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The cover image is an AI-generated artistic rendering inspired by the Qur’anic account of Abraham’s confrontation with idolatry in Sūrat al-Anbiyāʾ, 21:51–64. It portrays the young Abraham standing among shattered idols, pointing toward the one left upright, as an angry crowd gathers before him. The scene evokes the dramatic force of the verses:


“When he said to his father and his people, ‘What are these statues to which you are devoted?’” (21:52)

. . .

“He said, ‘Rather, your Lord is the Lord of the heavens and the earth, who created them, and I am among those who bear witness to that.’” (21:56)

. . .

“So he made them into fragments, except for a large one among them, so that they might return to it.” (21:58)

. . .

They said, “Are you the one who did this to our gods, O Abraham?” (21:62)

He said, “Rather, this largest one of them did it—so ask them, if they can speak.” (21:63)


The image was chosen because it captures one of the book’s central themes: Abraham in the Qur’an is not remembered only as patriarch, but also as prophet, truth-teller, and fearless witness to pure monotheism.

In the Name of Allah,

The Most Merciful,

The Most Compassionate
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Abraham stands at the meeting point of memory, revelation, and belonging. Few figures in sacred history have been claimed so widely, loved so deeply, and interpreted so differently. He is remembered as father, migrant, covenant-bearer, builder, intercessor, exemplar of faith, and friend of God. Yet the very breadth of his legacy has often made him a site of contest: Who inherits him? Which of his sons stands at the center of promise? Is he chiefly patriarch, prophet, or both? Does his story belong primarily to one community, or does it open outward toward humanity as a whole?

This book begins from the conviction that such questions cannot be answered adequately through slogans, inherited polemics, or selective quotation. They require sustained reading. They require attention to the literary shape, theological purpose, and devotional afterlife of scripture. Above all, they require intellectual seriousness joined to reverence. Abraham is too great a figure to be reduced either to confessional competition or to modern academic detachment that forgets the spiritual force of the texts under study.

The pages that follow offer a comparative reading of Abraham in the Torah—especially Genesis—and in the Qur’an. The comparison is not undertaken from a standpoint of neutrality in the strict sense, nor does it pretend to suspend all commitments. This is a work written consciously from within an Islamic horizon of belief, one that regards the Qur’an as divine revelation and as the final criterion by which earlier scriptural memories are illuminated, corrected where necessary, and brought to completion. That commitment is not hidden. It is stated plainly because clarity about one’s standpoint is more honest than the pretense of a view from nowhere.

At the same time, this book is not written in a spirit of contempt. To say that the Qur’an completes is not to say that Genesis is worthless. To say that the Qur’an restores dimensions of Abraham’s mission is not to deny the grandeur, depth, or formative power of the biblical narrative. Genesis preserves Abraham with extraordinary literary force and theological weight. It gives us the Abraham of promise, land, descendants, testing, covenant, and ancestral continuity. It has shaped the religious imagination of Jews and Christians for millennia and remains indispensable to any serious study of Abrahamic tradition.

But Genesis also speaks with a particular narrative orientation. Its arrangement is not random. Its silences are not without significance. It is a book of beginnings ordered toward Israel, and this orientation gives decisive shape to the way Abraham appears within it. The Abraham of Genesis is remembered primarily as patriarch: as father of a line, bearer of a promise, and source of covenantal descent. The Qur’an, by contrast, places before us an Abraham who is certainly father, but who is more than father. He is prophet, preacher of pure monotheism, challenger of idols, critic of tyranny, builder of the Sacred House, model of prayer, and exemplar of submission. He belongs not only to a lineage but to a religion, not only to a family but to a mission.

This book therefore argues that the Qur’anic portrait does not abolish the Abraham known from Genesis; rather, it reorders and completes him. It restores to the center what is marginal in one scriptural memory and makes explicit what is only latent or absent in another. In the Qur’an, Abraham is not merely remembered as the ancestor of a people but proclaimed as an imam for humankind. His legacy is not exhausted by bloodline; it is defined by tawḥīd, obedience, prayer, testing, and moral inheritance. Hājar and Ishmael are not left at the edge of the story. Makkah, the Kaʿbah, pilgrimage, and the lived memory of Abrahamic devotion enter the frame with theological centrality.

The argument developed here depends on a simple but important principle: omission is not refutation. A scriptural silence cannot by itself invalidate what another revelation discloses. Comparative reading must therefore proceed with caution. The absence of a scene in Genesis does not disprove its presence in the Qur’an. Nor does the presence of a theme in Genesis force the Qur’an into the role of mere repetition. Scriptures remember selectively, and their selectivity is often theological. The task of comparison is not to flatten these differences but to understand them.

For that reason, this study engages both theology and literary analysis. It draws on close reading of the biblical and Qur’anic texts, on classical Muslim exegesis, and, where useful, on modern scholarship in biblical studies and comparative theology. Such tools are not invoked to place revelation under the sovereignty of modern criticism, but neither are they rejected out of fear. Historical and literary scholarship can help us see how texts are ordered, what concerns dominate them, and why certain figures occupy the places they do. Used carefully, such scholarship can sharpen rather than weaken theological reading.

Several themes run through this book and may help orient the reader from the beginning.

The first is the distinction between patriarchal memory and prophetic memory. Genesis, in broad terms, preserves the former with unmatched power; the Qur’an, the latter. The second is the movement from ethnic particularity to moral universality. The Qur’an does not deny family, descent, or history, but it refuses to let any of these become the final measure of Abrahamic inheritance. The third is the relationship between text and ritual. In the Islamic tradition, Abraham is not only narrated; he is enacted. His memory lives in supplication, sacrifice, pilgrimage, sanctuary, and communal devotion. The fourth is the restoration of figures often treated as secondary in other tellings, especially Hājar and Ishmael, whose significance becomes inseparable from the sacred geography and worship of Makkah.

The reader should also know what this book does not attempt. It is not a full history of Abraham across all Jewish, Christian, and Muslim receptions. It is not an exhaustive treatment of every exegetical tradition. Nor is it a work of reductionist source criticism that seeks to dissolve scripture into layers while neglecting its canonical form and living authority. Its concern is narrower and, I hope, more focused: to place the Abraham of Genesis and the Abraham of the Qur’an into sustained conversation and to ask what becomes visible when each is read in light of the other.

If the book succeeds, it will help readers perceive that the question is not whether Abraham is important, but how he is important; not whether he is shared, but in what sense he is shared; not whether he is ancestor, but whether ancestry is the highest category by which to understand him. My own answer, argued in the chapters ahead, is that the Qur’an calls us to remember Abraham above all as the prophet of uncompromising monotheism, the friend of God whose truest children are those who follow his way.

This book is offered, then, in a spirit of inquiry, devotion, and hope: inquiry, because sacred texts deserve careful thought; devotion, because Abraham cannot be studied as a mere artifact without losing something essential; and hope, because deeper understanding of Abraham may still open a path beyond rivalry toward truthfulness. Such understanding does not require the erasure of difference. It requires that difference be named honestly, examined carefully, and measured against what is highest in revelation.

May this study contribute, however modestly, to that task.

​​​​

Mohammad M. Mandurah

Jeddah, Saudi Arabia

2026
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Abraham the Patriarch and Abraham the Prophet
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Abraham is remembered as a father. But was he only a father?

For many readers formed by the Bible, Abraham appears first and foremost as the great patriarch: the man called from his homeland, the recipient of divine promise, the bearer of covenant, the father of Isaac, and the ancestor through whom the story of Israel unfolds. This is a powerful and enduring portrait. It has shaped Jewish and Christian memory for centuries, and it continues to define how much of the modern world imagines Abraham. Yet it is not the only scriptural portrait of Abraham, nor, from the Islamic perspective, is it the fullest one.

The Qur’an remembers Abraham differently. It does not deny him as patriarch, nor does it erase the honor of Isaac, Jacob, or the prophets from the Children of Israel. But it places at the center of Abraham’s identity something that Genesis does not foreground in the same way: Abraham as prophet. In the Qur’an, Ibrāhīm is the caller to the worship of the One God, the critic of inherited falsehood, the challenger of idols, the questioner of celestial worship, the opponent of arrogant power, the intimate friend of God, and the model of pure submission. He is not remembered only through descent, but through doctrine, struggle, prayer, and worship.

This difference matters. How Abraham is remembered shapes how covenant is understood, how chosenness is imagined, how Ishmael is positioned, and even how sacred history itself is told. If Abraham is remembered mainly as ancestor, then lineage naturally moves to the foreground. If Abraham is remembered as prophet, then message moves to the foreground: what he believed, what he taught, what he opposed, and what it means to follow his way. The question is not whether Abraham was a father. He was. The question is whether fatherhood is the primary key by which his legacy should be understood.

This book argues that it is not. Genesis presents Abraham primarily through an Israelite ancestral and covenantal lens. Its dominant concerns are promise, descendants, land, covenant, and succession through Isaac and Jacob. That focus gives Genesis much of its narrative force. It explains why Abraham stands where he does in the Torah: at the beginning of Israel’s family history, as the chosen ancestor through whom a covenant line is traced. But a text shaped in this way is not obligated to foreground every dimension of Abraham’s life. An ancestral narrative is selective by design. It may preserve truth while still leaving some themes underdeveloped. It may emphasize lineage without thereby denying mission. It may narrate covenant without fully displaying prophetic vocation.

The Qur’an approaches Abraham from a different horizon. It is not primarily constructing Israel’s genealogy. It is calling humanity to worship the One God. In that context, Abraham appears not mainly as the starting point of one nation’s ancestry, but as a universal exemplar of Tawḥīd: a ḥanīf, neither captive to inherited paganism nor reducible to later sectarian claims. He turns away from shirk, reasons from creation to Creator, debates his father and his people, confronts false gods, and submits fully to his Lord. The Qur’an therefore asks a different set of questions from Genesis. It asks not only: From whom did a covenant line descend? It asks: What did Abraham believe? What did he preach? What forms of worship did he establish? What did he reject? What does it mean to follow the religion of Abraham?

From the Islamic perspective, this is not a random retelling. The Qur’an presents itself as confirming, clarifying, guarding, and completing what came before. Its portrait of Abraham is therefore understood not as an imaginative alternative to Biblical memory, but as the restoration of dimensions that earlier scripture, as preserved and arranged in its present form, does not foreground. This book will argue that Abraham is one of the clearest examples of that Qur’anic function. Genesis preserves Abraham the patriarch with great power. The Qur’an completes Abraham the prophet with theological clarity and universal scope.

To say this carefully is important. This book is not written to mock Genesis, nor to treat Jewish or Christian reverence for Abraham with contempt. Genesis remains a text of immense spiritual and literary significance. It preserves central truths about Abraham’s calling, migration, testing, faith, hospitality, and covenantal role. Nor does this study proceed by crude opposition, as if one scripture must be honored only by humiliating another. A fair comparison requires patience, accuracy, and the willingness to let each text speak in its own voice.

For the same reason, this book will make careful use of Biblical criticism, but not as a blunt instrument. Biblical criticism can help explain why Genesis looks the way it does: why lineage, land, and succession are so central; why Isaac occupies the structural place he does; why Ishmael is blessed yet displaced; and why Abraham’s public anti-idolatry mission does not stand in the foreground of the final Genesis narrative. Used responsibly, such criticism does not require contempt for scripture. It simply helps readers see that ancient sacred narratives are selective, shaped, and purposeful. Genesis is not a modern biography, and neither is the Qur’an. Both texts choose and arrange material according to theological aim. But once that is recognized, the absence of a theme in one text can no longer be treated as proof that the theme is false or unhistorical. Omission is not refutation.

That principle is especially important for Abraham. A prophet’s story should include his message. If Abraham was truly among the greatest servants of God, then one would expect not only a family line descending from him, but a public witness issuing from him: a call to God, a rejection of false worship, moral testing, and struggle against error. The Qur’an presents precisely such a portrait. Abraham speaks to his father with compassion and firmness, exposes the helplessness of idols, reasons against celestial worship, and confronts a tyrant intoxicated by power. He prays, sacrifices, builds, and establishes rites of worship that remain living realities in Islam. These are not scattered episodes without unity. Together they form a coherent prophetic identity centered on Tawḥīd.

This Qur’anic portrait also transforms how Abraham’s family is seen. In Genesis, Hagar and Ishmael are included, protected, and blessed, yet structurally displaced from the covenantal center of the narrative. In Islamic memory, however, Hājar and Ismāʿīl are not peripheral. They stand at the heart of sacred history in Makkah: the barren valley, Zamzam, Ṣafā and Marwah, the raising of the Kaʿbah, and the Abrahamic rites of pilgrimage. The restoration of Ishmael is therefore not merely a family correction. It is theological. It reopens the Abrahamic story beyond the narrowing effect of genealogy alone and reconnects Abraham to universal worship.

So too with covenant. In Genesis, covenant is inseparable from promise, descendants, and the line through Isaac. In the Qur’an, covenant is clarified morally: divine favor is never detached from righteousness, and wrongdoing nullifies any claim of inherited spiritual immunity. This has profound consequences. It means Abraham cannot be reduced to an ethnic possession. His true heirs are not merely those who descend from him biologically, but those who follow his way in faith, obedience, and purity of worship. From the Qur’anic perspective, Abraham is universal not because lineage is meaningless, but because lineage alone is insufficient.

This is why the Qur’an’s description of Abraham as neither Jew nor Christian is not a dismissal of Jews or Christians, but a theological re-centering of Abraham before later communal identities. Abraham precedes those historical designations. More importantly, he represents a form of primordial surrender to God that the Qur’an identifies as Islam in its broadest and most original sense: not a later ethnic or sectarian label, but submission to the Creator. The Qur’an thus names Abraham a ḥanīf and a Muslim, not to detach him from history, but to define the essence of his religion.

The purpose of this book, then, is not merely to compare texts for the sake of comparison.

It is to ask whether Abraham has been too narrowly remembered, and whether the Qur’an restores dimensions of his identity without which his significance remains incomplete. It is to invite readers—especially those whose imagination has been shaped almost entirely by Genesis—to encounter the Qur’anic Abraham on his own terms. And it is to argue that Abraham’s fullest legacy is not exhausted by ancestry, land, or even family covenant, important as these are, but is ultimately found in Tawḥīd, submission, prayer, moral testing, sacred worship, and universal guidance.

The chapters that follow will proceed in that spirit. We will begin by clarifying method: how this study reads scripture, what Biblical criticism can and cannot do, and why Genesis should be understood as an Israelite ancestral narrative with a definite theological shape. We will then compare the two portraits directly: Abraham the patriarch in Genesis and Abraham the prophet in the Qur’an. From there, we will examine the Qur’anic episodes that define Abraham’s prophetic mission—his dialogue with his father, his challenge to idols, his reasoning about the stars, moon, and sun, and his confrontation with tyranny. We will reconsider Abraham’s family, especially Hājar and Ishmael, and trace their place in Islamic sacred memory. We will then turn to the Sacred House, Makkah, pilgrimage, and Abraham’s enduring role in living worship. Finally, we will return to covenant, chosenness, and the question of Abraham’s true heirs.

The argument running through all these chapters is simple, though its implications are far-reaching: Genesis preserves Abraham powerfully, but selectively; the Qur’an restores him universally, prophetically, and theologically.

Completion, not erasure; correction, not contempt; restoration, not invention.

Abraham was a father. But he was more than a father. He was a prophet of the One God. And to recover that truth is to recover the meaning of Abraham himself.

​
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Part I - Method: Reading Genesis and the Qur’an
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Before comparing Abraham in Genesis and the Qur’an, this book must first clarify how these scriptures are being read. Differences between the two texts are often misunderstood because readers assume, too quickly, that one must simply repeat the other, that silence means denial, or that reverence for one scripture requires hostility toward the other. This part establishes the method needed for a fairer comparison.

The chapters that follow explain three things. First, this study reads from a Muslim perspective, taking the Qur’an as final revelation while approaching Genesis with seriousness and respect. Second, it uses Biblical criticism carefully, not to dismiss Genesis, but to better understand its structure, emphasis, and selectivity. Third, it argues that Genesis is fundamentally an ancestral narrative ordered toward Israel’s origins, which helps explain why it presents Abraham chiefly as patriarch, covenant-bearer, and ancestor.

In that sense, Part One provides the framework for everything that follows. It prepares the reader to see that the contrast between Genesis and the Qur’an is not random. It arises from the different purposes of the two scriptures—and that difference is essential to understanding Abraham rightly.
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​Chapter 1: How This Book Reads Scripture
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Every comparison of sacred texts is governed by assumptions, whether acknowledged or not. Some studies begin by treating scriptures as interchangeable examples of “religious literature.” Others proceed as if one text can be defended only by discrediting another. Still others smooth over every meaningful difference in the interest of harmony, as though theological divergence were itself an embarrassment. This book begins elsewhere. It compares Abraham in the Qur’an and Genesis seriously, respectfully, and theologically, while stating plainly from the outset that it is written from within the intellectual and theological horizon of Islam.

That clarification is not an apology but a condition of honesty. No one reads scripture from nowhere. Jewish, Christian, Muslim, and secular readers all bring convictions, habits, and interpretive frameworks to the text. The question is not whether a standpoint exists, but whether it is stated clearly, limited responsibly, and distinguished from the textual judgments that follow. This opening chapter therefore sets out the governing method of the book: how it reads the Qur’an, how it reads Genesis, how it uses Biblical criticism, and what kind of comparison it seeks to make. It also situates this method within the broader structure of the book, since the argument unfolds cumulatively across several parts rather than resting on a single chapter.
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​​​1.1 The Place of This Chapter Within the Book
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The structure of the book shapes the purpose of this chapter. Part One establishes method. Chapter 1 states the hermeneutical principles of the study; Chapter 2 explains what Biblical criticism can and cannot contribute; Chapter 3 reads Genesis as Israelite ancestral narrative. These chapters are intentionally preliminary: they do not yet attempt to settle disputed questions about Abraham, but they prepare the reader to understand how those questions will be approached.

Part Two turns to the central comparison by placing two portraits side by side: Abraham the patriarch in Genesis and Abraham the prophet in the Qur’an. It then argues that the Qur’an functions not as a mere repetition of earlier scripture but as the completion of Abraham’s story, culminating in the idea of Millat Ibrāhīm, the religion of Abraham.

Part Three examines Abraham’s prophetic mission in the Qur’an through a sequence of episodes: his relation to his father, his confrontation with idols, his reflection on the stars, moon, and sun, and his encounter with the tyrant. These chapters are crucial because they make visible a dimension of Abraham that Genesis does not foreground in comparable narrative detail.

Part Four reconsiders the family of Abraham, especially Sarah, Hājar, Ishmael, and Isaac. It then turns to Qur’anic-Islamic memory of Hājar and Ishmael, Ishmael’s prophetic status, and the sacrifice as an event interpreted through submission rather than mere lineage.

Part Five treats Abraham, Ishmael, and the Sacred House, including Abraham’s prayer for Makkah and the pilgrimage as living Abrahamic memory. These chapters move beyond narrative comparison into ritual memory and sacred geography, showing how Abraham is not only narrated but also enacted in Muslim devotion.

Part Six returns to the question of covenant, chosenness, and inheritance. It compares covenant in Genesis and the Qur’an, asks whether chosenness is a matter of lineage or moral responsibility, and concludes by asking who Abraham’s true heirs are. The final conclusion then gathers the threads of the argument under the theme of “the complete Abraham.”

This structure matters for Chapter 1 because it means the present chapter must do two things at once: state the book’s method and avoid prematurely arguing the later chapters in miniature. It should establish principles broad enough to govern the whole work while leaving detailed demonstration to the chapters where those issues are treated directly.
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1.2 Why the Comparison Is Primarily with Genesis
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Although the book’s larger title may speak of Abraham in the Qur’an and the Torah, the comparison in practice centers mainly on Genesis, because Genesis 11–25 contains the principal Torah narratives concerning Abraham.​[1] Abraham does, of course, belong to the imagination of the Torah more broadly, since themes of covenant, promise, descendants, and land reverberate through the Pentateuch. Yet the Abraham cycle itself is concentrated in Genesis, and the most meaningful narrative comparison with the Qur’an must therefore begin there.

This distinction should be made explicit in order to avoid confusion. “Torah,” “Pentateuch,” “Genesis,” “Hebrew Bible,” and “rabbinic tradition” are not identical categories. The Torah refers to the five books of Moses; Genesis is its first book and the narrative heart of the Abraham material; the Hebrew Bible is broader still; and later Jewish interpretation, while often illuminating, is not identical with scripture.​[2] Because this book compares scripture first and reception second, its primary dialogue is between the Qur’an and Genesis, with the wider Torah and later Jewish memory brought in where relevant.
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1.3 Reading from a Muslim Perspective
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This study reads Abraham first through the Qur’an because it is written from within the theological horizon of Islam. That means the Qur’an is not treated here as a late witness to be measured by an earlier text, still less as a secondary retelling that must justify itself before Genesis. It is approached as revelation: the speech of God, final in authority, confirming what remains true in earlier scripture while clarifying, correcting, and guarding it.​[3]

This follows the Qur’an’s own claims about itself. It presents itself as muṣaddiq, confirming previous revelation, and as muhaymin, exercising a guarding and governing function over it.​[4] These are theological rather than merely historical claims. They mean that the Qur’an does not understand itself as one more document in a chain of parallel traditions. It understands itself as criterion. For a Muslim writer, that self-presentation is not incidental but methodologically decisive.

Yet it is important to distinguish carefully between confessional premise and comparative argument. The claim that the Qur’an is final revelation is assumed here as a matter of faith. The task of the book is not to prove that doctrine abstractly for all readers. Rather, its task is to show that, when Abraham is read through the Qur’an and compared carefully with Genesis, the Qur’anic portrait is coherent, theologically powerful, and capable of illuminating dimensions of Abraham that Genesis does not emphasize in the same way.

This distinction is necessary for the integrity of the argument. Confessional commitments identify the standpoint of the book; they do not remove the burden of demonstration. If the Qur’an is said to clarify, restore, or complete Abraham’s story, those claims must be shown through close textual reading across the chapters that follow, not merely asserted in advance.​[5]
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1.4 Reading Genesis with Respect
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To read from a Muslim perspective is not to read Genesis with contempt. Genesis is sacred scripture for Jews and foundational for Christians. Its narratives have formed doctrine, worship, ethics, imagination, and communal memory for millennia. The Abraham cycle in particular is among the most influential bodies of sacred narrative in human history, shaping understandings of obedience, promise, land, inheritance, hospitality, sacrifice, and descendants.​[6]

This book therefore approaches Genesis with seriousness and respect. Respect does not require theological equivalence, but it does require fairness, accuracy, and the refusal of mockery. A Muslim reader need not accept the present canonical form of Genesis as perfectly preserving Abraham’s entire history in order to recognize its literary power, spiritual seriousness, and the truths it does preserve.​[7]

That point matters because comparative religious writing often fails through polemic. Once readers sense contempt, they stop listening. More importantly, contempt is intellectually corrosive. It invites caricature, selective quotation, and rhetorical triumphalism. The purpose of this book is not to humiliate Jewish or Christian readers by attacking what they hold sacred. It is to ask whether the Qur’an preserves and restores dimensions of Abraham that Genesis, in its present shape, does not place in the foreground.​[8]

Respect also requires that Genesis be read according to its own narrative concerns. If Genesis is centrally interested in ancestral continuity, covenantal promise, land, inheritance, and the emergence of Israel, then these concerns must not be treated as defects simply because they are not identical to the Qur’an’s emphases.​[9] Before one identifies a text’s limits, one must first understand its purpose.
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1.5 Reading Genesis Critically, but Modestly
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Respect is not the same as uncritical acceptance. Genesis may be approached as sacred scripture and as ancient theological literature shaped by selection, arrangement, emphasis, and purpose. These approaches are not mutually exclusive. A text may be revered in faith while also being examined in relation to literary form, historical setting, and final composition.​[10]

For this reason, the book uses Biblical criticism in a limited and disciplined way. Chapter 2 will treat this in greater detail, but the basic principle may be stated here. Source criticism asks whether the Pentateuch bears traces of earlier traditions or compositional strata. Redaction criticism asks how inherited material may have been shaped into a coherent final form. Literary criticism attends to plot, silence, repetition, characterization, and narrative focus. Historical criticism situates the text in wider social and religious worlds.​[11] None of these methods, in themselves, require hostility to religion. At their best, they help readers understand why a text says what it says in the form in which it says it.

Applied to Abraham, such methods help explain why Genesis foregrounds some themes and leaves others underdeveloped. Genealogy, barrenness, covenant, inheritance, and succession occupy the center because they belong to Genesis as a book of origins moving toward Israel. Hagar and Ishmael are included, blessed, and protected, but Isaac carries the line of narrative continuity in a way that is structurally decisive for Genesis.​[12] To notice this is not to accuse Genesis of falsehood. It is to recognize that every narrative is shaped.

The use of Biblical criticism here is therefore modest rather than absolute. The book does not appeal to modern scholarship as a final court of judgment over revelation, nor does it rely on speculative reconstructions as though they were certain. Pentateuchal scholarship is both illuminating and contested. The present study requires only a broad recognition that Genesis is a purposeful narrative with definite theological interests.​[13]
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1.6 Scriptural Narratives Are Selective
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One of the governing principles of this book is that scriptural narratives are selective. Genesis does not tell us everything Abraham ever said, did, thought, or endured. It does not claim to do so. It presents a sequence of episodes arranged around divine call, migration, promise, covenant, family tension, testing, and the continuation of a chosen line. The Qur’an is selective in a different way. It does not narrate Abraham’s life from birth to death in linear sequence, but recalls scenes, speeches, prayers, conflicts, and exempla according to moral and theological purpose.​[14]

This point is crucial because readers often make an unwarranted inference: if one scripture narrates something that another does not, then the silent scripture has denied it. But that does not follow. A selective account is not refuted by what it omits. Silence may reflect thematic concentration rather than disbelief or negation.​[15]

Once this principle is accepted, many false dilemmas disappear. Genesis may be true in what it emphasizes while not foregrounding Abraham’s public struggle against idolatry. The Qur’an may be true in what it foregrounds without presenting itself as a chronological supplement to Genesis. Each scripture selects according to its own purposes. The right question is not why the two texts are identical—they are not—but what each text seeks to make visible.​[16]

This principle also protects against anachronism. Modern readers often expect biography to be comprehensive, psychologically elaborate, and historically continuous. Ancient sacred narrative usually works differently. It concentrates meaning in selected scenes. Repetition is purposeful. Silence is structural. What is left unsaid may be as revealing, for literary purposes, as what is narrated.​[17]

	[image: ]
	 	[image: ]


[image: ]

1.7 Omission Is Not Refutation
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This principle deserves explicit emphasis: omission is not refutation. If Genesis does not narrate Abraham’s breaking of idols, that does not prove such a memory impossible. If it does not describe an extended public confrontation between Abraham and a ruler, that does not establish that no such prophetic memory belonged to Abrahamic tradition.​[18]

This is ordinary historical common sense. No ancient source is expected to mention every event relevant to later inquiry. Silence disproves only where mention would be necessary in context. Yet in scriptural comparison, readers often forget this rule. Selectivity becomes negation; silence becomes denial.

From the standpoint of this book, Genesis gives a true but focused Abraham: covenant-bearer, migrant, intercessor, tested servant, father, and ancestor. The Qur’an gives Abraham in more explicit prophetic action: speaking, disputing, rejecting false gods, praying, and establishing worship. These portraits need not be mutually exclusive. One may preserve what another leaves muted. One may clarify what another does not develop.

This will matter especially in Parts Three and Five of the book, where the Qur’anic Abraham appears not only as an ancestor but as a public monotheist, opponent of idolatry, and founder of rites. Chapter 1 need not yet prove those claims in detail, but it must state the methodological principle that makes such inquiry possible: the silence of Genesis on a given episode does not by itself invalidate a Qur’anic presentation of Abraham.​[19]
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1.8 Jewish Interpretation and Abrahamic Memory
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Because the book is about Abraham in the Qur’an and Genesis, Jewish interpretation cannot simply be ignored. At the same time, later rabbinic literature must not be confused with scripture itself. The Torah is primary in this comparison; the wider Hebrew Bible and later Jewish interpretation are secondary, though often illuminating.​[20]

This matters especially where post-Biblical Jewish traditions resonate with themes that the Qur’an strongly develops, such as Abraham’s opposition to idolatry. Such resonances do not prove the Qur’an, nor do they erase the real differences between the traditions. But they do complicate simplistic claims that the Qur’anic Abraham is wholly alien to Jewish memory.​[21]

Accordingly, this book maintains three levels of comparison:

	scripture, above all Genesis and the Qur’an;

	canonical context, including the wider Torah and, where relevant, the Hebrew Bible;

	later reception, especially rabbinic and Islamic memory.


This layered approach keeps the comparison disciplined while allowing the wider Abrahamic memory to illuminate how scriptural portraits were received, expanded, and interpreted.
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1.9 Comparison Without Caricature or Forced Harmonization
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A fair comparison must let each text speak in its own voice. This means resisting caricature. Genesis should not be reduced to a crude tribal record, nor the Qur’an to a pious expansion of Biblical material. Both judgments are too simple to be useful. Genesis is a carefully shaped theological narrative. The Qur’an is a revelatory text with its own rhetoric, moral architecture, and discourse.

Fair comparison also means resisting forced harmonization. In interfaith contexts there is often pressure to blur every difference and speak as though all traditions were merely saying the same thing in different words. But not all differences are superficial. Genesis and the Qur’an do not always foreground the same dimensions of Abraham, and sometimes the contrast itself is theologically illuminating. To name that clearly is not hostility; it is intellectual honesty.

For that reason, this book will use disciplined language. It will often speak of what Genesis preserves, emphasizes, or does not foreground, and of what the Qur’an re-centers, clarifies, or completes. Such language neither collapses the two texts into sameness nor reduces the comparison to denunciation.
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1.10 The Language of Completion
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The governing language of the book may be summarized in three phrases: confirmation without repetition, correction without contempt, and restoration without invention.

Confirmation without repetition means that the Qur’an need not duplicate Genesis in order to affirm what Genesis preserves truly. It confirms Abraham’s calling, migration, faith, descendants, testing, and covenantal significance, but it does not merely repeat those themes in the same narrative frame.

Correction without contempt means that where the Qur’an re-centers Abraham theologically—declaring him neither Jew nor Christian, defining true nearness to him in terms of surrender to God, and refusing to reduce inheritance to lineage alone—it does so not to dishonor previous communities as such, but to restore, from the Islamic perspective, the meaning of Abraham’s religion.

Restoration without invention means that Qur’anic additions or emphases should not be dismissed simply because they are not prominent in Genesis. The proper question is whether they are coherent, prophetically fitting, and theologically consonant with Abraham’s role. A prophet who calls to the One God, rejects idolatry, tests inherited beliefs, and establishes worship is not a distortion of Abraham but a fuller articulation of his vocation.

This language is programmatic for the chapters to come. Part Two will argue that the Qur’an completes the patriarchal Abraham by presenting him explicitly as prophet. Parts Three and Five will show how that prophetic identity unfolds in mission and ritual memory. Part Six will ask what this completion means for covenant, chosenness, and inheritance. Thus, the language of completion is not a slogan detached from the book’s structure; it is the thread binding its argument together.
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Conclusion
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The method of this book can now be stated plainly. It reads from a Muslim perspective, taking the Qur’an as revelation and final criterion. It reads Genesis respectfully, as sacred scripture of immense literary and theological importance. It reads Genesis critically but modestly, recognizing its selectivity, shaping, and narrative purpose. It distinguishes confessional premise from comparative argument. It assumes that scriptural narratives are not exhaustive biographies, that omission is not refutation, and that later Jewish interpretation may illuminate wider Abrahamic memory without becoming identical with scripture.

Only on these terms can the comparison ahead be fair. If Genesis is treated as exhaustive, the Qur’anic Abraham will inevitably appear intrusive. If the Qur’an is permitted to speak with its own authority while Genesis is read with seriousness and precision, Abraham can be seen more fully: not less ancestral, but more prophetic; not less rooted in sacred history, but more universal in theological significance.

The chapters that follow must now justify this method in detail.
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Chapter 2: What Biblical Criticism Contributes
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Any serious comparison of Abraham in the Qur’an and the Torah must begin with a basic methodological observation: scriptures do not remember their central figures in identical ways, because they do not speak for identical purposes. Genesis does not offer a modern biography of Abraham, nor does the Qur’an present him merely as an ancestor within Israel’s developing lineage. Each text selects, arranges, and emphasizes material according to its own theological and literary aims. Unless that selectivity is understood, comparison easily collapses into polemic. The reader asks, “If Genesis does not narrate Abraham’s struggle against idolatry as the Qur’an does, has the Qur’an invented a foreign Abraham?” Or, in the opposite direction, “If the Qur’an does not dwell on Abraham’s genealogical centrality in the same way as Genesis, has it displaced the Biblical patriarch with a different religious figure?” Both questions are too crude. The more careful question is this: what kind of text is each scripture, and what does each one wish Abraham to do within its own sacred discourse?​[22]

This chapter argues that Biblical criticism is useful precisely at that point. Properly used, it does not determine theological truth, nor does it stand above revelation as its judge. But it can clarify why Genesis presents Abraham with such persistent emphasis on promise, descendants, land, covenant, inheritance, and succession, while giving comparatively little narrative space to themes that the Qur’an places near the center, above all Abraham’s public opposition to idolatry. Biblical criticism therefore helps explain difference in emphasis without forcing the conclusion of mutual negation. It cannot tell us whether the Qur’an is revelation; that claim stands on theological grounds proper to Islam. But it can show that Genesis is a shaped and selective narrative whose literary purpose is not exhausted by the expectation that it should explicitly narrate every dimension of Abraham remembered elsewhere.​[23]

Biblical criticism, in its most basic sense, is the disciplined study of Biblical texts as texts: their language, composition, structure, narrative form, historical setting, and history of interpretation.​[24] It asks how a text was shaped, how it creates meaning, what world it presupposes, and how later readers have understood it. These questions do not by themselves dissolve faith. Sacred texts are still texts, and one need not deny divine agency in order to ask how meaning is communicated through literary design, editorial arrangement, historical context, and interpretive reception.​[25]

For the purposes of this book, Biblical criticism has a modest but important role. It helps us read Genesis more precisely and therefore compare Genesis and the Qur’an more responsibly. It allows us to see that omission is not necessarily refutation, that emphasis is itself theological argument, and that a scriptural portrayal of Abraham may be true within its own purpose while still being selective.​[26] Once this is recognized, the comparison between the Qur’anic Abraham and the Abraham of Genesis becomes less polemical and more intelligible. The issue is no longer whether one text must simply erase the other, but how each text configures Abraham for its own revelatory ends.
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2.1 What Biblical Criticism Can and Cannot Do
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Biblical criticism is best understood not as a single theory, but as a family of methods. These include historical criticism, literary criticism, philological study, source criticism, redaction criticism, form criticism, and reception history, among others. Though these approaches differ, they share a common concern: to ask why the text has the shape it has. When did it take form? How is it structured? What themes recur? What social or religious setting does it presuppose? How has its meaning been expanded or contested by later communities?​[27]

Yet Biblical criticism also has limits, and those limits should be stated at the outset. First, it is not a neutral instrument in any absolute sense. Scholars operate with inherited assumptions, disciplinary habits, and sometimes confessional or anti-confessional commitments. Second, historical and literary explanation is not the same thing as theological adjudication. A method may clarify why Genesis emphasizes Isaac, covenant, or inheritance without deciding whether the Qur’an more fully discloses Abraham’s prophetic mission. Third, no responsible use of Biblical criticism should ignore the provisional character of scholarship. Pentateuchal studies in particular are marked by substantial disagreement over sources, dating, authorship, and editorial development.​[28]

These limits matter especially in a Muslim context. If a critical method begins by excluding revelation in principle, then it cannot function as the final court of appeal for prophetic truth. A Muslim reader may still learn from its observations about literary pattern, historical setting, or narrative emphasis, but cannot simply surrender theological judgment to it. In this book, then, Biblical criticism serves as context rather than foundation. It helps explain Genesis’ selectivity; it does not replace the Qur’an’s own authority.
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2.2 Why Genesis Is Selective
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The first and most important contribution of Biblical criticism to this study is the insistence that Genesis is not an exhaustive biography of Abraham. It is a carefully shaped narrative within a larger literary and theological arc stretching from creation, to humanity, to the nations, to Abraham, and from Abraham through Isaac and Jacob toward Israel. Abraham’s story is therefore not presented for antiquarian completeness. He appears within a sequence whose purpose is to narrate origins: the origins of a people, a promise, a covenantal lineage, and a divinely given land.​[29]

Once that narrative purpose is seen, Genesis’ selectivity becomes far more intelligible. The repeated themes of the Abraham cycle are familiar: divine promise, delayed fulfillment, barrenness, land, covenant, inheritance, and succession.​[30] These are not incidental motifs. They form the architecture of the narrative. They answer the question Genesis most persistently asks about Abraham: through whom and by what promise will the future people of Israel come to be? In such a narrative, genealogy is not filler, descendants are not merely sentimental blessing, and land is not mere geography. All three are structural components of the story’s theological logic.​[31]

That is why the treatment of Ishmael is especially instructive. Genesis does not erase him. He is named, blessed, promised descendants, and treated with undeniable pathos.​[32] Yet the narrative does not continue through him as its central covenant-bearing line. That is not because he lacks all dignity, but because Genesis is ordered toward Isaac and Jacob as the line through which its larger ancestral story proceeds.​[33] The distinction is structural before it is polemical.

This point is indispensable for a book comparing Abraham in the Qur’an and the Torah. Readers often approach the texts with the false expectation that all matters central in one scripture must be equally central in the other. But if Genesis has been shaped to foreground ancestry, succession, covenant, and land, then one should not be surprised if Abraham’s role as public opponent of idolatry is not narrated there with the same prominence found in the Qur’an. The question is not first whether Genesis denies that profile, but whether it had reason to foreground other concerns.
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2.3 Source and Redaction: The Shaping of the Abraham Narrative
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Among the older methods of Biblical criticism, source criticism and redaction criticism remain useful, even where particular source theories are disputed.​[34] Source criticism asks whether a text in its present form draws upon earlier written or oral traditions. Redaction criticism asks how such materials, if inherited, were arranged and edited into a meaningful whole.​[35] Whatever one thinks of classical documentary hypotheses in detail, the broader insight remains difficult to dismiss: Genesis bears signs of composition, transmission, selection, and arrangement. It did not descend as a modern monograph, and the final form of the Abraham narrative is not simply a neutral archive of everything once remembered about Abraham.​[36]

For the present study, the importance of this observation is straightforward. Even if Abraham was remembered in broader ways than Genesis explicitly narrates, the final form of Genesis has chosen to organize his memory within a specific sequence: from universal human beginnings to the narrowing of one line. The redactional shape of the book gives Abraham a foundational role as bearer of promise, and then directs the reader through Isaac to Jacob and Israel. This makes the prominence of descent and succession intelligible, while also explaining why alternative lines are acknowledged but not structurally central.

Thus, Hagar and Ishmael are not omitted from Genesis out of narrative carelessness. They are included with seriousness, and the text shows divine attention to their suffering and future.​[37] Yet they do not become the axis of the narrative’s covenantal future. Redaction criticism helps us see that this is not simply a collection of scattered episodes, but a deliberate theological arrangement.

The methodological payoff for comparison with the Qur’an is significant. If Genesis is a shaped ancestral narrative whose final form is oriented toward Israel’s sacred beginnings, then its relative silence on Abraham’s public anti-idolatry mission need not be read as an explicit denial of such a mission. It may instead reflect the narrative economy of a text whose dominant burden lies elsewhere.​[38]
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2.4 Literary Criticism: Narrative Emphasis, Silence, and Genealogy

[image: ]


If source and redaction criticism ask how a text came to be shaped, literary criticism asks how the text now works.​[39] This method is especially fruitful in Genesis, which is not merely a repository of traditions but a highly crafted narrative. Literary criticism attends to plot, characterization, repetition, pacing, scenes of tension, narrative silence, and thematic pattern. In the Abraham cycle, these features reveal a clear center of gravity.

Again and again, Genesis returns to a cluster of themes: promise, delayed fulfillment, barrenness, heirship, testing, family tension, and the narrowing of the chosen line. Repetition is not decorative here; it is interpretive. The promise of descendants recurs because descent is central. The land promise recurs because territorial belonging is inseparable from the story’s covenantal frame. Anxiety over the heir recurs because the future of the promise depends on succession. Literary criticism shows that these repetitions create the narrative pressure under which Abraham and his household are presented.

Characterization reinforces the same point. Abraham in Genesis is shown as obedient yet vulnerable, trusting yet tested, hospitable, intercessory, and sometimes uncertain. Sarah, Hagar, Ishmael, and Isaac are not present merely as isolated personalities, but as figures whose placement in the story serves the unfolding problem of promise and continuity. The narrative is not equally interested in all characters. It has a deliberate center.

One of the most neglected but decisive literary devices in Genesis is genealogy. Modern readers often pass quickly over genealogical material, but Genesis uses genealogy as narrative architecture.
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