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Islam Born of the Rock

A Christological Reading of the Qurʾān




Hüseyin Doğan






Foreword: Suspended between Two Rocks

Ṣafā and Marwa are among the symbols of God. (al-Baqara 158)

In the season of pilgrimage, a strange choreography is performed in the heart of Mecca. Millions of people, in white garments of iḥrām, run seven times between two hills — from Ṣafā to Marwa, from Marwa to Ṣafā — along a route that has continued for generations, without pausing, without questioning. The Islamic tradition binds this movement to Hagar’s search for water; it is a divine intervention, the helpless running about of a mother left alone in the desert, crowned in the end with the gushing forth of Zamzam. But this narrative covers a deeper meaning.

Examine the etymological roots, the phonetic structures, and the theological functions of Ṣafā and Marwa, and the ritual of the Saʿy reveals an entirely different meaning: an eternal going and coming between Judaism and Christianity, the search for identity of a religion wedged between two ancient traditions.

The word Ṣafā means, in Arabic, flat rock, pure stone, smooth stone. The Arab philologists generally take up this word as a geographical term — the name of a rocky hill in Mecca, nothing more. Yet the resemblance in sound with the Aramaic word Kefa is too evident to be ignored. Kefa likewise means rock, and this name was given to one of the most critical figures in the history of Christianity: Shimʿon bar Yona — that is, Simon Peter.

The scene in the Gospel is well known. Jesus turns to the Galilean fisherman and says: You are Peter, and I will build my church upon this rock. The Greek Petros is a direct translation of the Aramaic Kefa. Latin petra, Italian pietra, French pierre — all derive from the same root.

The critical point is this: in the early-period Islamic historical and exegetical literature, Peter is mentioned in Arabic as Shamʿūn al-Ṣafā — that is, Simon of Ṣafā, or Simon the Rock. Ibn Kathīr, in his work al-Bidāya wa-l-Nihāya, writes thus: Shamʿūn al-Ṣafā — and he is Buṭrus — was the chief of the apostles. Al-Ṭabarī uses similar expressions too. This usage is exceedingly important: the Arabic-speaking Islamic scholars transferred the Aramaic epithet Kefa into Arabic as al-Ṣafā. This shows that the etymological identity of Kefa–Ṣafā was a fact known and accepted in the early period.

Shimʿon Kefa — Shamʿūn al-Ṣafā — Simon Ṣafā. This identification takes the hill of Ṣafā out of being a mere geographical point and binds it to the founding object of Christian theology. The church was built upon the rock of Peter; the Roman Papacy rises upon this rock. The pilgrim standing on Ṣafā, whether he is aware of it or not, treads upon the foundation stone of Christianity.

Marwa: white stone, brilliant rock, flint. In the classical Arabic dictionaries it is defined as a kind of stone known for its whiteness and hardness. Some philologists associate the word with muruwwa (chivalry), but this connection is semantically forced.

A stronger connection can be established with the Hebrew Moriah. The phonetic resemblance is plain: M-R-W / M-R-Y. Both words point to a mountain, a hill, an elevated sacred place. Moriah is one of the most loaded topographical concepts of the Jewish tradition. In Genesis, God calls out to Abraham: Take your son Isaac and go to the land of Moriah; offer him there as a burnt offering. Abraham obeys, binds his son, raises the knife, and at the last moment the angel intervenes. This narrative is known in Jewish theology as the Akedat Yitzhak and is considered the most radical expression of faith.

Moreover, Mount Moriah is accepted to be identical with the Temple Mount in Jerusalem. The Book of Chronicles states plainly: Solomon began to build the temple on Mount Moriah, in the place where the Lord had appeared to his father. Today, upon the same rocky ground, the Dome of the Rock rises, and the Hajar al-Muʿallaqa beneath it is Moriah itself. The pilgrim standing on the hill of Marwa thus treads upon the sacred topography of the Jewish tradition.

Ṣafā equals Kefa equals the foundation of Christianity, and Marwa equals Moriah equals the center of Judaism. When these identifications are accepted, the ritual of the Saʿy gains an entirely different meaning. The pilgrim goes back and forth seven times between Christianity and Judaism. This is not a random movement; it is a ritualized oscillation.

Islam positions itself as the last religion; the final and completed form of the message Abraham, Moses, and Jesus brought. This positioning necessarily contains a continuous dialogue — indeed, a reckoning — with the two prior traditions. The Qurʾān makes countless references to the Jewish and Christian narratives; it confirms, corrects, reinterprets. This theological movement gained a physical form in the Saʿy: from Ṣafā to Marwa, from Marwa to Ṣafā; from Christianity to Judaism, from Judaism to Christianity. The pilgrim runs seven times and yet cannot arrive at a decision; he remains suspended between two poles. The final station is Marwa (the Moriah of Judaism), but this is not a choice but a rule of the ritual.

The Islamic tradition binds the Saʿy to Hagar’s search for water. The narrative is thus: Abraham, in obedience to a divine command, leaves Hagar and Ishmael in the valley of Mecca. The water runs out. Hagar, helplessly, runs between the hills of Ṣafā and Marwa, scans the horizon, looks for a caravan. After the seventh run, Zamzam gushes forth from beneath the feet of Ishmael. This narrative has a powerful emotional appeal: a mother’s compassion, divine aid, a miracle in the desert.

But the Qurʾān’s expression concerning the Saʿy is not so positive: Ṣafā and Marwa are among the symbols of God. Whoever visits the Kaʿba with the intention of ḥajj or ʿumra, there is no sin upon him in circling between them (al-Baqara 158). The expression there is no sin is an explanatory, not an encouraging, intonation. This shows that the early Muslims hesitated on the question of the Saʿy.

The most explanatory report comes from Anas: We used to count them among the affairs of the Jāhiliyya. When Islam came, we kept away from them. Thereupon God sent down this verse. This ḥadīth is exceedingly important; the early Muslims plainly saw the ritual of the Saʿy as a pagan practice and avoided it. The verse was sent down to remove this hesitation.

The Sīra of Ibn Isḥāq explains the situation in the period of the Jāhiliyya: the idol Isāf was upon Ṣafā; the idol Nāʾila was upon Marwa. When the people of the Jāhiliyya circled the Kaʿba, they would perform the saʿy between these two and touch the two idols. Isāf and Nāʾila, according to the report, represented a man and a woman who committed adultery within the Kaʿba and were turned to stone. When Islam came, the idols were removed, but the ritual of running between the two hills was preserved only with the guarantee that it is not a sin.

Could the Hagar narrative be a label that serves to cover this problematic past? The strategy of Abrahamizing an old ritual can be seen in many of the practices of Islam: the Kaʿba itself, the Black Stone, the circumambulation, the stoning of the devil. All of these have pre-Islamic origins and were reframed through the Abraham-Ishmael narratives.

Beyond the connections of Ṣafā-Kefa and Marwa-Moriah, a broader picture emerges: the common rock-obsession of the Semitic religions. Sacred rocks are among the oldest objects of worship of the Near East. Bethels (sacred stones, standing rocks, meteorites) are found everywhere, from Mesopotamia to Canaan, from Arabia to Egypt. The stone Jacob anointed at Bethel, the Black Stone in the Kaʿba, the Temple rock in Jerusalem, the rock-carvings of Petra — all these are different manifestations of the same archetypal cult.

The Abrahamic religions did not invent this ancient universe of symbols from nothing. They reframed the existing sacred places, clothed them with new names, new narratives, and new theological meanings; but in this process the stone itself did not change. What changed are the frames of interpretation woven around the stone. For this reason Ṣafā and Marwa are not merely the backdrop of the Hagar narrative but the form, translated into an Islamic tongue, of the memory loaded onto the stone. It is for this reason that the language of the Qurʾān is itself cautious; it does not make the stone sacred, yet neither does it reject it entirely — by calling them among the symbols of God, it at once keeps a distance and accepts the continuity. Thus the old rock-cult is not liquidated but taken under a theological control. This is renaming rather than rupture.

In Mecca the pilgrim enters into iḥrām, makes the intention, and turns to Ṣafā. Across from him stands Marwa, and between them there is a distance of roughly four hundred meters. He begins to run. But this running is not merely a movement between two hills. The real question is this: where in fact is the pilgrim running?

At every departure from Ṣafā, without being aware of it, he moves away from the founding rock of Christian theology — the rock upon which Kefa, Peter, Shamʿūn al-Ṣafā, and Rome built. This rock is a center built upon faith. And when he reaches Marwa, he treads upon the Moriah of the Jewish tradition — the rock that the idea of Abraham, of Isaac, and of the Temple carries; then he turns back, then again, and repeats again and again.

Seven times he goes back and forth between these two ancient inheritances. He stays in none of them. He settles in none. He does not choose one and abandon the other. The theological stance of Islam too is this oscillation: neither purely Jewish nor purely Christian, but a field that stands in between, in which both continually echo. The Saʿy is this in-betweenness performed in the body.

The Hagar narrative is the visible face of this movement, but beneath it there is an older, deeper structure: an unceasing going and coming between two sacred rocks, between two traditions, between two claims of truth. The pilgrim runs but does not arrive. He travels but binds himself to no destination. There is movement but no verdict.

Perhaps the real meaning of the Saʿy is the ritual of not arriving — the bodily expression of not being able to reach, of not being able to settle into a single center? To remain suspended between two rocks; without choosing, without fixing, without ending, in continuity and toward the infinite.




Islam Born of the Rock

Let us begin with a name: Hagar. This two-syllable word has, for centuries, fallen from millions of lips, been written on millions of pages, been mentioned in millions of sermons — as the name of the second wife of Abraham, of the mother of Ishmael, of the woman abandoned in the middle of the desert. For the modern reader this name is perhaps merely the name of a prophet’s mother, the sign of a historical figure, a faded memory left between the pages of the sacred texts. When we hear the name Hagar, there come to our minds a stretch of sand, a helpless mother, a woman running about in the desert, and even Zamzam. We get stuck on the surface of the story. Yet this name carries a meaning both real and metaphorical, since in Arabic hajar means directly stone. Let us pause here a little. The name of a woman is the same as the name of an ordinary substance: stone. In Turkish, if we heard that a woman bore this name, we would find it strange — why? Because in our minds stone is the last name that could be given to a person. The name, we think, must exalt the human being; the stone, on the other hand, is a piece broken off from a rock, lifeless, worthless, trodden underfoot. We belittle it. But this view is modern and shallow. In the ancient world the situation is entirely the reverse.

In the ancient religious and mythological consciousness, the rock is not a simple substance. The rock is the symbol of continuity, of unchangingness, of truth, and of foundation. This is the reason it stood at the center of religions, mythologies, and mystical traditions throughout the history of humanity. That temples were carved into rock, that sacred places were defined through stone, that divine covenants were engraved upon stone, is no coincidence. The rock is the name not of the transient but of the lasting. For modern man the stone is worthless; for ancient man, on the other hand, the stone is the trustworthy. It is the thing upon which a building is raised, by which a border is drawn, on which an oath is sworn. It is chosen not because it scatters, decays, spoils, but because it endures. Now the question becomes clear: is the giving of the name Stone to a woman a coincidence, or a conscious sign the ancient mind left us?

Why is a woman given the name stone, and why does the lineage born of this woman become the origin of one of the greatest religions of the history of humanity, Islam? To answer these questions, it is necessary to grasp the nature of religious narrations. Sacred texts must not be read like history books. They are texts that carry, beyond plain meanings, symbols, metaphors, and multidimensional meanings. If we read the story of Hagar as a mere biography, a mere family drama, we miss the message it wishes to give. To read it on the material and emotional level prevents us from understanding the real meaning. Just as the raw stone of a jewel is hidden beneath it, so the truth lies beneath the allegorical meanings of the words. And sometimes, to reach the truth, it is necessary to break the stone, peel the shell, dive beneath the surface.

In the ancient world the rock was not an ordinary substance. Today we see the rock merely as a geological formation, a building material, an ordinary heavy mass. But for our forefathers the rock was universal formation itself. For the philosophers it was the symbol of unchangingness and permanence. When Parmenides spoke of the unchanging unity of being, perhaps in his mind there was the image of a rocky mountain. Could Plato’s Ideas — unchanging, eternal, flawless forms — have been inspired by the infinite fixity of the rock? Was Aristotle’s unmoved mover, that unchanging principle standing at the center of the universe, not as unshakable as a rock?

For the religions, the rock was the place where the gods manifested, the site where the divine power took concrete form. The peaks of mountains, the rocky valleys, the caves — all these were sacred. Moses spoke with God on Mount Sinai. Abraham set out to sacrifice his son on Mount Moriah. Jesus prayed on the Mount of Olives. Muḥammad received the first revelation in the rocky cave on Mount Ḥirāʾ. Mountains and rocks were the places where the sky touched the earth, where the divine met the human. People offered sacrifices to rocks, prayed to rocks, took refuge in rocks. They made altars of stone, carved statues of stone, built temples of stone. The stone is the home of the divine, and this sanctity reached its summit in Mithraism, perhaps the most widespread mystery religion of the Mediterranean basin. Here, in this mystery cult that the Roman legions carried to all four corners, the rock became not merely a sacred place but the very place where the God was born. In the narrations that state Mithras was born of the rock, it was said that he was the God who comes from the rock (Theos ek Petras). His followers tried to drink the spiritual water issuing from this rock from which the savior God Mithras was born.1 This image was repeated in hundreds of temples, in hundreds of reliefs and frescoes. So then, is there in the roots of Islam too a similar rock-mysticism? In what relationship does the story of Hagar, of the stone, stand with the rock of Mithras? To pursue these questions, we must first enter the world of Mithras.


Mithras – The God Born of the Rock

What we know about Mithraism — one of the most secret, most widespread, most influential religions of the Roman Empire — is less than what we do not know. The written sources are insufficient; what remains in our hands is the silent testimony of the ruins of hundreds of temples, of thousands of reliefs and statues. These temples — Mithraea — were generally underground. They were dark, narrow, cave-like spaces. For Mithras himself had been born of a cave, of a rock. The temples were sacred spaces in which this universal birth was reenacted.

How is Mithras born? This question is the most central image of Mithraism. In the reliefs the scene is constructed thus: a colossal rock has split, as though a womb, and from this cleft a young god springs forth. In his hand a knife and a torch, his naked body covered with muscles, on his head a Phrygian cap as the sign of the mysterious wisdom of the East. Mithras is born of the rock. Petra Genetrix (the rock that gives birth); this Latin expression echoed throughout all four corners of the Roman world. From Britain to Syria, from the Rhine to the Nile, this image was repeated everywhere. So then, what did this mean? To be born of the rock is not an ordinary birth. This is an existence without mother, without father, independent of human processes. Mithras is not born of a woman; he comes out of the rock. His origin is not human but the cosmos. The rock is unchanging, eternal, unshakable; the universe itself. As Mithras springs from this eternal rock, he symbolizes the re-creation of the universe. From darkness light is born, from death life gushes forth, from stillness movement begins. Mithras is the renewer of the universal order, the light that overcomes the darkness.

The followers of Mithras tried to drink the spiritual water issuing from this rock from which he was born. Open only to the chosen in the mystery rites, they were purified and reborn with the water filtered from the rock. Salvation came from the rock. In the cult of Mithras there was a seven-staged grading system. Each stage was associated with a planet, and at each stage the one who attained mastery was a little more born of the rock, came a little closer to the divine. In the end, the one who reached the highest degree (Pater, Father) became identified with Mithras himself.

This belief was especially widespread in the Roman army. The soldiers prayed to Mithras before battle and attributed their victories to him. Beside every legion there was a Mithraeum, and at every winter solstice, at the moment the night was longest, the birth of Mithras from the rock was celebrated. This date (25 December) would later be adopted by Christianity as the birthday of Jesus. Let us for now suspend this question of whether it is a coincidence or a conscious transmission; but let us keep it in a corner of our minds.

The central ritual of Mithraism was the bull-sacrifice. The scene of the tauroctony (Mithras’s killing of the bull) is the most important iconographic element of all Mithras temples. This scene is the icon of Mithraism; what the image of the cross is in Christianity, the bull-sacrifice is in Mithraism. In every temple, on the main wall at the entrance, this scene was found. Those who attained mastery performed their rites before this image.

In the reliefs the scene is constructed thus: Mithras, having sunk down upon a bull, has grasped the bull’s nose with his left hand and plunged the knife in his right hand into the animal’s neck. On the face of Mithras there is neither pity nor anger. There is only the expression of a divine necessity, the fulfillment of a universal duty. By the command of God a bull is sacrificed, and from the flowing blood of the sacrificed bull, all beings find life anew. This is not an ordinary hunting scene; this is the renewal of the universe.

From the tail of the bull ears of wheat spring forth, and this is fertility, harvest, the bounty of the earth. From its blood a vine is born, and this is wine, intoxication, divine exultation, mystical ecstasy. A serpent and a dog drink from the flowing blood, and the creatures of the underworld, the representatives of death, now feed on life. A scorpion pincers the testicles of the bull; and this is the power of generation, cyclicality, eternal renewal. The sun and the moon take place on the two sides of the scene; and this is the universal order, the celestial harmony. Death becomes the source of life. The sacrifice secures the continuation of the universe.

Now let us ask this question: could a similar symbolism lie at the foundation of Islam as well? Hagar — stone — is the mother of Ishmael. From Ishmael comes the Arab lineage, and from the Arab lineage comes the Prophet of Islam, Muḥammad. If we are to make a symbolic reading, Islam too is born of the rock, just like Mithras; and at the Feast of Sacrifice, the greatest feast of Islam, millions of animals are slaughtered every year, just like the bull-sacrifice of Mithras. Does this parallel show a historical influence, or different cultures’ sharing of a common archetype? Perhaps both at once. Perhaps the human mind resorts to similar symbols to express deep truths, because these symbols, as Carl Jung said, are the common inheritance of the collective unconscious. But what is certain is this: the symbolism of the rock comes before us everywhere in the founding narrative of Islam, and this is too widespread to be a coincidence, too consistent to be ignored.



Hagar – The Stone Abandoned in the Desert

Let us listen to the story from the ḥadīth sources, but while listening, let us look not at the surface of the words but at their depths. Let us search for the meanings lying beneath every sentence. For this story recounts far more than what appears.

Abraham, who had no child from his first wife Sarah, marries Hagar, a black bondwoman. This marriage was in accordance with the customs of that age (a barren woman could secure the continuation of the lineage by giving her bondwoman to her husband). Hagar is an Egyptian bondwoman. She came from the palace of Pharaoh. According to some reports she was given to Sarah by Pharaoh as a gift. That is, Hagar passed from slavery to freedom, from palace to desert, from Egypt to Canaan. Her life is, from beginning to end, a series of transitions, and each of these transitions carries a symbolic meaning.

From Hagar, Ishmael comes into the world. This child is born in the land of Shām, in the lands of present-day Palestine and Syria. Abraham is now a father; his lineage will continue. In his old age he has come to have a son. At first the house is in tranquility. Hagar is a bondwoman, and Sarah is still the only lady of the house; the balances have not yet been broken. But time passes. Years later Sarah too becomes pregnant, and Isaac comes into the world. And it is from this point on that the unrest really begins. For now the matter is not merely the existence of a child but the question of lineage between two sons. With the birth of Isaac, the questions of inheritance, legitimacy, and the future enter the house. Sarah cannot master her womanly feelings; the jealousy deepens. Hagar is now not merely a bondwoman but the mother of Abraham’s first son. Ishmael is growing up; his existence carries a possibility that could overshadow the position of Isaac. It is not the pregnancy of the bondwoman but the being-alive and the strength of her son that begin to gnaw at Sarah. With each passing day the tension increases. In the house there are now two women, one man, and two children. The silent war deepens. This conflict is the herald of a great tension, beyond a personal jealousy, concerning to whom the lineage will belong, through which child the divine promise will proceed. Thus the unrest within the house prepares the ground for a rupture that will change the direction of history; and one day Abraham, saying that he received a command from God, takes his son Ishmael — still at the breast — and his mother Hagar and sets out on the road. This sudden decision is not much explained in the reports. God commanded, Abraham obeyed — that is all. But think: a father takes his suckling baby and its mother to the desert. To where? To Mecca. At that time a barren and waterless valley. To a place where there is no life. No shade, no water, no plant. Only burning sand and stone. Abraham says he will leave them there and return, that he received from God a command to return to Shām. A woman and her baby are delivered into the lap of death.

The dialogue that passes between them is conveyed in the ḥadīth literature thus. Hagar asks: O Abraham! Where are you going, leaving us alone in this valley where there is not a single person to talk to, nor anything to eat or drink? Her voice perhaps trembles with fear, perhaps with anger. A mother asks this question with the instinct of protecting her child. The drive to survive makes her speak. She asks several times. Abraham does not even look back. He does not answer, quickens his steps, walks toward the horizon. Why does he not answer? Because does he have no answer, or is the answer beyond words?

In the end Hagar asks her last question: Did God command you to do this thus? Abraham stops. Without turning back, he says a single word: Yes. Then a change comes over Hagar’s face; fear gives way to tranquility, panic to surrender. Then God will protect us! she says, and returns to the side of her son.

The sentence Then God will protect us! is one of the foundation stones of Islam. Absolute surrender; full trust in the divine will, a faith beyond logic, calculation, fear. Hagar, with her name (stone) and her act (surrender), unites the two basic elements of Islam. The stone symbolizes solidity and permanence. Surrender comes from the same root as the word salām (peace and well-being). Hagar unites the solidity of the stone with the well-being of surrender. She is the mother of Islam both as lineage and as spirit.

A woman, and at her breast a suckling baby, remains alone in the middle of the desert. Abraham has moved off, has disappeared on the horizon. The sun burns mercilessly, and the sand is hot as an oven. The water is about to run out — perhaps it has long since run out. When the baby begins to writhe from thirst, Hagar, in helplessness, begins to run. Perhaps a caravan will pass, perhaps a traveler will appear, perhaps in the distance there is an oasis. Perhaps a miracle will happen.

She goes to Ṣafā, the rocky place nearest there, and climbs upon the rock. She looks around: no one. Eyes seeking a caravan, a traveler, a living thing on the horizon find only emptiness. She descends from Ṣafā and comes running to the rocky place named Marwa, but again there is no sign of life. She returns to Ṣafā, and from there again to Marwa. Thus she goes back and forth seven times between the two rocks. Seven: the sacred number. The seven layers of heaven, the seven days, the seven circumambulations, the seven saʿy. Hagar’s helplessness turns into a universal ritual. And it is for this reason that Muslims, today still, in the worship of pilgrimage, walk at a run seven times between Ṣafā and Marwa. This ritual, called the Saʿy, is performed in memory of Hagar’s helplessness and surrender. Every year millions of pilgrims follow the steps of that woman. In white iḥrām, drenched in sweat, they go back and forth between the two rocks. They feel in their bodies Hagar’s pain, her hope, her surrender. This is the oldest and most sacred run of the world. But what is really interesting is the definition of these two rocks in the Qurʾān: Ṣafā and Marwa are among the symbols of God (al-Baqara 158).

Shaʿāʾir Allāh: the symbols of God. Let us dwell on this expression. The two pieces of rock have been made sacred not as ordinary geographical elements but as bearers of theological meaning. The Qurʾān defines these rocks as the signs of God. So then, why? Why should a stone be a divine symbol? Mountains, rivers, and trees are also things God created, but the Qurʾān does not call them the symbols of God. Why only these two rocks? There must lie here a deep meaning. The rock, with its unchangingness, permanence, and solidity, represents God Himself. Ṣafā and Marwa are the signs of God upon the earth.

When we look at the Arabic etymology, the names of these rocks prove meaningful in themselves. Ṣafā means hard, plant-bare, flat and brilliant rock. It is derived from the word ṣafwa, which is from the same root and means purity, clarity. Ṣafā represents the pure, the clear, the unmixed. Marwa, on the other hand, means white, brilliant, soft rock; it is also used for flint, a kind of stone that strikes fire. If Ṣafā is purity, Marwa is fire. Ṣafā corresponds to water, Marwa to fire. Two opposites, two complements. Hagar’s — that is, the stone’s — running between these two rocks is, from the symbolic standpoint, an exceedingly loaded image. The stone moves among the rocks. In a sense, the stone returns to its mother. The part seeks the whole.

When Anas, one of the Companions, was asked about these two rocks, he makes an interesting confession: We used to count the going and coming between Ṣafā and Marwa among the customs of the Jāhiliyya. When we became Muslims, we shrank from going and coming. Thereupon God sent down this verse. This report tells us something very important: the Ṣafā-Marwa run already existed before Islam. It was a Jāhiliyya — that is, a pagan — ritual. Islam did not reject this ritual; it transformed it, took it into its own body by loading it with a new meaning — just as the myth of being born of the rock was carried over from Mithraism, as the celebration of the winter solstice turned into Christmas, as the pagan spring festivals evolved into Easter.

The continuation of the story is miraculous, and this miracle is the summit of the symbolism of the rock. Hagar, while running the seventh time between the two rocks, is exhausted. Her knees tremble, her eyes begin to darken, her lips have cracked. When she returns to the side of her baby, she meets an astonishing scene: water has begun to come out from the place where her son Ishmael is. The baby is playing with his feet in the sand (or the wing of an angel has touched the ground — the reports differ), and from beneath his feet, from the bosom of the earth, from the heart of the desert, a spring gushes forth.

Hagar, lest the water flow away in vain, strives to enclose the water around. The more she scoops up the water, the more water gushes from the ground. Hagar, trying to prevent the water from overflowing, says zam zam (stop, stop). The water whose name is derived from this word is Zamzam. But think: a woman, in the middle of the desert, among the sands, says stop to a miraculous spring. She commands the water, and the water stops — but continues to flow. This paradox is the paradox of surrender. To try to control but at the same time to surrender. Hagar is both active and passive. She is both in a state of action and bowed to fate.

This water is where the present Zamzam is, and even today it is counted sacred and healing. Millions of Muslims drink from this water every year, take it to their homes, rub it on their sick. Zamzam is the most consumed sacred water of the world. Modern science has analyzed the mineral content of this water and discussed its healing properties; but beyond science, here there is a symbol. In the middle of the desert, beside the stone, water gushes forth. The rock (or the mother of the stone) gives life. In the very navel of death, life is born — just like the spiritual water flowing from the rock of Mithras, the twelve springs Moses brought out of the rock, the water of life in the Gospel. The same archetype, different narratives. Different names, the same source. The rock is the source of life. The stone is the mother of life. Hagar is the mercy of Islam.



The Sacrifice of Ishmael – The Ritual of Transformation

One of the strangest, most disturbing, and most thought-provoking sections of the Hagar story is the wish to sacrifice Ishmael. For the modern reader this narrative is, at first glance, shocking. Does a father set about sacrificing his son? What kind of religion, what kind of god, what kind of morality is this? The person of the twenty-first century, when he reads this scene, recoils. Children’s rights, human rights, ethics — all our modern concepts seem to conflict with this narrative. But before asking these questions, it is necessary to grasp the symbolic dimension of the narrative. Sacred texts must not be read like history books. They are symbolic narrations that express deep psychological and universal truths. The sacrifice of Ishmael must be read not as a literal event but as an archetype. And this archetype binds to one of the most widespread, deepest, most universal themes of the history of humanity: the transformative power of sacrifice. The Qurʾān recounts this event thus: When (Ishmael) reached the age of running about with him, (Abraham) said: “My little son! I see in my dream that I am slaughtering you. Look now, what do you say?” (Ishmael) said: “My dear father, do what you are commanded. God willing, you will find me among the patient” (al-Ṣāffāt 102).

Abraham sees in his dream that he is slaughtering his son and interprets this as a divine command. This shows the fine line between dream and revelation. For the prophets, a dream is not an ordinary expression of the subconscious; it is a channel of divine messages. Freud sees dreams as the expression of the unconscious; Jung, as the symbols of the collective unconscious; but for the prophets a dream is a language in which God speaks. Abraham reads his dream as a command from God and explains the situation to his son. The reaction of the child reflects the essence of Islam, and inherits his mother’s surrender: My dear father, do what you are commanded. God willing, you will find me among the patient. Surrender, patience, bowing to the divine will. Ishmael is the son of his mother: the son of Hagar, the son of the stone — and like the stone he is solid, like the stone patient, like the stone surrendered.

In the end, both of them surrender, and he lays him down upon his forehead. The knife is ready, the father and the son are ready, the moment has come. Picture this scene: a father, having laid the knife to his son’s neck, prepares with unwavering hands for the blow. The son, his eyes closed, holding his breath, awaits death. The sky watches, the mountains watch, the angels watch. Time seems to have stopped — and at precisely that moment: O Abraham! You have indeed confirmed the dream (al-Ṣāffāt 105). And to him a noble sacrifice is given as ransom. A ram takes the place of the human sacrifice. This is one of the most dramatic scenes of the Qurʾān. The Feast of Sacrifice is the anniversary of this moment. Every year millions of animals are slaughtered in memory of this event. In every corner of the world, at the same moment, the same ritual is repeated. The knife of Abraham lives in millions of knives.

But this scene reminds us of something else as well. The central ritual of Mithraism is the bull-sacrifice. Mithras, by the command of God, sacrifices a bull, and from the flowing blood of the sacrificed bull all beings find life anew. Now let us look at the parallels, and be amazed at the depth of these parallels: in the cult of Mithras a bull is sacrificed by the command of God, and from its blood life is born. In Abraham, by the command of God his son is to be sacrificed; in his place a ram is slaughtered, and from his lineage — from Ishmael, and therefore from Hagar — comes the trigger of a universal transformation. In one, with the flowing bull’s blood, life anew, resurrection is symbolized; in the other, with the ransom of Ishmael and the subsequently gushing Zamzam, life gains a concrete liveliness.

The rock in the cult of Mithras has, in Islam, turned into Hagar. Abraham is the functional counterpart of Mithras: the figure who fulfills the divine command. The sacrifice of the bull has evolved into the attempt to sacrifice Ishmael, and with both sacrifices all beings come to life. This is no coincidence. This is the manifestation in different cultures of an archetypal pattern. Jung would call this an archetype: the universal symbols lying in the depths of the human mind, the primal images that emerge in similar forms in all cultures.



Striking with a Part of the Cow, or: Man Giving Life to the Deity

“Strike him with a part of it (the cow),” We said.2

The Cow Parable in the Qurʾān and Its Apparent Meaninglessness: We have all read the story of the cow in the Sūra al-Baqara. In the story God commands a cow to be slaughtered. Why it must be slaughtered is not clear. The details of the cow are explained. The cow is slaughtered, and the dead person is struck with a part of the cow, and the dead person meant comes to life. Let us first read the whole of the story from the Qurʾān itself.

And Moses said to his people: “Truly God commands you to slaughter a cow.” (They) said: “Are you mocking us?” (Moses) said to them: “I take refuge in God from being among the ignorant.”3

(They) said: “Pray for us to your Lord, that He make clear to us its nature.” (Moses) said: “Truly He says that it is a cow neither young nor old, of an age between the two. So do what you are commanded.”4

They said: “Pray for us to your Lord, that He make clear to us its color.” (Moses) said: “Truly He says that it is a cow of a bright yellow color, pleasing to those who see it.”5

(They) said: “Pray for us to your Lord, that He make clear to us what it is. For to us, that cow resembles others. And if God wills, we will surely find it.”6

(Moses) said: “Truly He says that it is a cow not put under the yoke, that does not plow the soil nor water the field, sound, with no spot in it.” They said: “Now you have brought the truth.” Thereupon they slaughtered it. And they nearly did not do it.7

And you had killed a person, then disputed among yourselves about it. And God is the one who brings forth what you were concealing.8

Thereupon We said: “Strike him with a part of it (the cow you slaughtered).” Thus God brings the dead to life and shows you His signs. Perhaps then you will reason.9

It is difficult to give a meaning to the story. For this reason it is taken up as a narration of a miracle, and what is meant to be recounted is not much regarded. The story is indeed, at first glance, meaningless. Why does God command a cow to be slaughtered, and why must the cow that is to be slaughtered have particular features? These are not explained. What does it mean to strike a dead person with a part of the slaughtered cow, and how does that dead person come to life when struck with a part of the slaughtered cow? There are many uncertainties. To arrive at a conclusion seems impossible. And so the easiest path has been chosen: the story has simply been treated as the account of a miracle and left at that.

The Qurʾān, as here, likes to give this and many other events with symbols and in this way to use a mysterious narration. First of all, it is plain — from the later narration of the form a cow not put under the yoke; it does not plow the soil, does not water the field — that the animal whose name is given as cow is in reality not a cow but a bull. It recounts a bull but calls its name a cow. Then, with certain clues it gives, it symbolizes that the animal it recounts is not a cow, wishing its addressee to use his reason and not to remain bound to the name.

Earlier, in giving some account of Mithraism, we showed by examples how it influenced Christianity. To make sense of the background of this Qurʾānic parable, it will help to recall certain historical religious motifs briefly. The parallels between the ancient belief-system named Mithraism and early Christianity are especially striking. Mithraism is a mysterious religion that gained widespread currency in the period of the Roman Empire, and at its center there is a deity named Mithras. According to this belief, Mithras, by sacrificing a bull, bestowed a new life on humanity. According to the narration in the cult of Mithras, God wishes Mithras to sacrifice a bull of flawless features (white and spotless); and Mithras sacrifices the bull from its heart with a dagger. The death of the bull and the blood shed symbolize, in Mithraic mythology, the rebirth of life. According to the report, thanks to the blood of the sacrificed bull and what was shed from its spinal marrow, countless living species came forth upon the earth, and nature came alive anew. This belief represents resurrection after death and the continuation of life by means of blood.

In the rituals of Mithraism too, a special importance was attributed to the bull-sacrifice. The blood of the sacrificed bull was collected in a vessel and sprinkled upon the believers who participated in the rites. This blood-bath ritual, the taurobolium, meant the repetition of Mithras’s first sacrifice of the bull. The Mithraists believed that the blood of the bull had a life-giving power; it was thought that the person washed with this blood would have his sins cleansed and gain a divine immortality. Moreover, Mithras’s eating the bull-meat and drinking wine together with the sun-god Sol after killing the bull was reenacted symbolically by the Mithraists in every ritual. The Mithraists believed that, by eating the meat of the bull and drinking its blood, they would be reborn and would, together with Mithras, ascend to heaven and attain eternal life. As is seen, this belief-system shaped around the bull-sacrifice harbors the themes of death and resurrection, purification with blood, rebirth, and immortality.

It has been argued that these Mithraic motifs deeply influenced the Christian theology that was taking shape in the first centuries CE too. Indeed, it has been voiced by some theologians that teachings such as the belief in first sin (original sin), which later became central teachings in Christianity, the sacrifice for the expiation of sins (the death of Jesus on the cross), and the Trinity (the threefoldness of Father-Son-Holy Spirit), entered Christianity in essence with the influence of Mithraism. The Islamic thinker Muhammad Asad, while interpreting verses 157–159 of the Sūra al-Nisāʾ of the Qurʾān, emphasizes that the narrative of Jesus’s giving up his life on the cross is in fact not a historical reality but a legend fabricated later. According to Asad, the story that Jesus supposedly died on the cross to cleanse the original sin of humanity emerged long after Jesus, especially with the influence of a belief nourished by Mithraism. In time it was so adopted that even the Jews, the enemies of Jesus, came to believe this narrative (even if in a mocking sense). Asad, proceeding from the plain expressions of the Qurʾān, states that Jesus was in fact not killed; that the crucifixion narrative is a legend that entered Christianity later. Indeed, as he points out, many teachings Christianity later adopted were elements peculiar to Mithraism, and Christianity, while spreading in the Middle East and Rome, grew by taking this pagan belief-inheritance into itself. For example, the ideas of original sin, the expiation of sin with blood, and the Trinity were among the fundamental teachings of the Mithras religion, which was very widespread in the geographies where Christianity spread. The cult of Mithras was strongly present, especially in the periods when Christianity first spread, in Anatolia and Rome, and had taken root in these regions before Christianity emerged. Therefore it appears inevitable that early-period Christianity, while sprouting upon the existing Mithraic belief-ground, should have been influenced by it.

Indeed, in the theology of Paul, who played an important role in the shaping of Christianity, the death and resurrection of Jesus hold a central place. Paul introduced Jesus as the divine savior sacrificed for the sins of humanity and then resurrected. Researchers have determined that the language and metaphors Paul used in his letters are closer to the terminology of the Persian-Mithras cult than to the expressions in the Gospels. E. Wynn-Tyson plainly states on this matter that Paul’s expressions recall the terminology of Mithraism rather than of Christianity. And indeed, when the teachings of Paul are examined, it is seen that themes such as the purifying power of the sacrificial blood, salvation through faith (initiation), the sharing of meat and blood as a rite (Communion), resurrection, and eternal life carry a great resemblance to their counterparts in Mithraism. This situation shows that Christianity, together with the Pauline interpretation, was, as it were, penetrated by Mithraic concepts.


A New Interpretation of the Command “Strike with a Part of the Cow”

The event recounted in the Qurʾānic verses of God’s wishing a cow to be slaughtered shows a parallel with the event of Mithras’s sacrificing a bull. For according to the legend of Mithras too, God wished Mithras to sacrifice a bull, and Mithras stabbed in the heart a white, spotless bull having particular features. In the same way, as an extension of the Mithraic understanding, Jesus too was sacrificed as a ransom, was resurrected, and after dying ascended to the divine presence and became identified with God. And those who witnessed the death of Jesus were made holy.

In the narration given in the Qurʾānic verse as And you had killed a person, then disputed among yourselves about it, what is meant by the person whose name is hidden, who was killed, is none other than Jesus, whom the Children of Israel killed and who was then resurrected. In the story a bond has been established between the resurrection of Jesus and the resurrection in Mithraism.

In the narration given as Strike him with a part of it (the cow), what is meant by the cow is the Mithraic teaching that became identified with the bull. And the phrase named strike him means penetrate into it, support it. The word used and translated as strike is the Arabic word iḍribū. Although the root of this word is ḍarb (to strike), in meaning it is not in the sense of striking by hitting. It is a word related to a usage similar to that in the examples the sun was striking inside (penetration), when evening came we knocked at the door, the porter had loaded a huge burden on his back and was carrying it (loading); a different use of this word in the Qurʾān is seen in this example: Yaḍribu’llāhu al-amthāl (God strikes with examples, God penetrates with a parable), Ibrāhīm 25.

When we read the text in its plain meaning, setting aside the symbolism, what the text says is this: into the teaching of Jesus, which you neutralized and killed, provide now the penetration of the Mithraic teaching, which has ceased to be a living religion and of which only the skeleton remains. In other words, the bull-sacrifice-centered philosophy of Mithraism, by infiltrating into the teaching of Jesus, will gain it movement, energy, and the power to spread anew. Thus the suppressed teaching of Jesus, uniting with Mithraic thought, will be resurrected, will come alive under a new form.

And indeed, the historical course coincides with this narration. The pure unity-teaching Jesus brought could not, in his absence, produce an institutional and theological power. But with the intervention of Paul, this teaching was adapted to the pagan world; it was reconstructed with motifs taken from the widespread mystery religions of the period, foremost Mithraism. As a result, Jesus was, in this new theological frame, raised to the position of the God who is sacrificed for the sin of humanity and resurrected.

Thus the bull-centered sacrifice-theology of Mithraism continued its existence in Christianity, spiritualized within the narrative of the death and resurrection of Jesus. The sacrificed bull found embodiment, symbolically, in Jesus; the Mithraic myth of salvation was carried to the center of Christian theology. What emerged is a new religious synthesis, different from the original unity-teaching of Jesus, kneaded with Mithraic philosophy. This synthesis brought the teaching of Jesus back onto the stage of history; but it made it the bearer of an entirely different world of meaning.

According to the picture implied in the verses, the teaching of Jesus, as a result of being placed into the Mithraic elements with the intervention of Paul, gained function anew and found life again on the stage of history. The motif of the cow being slaughtered and sacrificed expresses that the bull-based Mithraic understanding of god came to an end; that this belief, within the structure into which it penetrated, turned into a new conception of god, man-centered and resting on human symbolism. Thus the theology of Mithraism, built upon animal sacrifice, was reinterpreted around the figure of Jesus; the symbol of the bull gave way to the figure of the sacrificed and exalted man.

According to this analysis, the message God gives the Children of Israel is this: That person you killed (the teaching of Jesus) will come to life again only if you penetrate into it with a part of that “cow” (the bull/Mithras belief). In other words, the Qurʾān expresses, in a symbolic tongue, that the proclamation of Jesus (the message of the Gospel) was killed and neutralized; but that it was resurrected by loading certain elements of Mithraism into it. And indeed, the historical process developed precisely in the way depicted in the verses. The pure unity-teaching Jesus brought could not find the possibility of spreading after his departure from among us and remained, as it were, in a dead state. But with the efforts of figures such as Paul, while being adapted to the pagan world, it found life again, blended with Mithraic motifs. Jesus, within this new theological interpretation, was raised to the rank of the God-man who is sacrificed for sin and resurrected. In a sense, the god-model resting on bull (animal) symbolism gave way to a new god-model resting on human symbolism. The bull-centered rituals and beliefs of Mithraism continued, gaining a spiritual interpretation in the person of Jesus in Christianity. Thus the sacrificed cow (bull) metaphorically integrated with the religion of Jesus, and the death and resurrection of Jesus, recounted with Mithraic concepts, gave birth to a new religious synthesis.

Within the frame of this interpretation, the parable in the Qurʾān can in fact be understood as the symbolic depiction of a historical transformation. The story recounted addressing the Children of Israel discloses, between the lines, a syncretism experienced in the process of the emergence of Christianity. God, by means of this symbolic tongue, while conveying an event in the period of Moses, appears at the same time to have drawn attention to the developments after Jesus. By stating that the sacrifice-motif of Mithraism penetrated into the center of the Christian faith and gave it life anew, it in fact lays before our eyes the elements that later mixed into the essence of revelation.

The cow parable in the Sūra al-Baqara, although it apparently stands like a display of a miracle, may, when examined in depth, harbor a different message. The meaning the classical exegeses offer is a miraculous manifestation of justice realized with the power of God. But looked at from a broader historical-religious perspective, this parable establishes a symbolic relationship among the Children of Israel, the Jesus-teaching, and the pagan Mithras belief, and thus implies a critical transformation in the history of religions. The concise and simile-based style of the Qurʾān, while recounting an event in the period of Moses, may in fact have given as a sub-line message the rebirth of Jesus’s message, blended with pagan culture. If this interpretation is accepted as correct, the parable is saved from meaninglessness and appears to point to an exceedingly striking historical reality: to the reality that a divine teaching (the Gospel) came alive again only thanks to the sacrifice of another culture (Mithraism). Thus the Qurʾān, with its own miraculous style, lays this deep truth before the eyes of those who have reason, by saying Perhaps you will reflect (al-Baqara 73).




Moses and the Twelve Springs Gushing from the Rock

The symbolism of the rock is not limited to the Hagar parable alone. Another scene, recounted in common in the Torah and the Qurʾān, plainly reveals how deep-rooted and universal a meaning this symbol carries. This scene stands at the center of the common memory the three great religions share. Moses has brought his people out of Egypt and is advancing in the desert stretching toward the unknown. Before them is a road whose water and direction are uncertain; behind them is the army of Pharaoh, expected to catch up at any moment. This march is not merely a geographical flight but the crossing of an existential threshold; the rock, here, at precisely this threshold, will come onto the stage as the knot-point of divine intervention and transformation.

Days pass, weeks pass. The people complain of thirst. Did you bring us to this desert to kill us with thirst? they rebel. The fertile lands of Egypt, the abundant waters of the Nile are now a memory. Even slavery was better than the desert they now experience; at least there was water, there was food. Now there is only sand, stone, sun, and thirst. Unbearable, maddening, killing thirst.

Then God gives Moses a command: Strike the rock with your staff. This command is contrary to logic. Does water come out of stone? The rock is the very opposite of water. Hard, dry, impermeable. But Moses does not hesitate. He takes that miraculous staff — the one that parts the sea, turns into a serpent, overcomes the sorcerers of Pharaoh — and strikes the rock, and from it twelve springs gush forth. Twelve: twelve water-sources for the twelve tribes of Israel. All the people knew their own drinking-place. A people perishing of thirst in the desert finds life with the water coming from the rock. The rock, just like the Zamzam gushing at the feet of Hagar, the spiritual water flowing from the rock of Mithras, becomes the source of salvation.

The parallels between the Hagar event — the birth-narrative of Islam — and the story of Moses’s exodus from Egypt are striking. In both cases a community has remained hungry and thirsty in the desert. In both cases the stone or rock becomes the source of salvation. In both cases the divine intervention suspends the laws of nature. The Children of Israel, while wandering forty years in the desert, sustained their life with the water Moses brought out of the rock. Hagar and Ishmael too survived in the desert of Mecca with the water of Zamzam. When the lineage of Abraham was about to perish, it found life in the deserts of Mecca with Hagar — that is, with the stone.

So then, what do these twelve springs symbolize? In the apparent interpretation, they are the twelve tribes of Israel. The twelve tribes deriving from the twelve sons of Jacob. Each tribe drinks from its own spring, feeds from its own source. This is a historical and literal reading. But in a symbolic reading other doors open. In Christianity Jesus has twelve apostles, and Paul, while speaking of the Children of Israel who were with Moses in the desert, writes something astonishing — so astonishing that most readers pass by this sentence: They all ate the same spiritual food. They all drank the same spiritual drink. They drank from the spiritual rock that followed them, and that rock was the Messiah (1 Corinthians 10:3–4).

Let us read this sentence again: Paul says that the rock the people of Moses drank from was the Messiah. That rock was the Messiah. A thousand years before Moses, a thousand years after Jesus — chronology becomes void here. Paul speaks of a timeless Messiah. Of an eternal Rock. He carries the rock-symbolism in the Hebrew tradition into a Christological frame. The rock is now not merely an attribute of God; it is the very Son of God, the Messiah himself.

Within the frame of this interpretation, the narrative of the twelve springs in the Qurʾān gains a new meaning as well. If the rock symbolizes Jesus, and the springs the twelve apostles, the sentence All the people knew their own drinking-place points to different communities feeding from different apostolic traditions. A Christian in Rome drank not from the source of Jacob but from the source of Paul or Peter. And a Jewish-Christian of Jerusalem found suitable for himself the source from which Jacob fed. The Ethiopian Christians, the Egyptian Copts, the Syrian Syriacs, the Iranian Nestorians — the rock is one: the Rock. Different springs flow from the same rock. Different sects feed from the same Messiah.



Kefas – The Rock on Which the Church Was Built

To grasp the central place of the symbolism of the rock in Christianity, we must begin with the name Jesus gave to his apostle Simon. This name would shape the history of Christianity, form the foundation of the institution of the papacy, lead to the disputes that divide the sects. But first, let us look at the name itself. Jesus names Simon Kefas. In Aramaic this word means directly rock. It passed into Greek as Petros, into Latin as Petrus. English Peter, French Pierre, Spanish Pedro, Italian Pietro — all come from here, and the meaning of all of them is the same: rock. Jesus gives a fisherman the name rock. An ordinary fisherman, a man drawing nets in the waves of the Sea of Galilee, turns in a moment into a symbol. Why?

Jesus says to him these words, and these words will be the most disputed, most interpreted, most abused words of the history of Christianity: You are Kefas, and I will build my church upon this rock. The gates of the realm of the dead will not be able to resist it (Matthew 16:18).

This word is one of the most important sentences of the history of Christianity. The Catholic Church bases the legitimacy of the institution of the papacy upon these words. Peter is accepted as the first pope. Every pope who comes after him is the inheritor of this rock. The Basilica of San Pietro in Rome, the largest church in the world, was built upon his grave. The Vatican rises upon this rock. But what concerns us here is not the theological hierarchy but the symbolic consistency. Jesus builds the foundation of his community upon a rock. The rock symbolizes solidity, permanence, and divine protection.

And here, a striking detail: The gates of the realm of the dead will not be able to resist it. What does this sentence mean? Sheol, Hades, hell, the realm of the dead, the kingdom of death. And the gates of this kingdom are powerless against the rock. That is, the rock overcomes death. The rock is resurrection. This expression resonates with the birth of Mithras from the rock as well. Mithras, being born of the rock, overcomes death, comes out of the darkness into the light. Kefas, as the church, will overcome death. Christianity rises upon this rock, and the gates of hell (Sheol, Hades, the realm of the dead) are powerless against it.

In the Old Testament, God Himself is mentioned many times as the Rock. This is not an ordinary simile; it is almost a name. God is called the rock. Moses, in the song he left to the Israelites before his death, uses two names for God: Yahweh and the Rock. Listen to these words: He is the Rock, His works are flawless, all His ways are right. He is a faithful God, who does no wrong, who is righteous and just (Deuteronomy 32:4).

In the Zabūr, God is named the Rock of salvation. David, while fleeing his enemies and hiding in caves, when he came face to face with death, prays thus: Who is the Rock except our God? This question is a rhetorical question; its answer is plain: there is no Rock except God. The rock is the very symbol of the unchanging, unshakable, eternal God Himself. In Isaiah the expression the eternal Rock occurs. God is a rock beyond time.

The New Testament carries this symbolism a step further. For Jesus, names such as chosen stone, precious cornerstone, the chief stone of the corner, living stone are used. In the first letter of Peter it is written thus: Come to the Lord. He is the living stone, rejected by men but, in the sight of God, choice and precious. Let us note: God is symbolized as rock, and Jesus as stone — that is, as the part of the rock. This is just like the symbol-name of Hagar. Hagar is the part of the rock. Jesus too is the part of God, of the Rock. The symbolic structure is the same. The same archetype is repeated in different traditions.



The Black Stone – The Cornerstone

In the corner of the Kaʿba, within a silver frame, there is a black stone: the Black Stone (al-Ḥajar al-Aswad). This stone is one of the most sacred objects of Islam. The circumambulation of the pilgrimage begins with this stone and ends with this stone. Millions of Muslims compete every year












Awakening to Christianity from a 309-Year “Death-Sleep”



























The Interpretation of the “Two Gardens” Parable with the Conflicts of Rome and the Sects
















Fish and the Wise Servant (Khiḍr) – The Hidden Symbols of Christianity









The Face of God – The Secret of Anthropomorphism
















The Event of the Elephant and the Ababil Birds: Their Connections with the Stoning of the Devil
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The Origin of the Stoning of the Devil and the Curse of Abū Righāl





	

	

	

	

	

	

	

	

	

	







The Origins of the Kaʿba: The Transformation from a Church to the House of God
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The Importance of Ḥijr Ismāʿīl and the Prohibition of Entry to the Kaʿba
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Christian Traces in the Kaʿba: The Altar, the Frescoes, and the “Door of Repentance”








The Inheritance Uniting on the Axis of Unity
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The Sculptures in the Kaʿba: Idols, or Objects of Worship?
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The Meaning of Islam’s Revolution against Shirk
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