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    In 2004, I sent to Prometheus Books, along with my own longish introduction on variants and a short essay on pre-Islamic poetry, approximately forty-five articles by distinguished scholars in the form of photocopies, some barely legible, as they were copies from fragile journals dating from the early 1900s; many contained Arabic, Hebrew, Syriac, and Greek scripts. The staff at Prometheus Books made two decisions: first, they decided to divide the book into two; forty-five articles would have made for a book of over a thousand pages. The two volumes are Which Koran? Variants, Manuscripts, Linguistics, which came out in December 2011, and the present work, Koranic Allusions. Second, they insisted on keeping the house look and the house format and fonts; in other words, they elected to reset all the articles in a unified style; whereas I was ready to accept the tradition established by Ashgate–Variorum Press whereby the original articles are photographed and reproduced without any attempt to change any of the layout, font, or style, to the extent of keeping the original page numbers. There was, however, the unresolved problem of the original Arabic, Hebrew, and Syriac scripts. The staff at Prometheus elected to photograph each Arabic or Hebrew word as a separate individual image, which was then slotted, one by one, into the appropriate place in the reset text. There were several thousand such images. Such a procedure was time-consuming, which explains to some extent the delay in publishing the two anthologies, but it also posed special worries for me, the editor, since the chances for error were multiplied a hundred-fold. If it was difficult for the editor, it was a nightmare for the typesetters, in-house editors, and members of the art department, who handled the copying of the different scripts, treating each word as a separate piece of artwork. None of the latter knew the Semitic languages and scripts concerned. Hence their work was nothing less than heroic, and I should like to thank them for their extraordinary labors.


    My anthologies continue to be of service to scholars and to anyone interested in the history of religions, providing access to scholarship neglected or almost forgotten, essays culled from hard-to-find journals. I hope the present collection will be of even greater usefulness, since it contains articles translated into English for the first time from the German and French. Recently, Professor David Cook1 of Rice University in Texas had this say of my work:


    As a scholar of Islam myself, I find Ibn Warraq's attitude to be very refreshing, and his scholarship for the most part to be accurate and devastating in pinpointing weaknesses in Muslim orthodoxy. His third essay, “Some Aspects of the History of Koran Criticism, 700 CE to 2005 CE,” could almost serve as a history of our field, and of its systematic failure to critique the foundational texts of Islam as those of other faiths have been critiqued.2 It is an embarrassment for Islamic Studies that no critical text of the Qur'an has been produced.3 However, even were this basic, elemental work done, there would be still a great more to be done in order to counter one of the most fundamental Muslim presuppositions—namely, that the text of the Qur'an has remained absolutely unaltered since the time of the Prophet Muhammad in the seventh century of the Common Era. Ibn Warraq counters this nonsense, which one hears on a regular basis even from educated Muslims who should know better, by demonstrating the prevalence of variant readings of the Qur'anic text.4 That the existence of these variants, known as qira'at, demonstrates the falsity of the orthodox Muslim position vis-à-vis the Qur'an is obvious, and yet bizarrely rejected even by mainstream scholars.5


    NOTES


    1. David Cook, “Review of Ibn Warraq, Virgins? What Virgins? and Other Essays” (Amherst, NY: Prometheus Books, 2010) in Reason Papers 34, no. 2 (October 2012): 234–38.


    2. David Cook's footnote: See for a discussion of this failure, F. E. Peters, “The Quest of the Historical Muhammad,” International Journal of Middle Eastern Studies 23 (1991), pp. 291–315.


    3. David Cook's footnote: Such work was begun in 1980, but stalled in 1989 due to lack of funding; see “Codex San'a I: A Qur'anic Manuscript from Mid-1st Century Hijra,” accessed online at: http://www.islamic-awareness.org/Quran/Text/Mss/soth.html.


    4. David Cook's footnote: It is further ironic that the existence of either seven or fourteen canonical “readings” of the Qur'an is accepted in Islam, and yet the implications of this fact for the “unaltered” nature of the text are not.


    5. David Cook's footnote: See Hamza Andreas Tzortis, “Luxenberg & Puin: Origins & Revisions: Responding to Dispatches,” accessed online at: http://www.theinimitablequran.com/respondingtodispacthes.pdf.

  


  
    Transliteration and Other Technical Matters


    


    


    


    


    There is no universally accepted system of transliteration (transcription) of the Semitic scripts. The authors in this anthology use two different systems for the Arabic alphabet. As some editors in whose journals the articles first appeared insisted that we not change one single letter as a precondition for allowing us to reproduce them, I was unable to standardize all the articles and adopt just one system. However, the two systems are not that difficult to come to grips with. For Arabic they are:


    


    (1) [image: image], b, t, th, j, [image: image], kh, d, dh, r, z, s, sh, [image: image], [image: image], [image: image], [image: image], [image: image], gh, f, q, k, l, m, n, h, w, y. Short vowels: a, u, i. Long vowels: ā, ū, ī


    (2) [image: image], b, t, [image: image], ğ, [image: image], [image: image], d, [image: image], r, z, s, š, [image: image], [image: image], [image: image], [image: image], [image: image], ġ, f, q, k, l, m, n, h, w, y. Short vowels: a, u, i. Long vowels: ā, ū, ī


    The journal Studia Islamica uses and recommends system (1). On the whole I have used this system in my own introduction and translations.


    The journal Arabica, on the other hand, uses system (2); thus, the articles from this journal included in this anthology follow suit. (Readers are also likely to encounter, though not often in this anthology, the following variations: dj for j, and [image: image] for q, for example, in EI2 [the second edition of The Encyclopedia of Islam].)


    For the Hebrew and Syriac, I use the following:


    [image: image], b, g, d, h, w, z, [image: image], [image: image], y, k, l, m, n, s, [image: image], p, [image: image], q, r, ś/š, t


    All long vowels are overlined. The small raised e stands for a hurried or neutral vowel. Underlined letters (as in bē[image: image]) are pronounced as fricatives, thus [image: image] = English “th” as in “thin”; [image: image] = “ph” as in “phial.”


    Right up to the 1930s, Western scholars used the edition of the Koran by Gustav Flügel (sometimes spelled Fluegel), Corani Textus Arabicus (1834), whose numbering of verses differs from what has now become the “official” or Standard Egyptian edition, first published in 1924. Again, not only was it obviously much easier for me to leave the original Flügel numbering in the pre-1924 articles included in this anthology, but in some cases it was even essential not to interfere with the original numbering, since some pieces only referred to Flügel's edition. As one scholar reminded me, attempting to change the numbering would only have increased the possibility of further errors.


    TRANSLITERATION OF UMAYYA B. ABĪ A[image: image] [image: image]ALT


    Every editor of Arabic and Islamic texts, many of which must be translated from the German and French, and some of which date from the nineteenth and early twentieth centuries, is faced with the problem of the scientific transliteration of Arabic words and names. Conventions vary—there is still no absolute consensus on the best way to transliterate Arabic. I have not always kept the transliteration used in the original article. For instance, the name of the pre-Islamic poet, usually transliterated in modern times as Umayya b. abī a[image: image]-[image: image]alt, has been transliterated in many different ways. Aloys Sprenger, writing in the nineteenth century, originally transliterated the poet's name as Omayya b. Aby-l-Çalt, which I changed to Umayya B. Abī al-[image: image]alt. Clement Huart, writing in 1904, transliterated the name as Omayya ben Abi’ç-Çalt, which I have changed to Umayya B. Abī al-[image: image]alt. Friedrich Schulthess, writing in 1906, transliterated the name in the German fashion as Umajja b. Abi-[image: image] [image: image]alt, which I have changed to Umayya b. abi-[image: image]alt. I have kept E. Power's transliteration: Umayya ibn Abī-[image: image] [image: image]alt; D. S. Margoliouth's original transliteration: Umayyah b. Abi'l-[image: image]alt; Tilman Seidensticker's Umayya Ibn Abī al-[image: image]alt, and Gert Borg's Umayya b. Abī al-[image: image]alt. It seems to me that despite the slight variations in the transliteration there is very little possibility of confusion as to which poet is being referred to.


    


    TRANSCRIPTION/TRANSLITERATION


    Consonants


    [image: image]


    Vowels


    [image: image]

  


  
    1.1


    The Consequences of Authenticity


    Ibn Warraq


    David Margoliouth warned us not to be too credulous about the authenticity of so-called pre-Islamic poetry. Two of his principal arguments were the probity, or rather the lack of probity, of the earliest compilers and editors of pre-Islamic poetry, and the fact that many putative pre-Islamic poems contained words, phrases, and religious concepts derived from the Koran, even though the authors had died long before the Koran can have been said to exist.


    Margoliouth patiently hacks away at the certainties of the credulous by asking awkward questions. How was this pre-Islamic literature preserved? Orally? In written form? Did the profession of rāwī really exist? Was the so-called oral tradition of the Bedouins genuine or reliable? Is there any evidence for the existence of any written pre-Islamic literature? The history of Latin literature reveals a gradual organic development. Should we not expect the same in Arabic literature?


    [image: image]ammād al-Rāwiya (694/5–772 CE) was responsible for the collection of the seven famous poems of the Mu ‘allaqāt, and the poetry of Imru’ l-Qays ibn [image: image]ujr. By all accounts he was a charming rogue, given to carousing, drinking wine, but with a genuine delight in poetry, and he also professed to know the lore, rituals, and poetry of the Bedouins. [image: image]ammād remained a dilettante rather than a scholar, and he was somewhat cavalier in his attitude toward the question of authenticity and authorship. His contemporaries and later Arab scholars denounced him vehemently. The Ba[image: image]ran Yūnus b. [image: image]abīb attacked [image: image]ammād for not knowing grammar, prosody, or correct speech; and the Kufan Mufa[image: image][image: image]al b. Mu[image: image]ammad al-Dabbī “accused him of having ruined the tradition of Bedouin poetry beyond repair by his clever forgeries.”1 Abū [image: image]ātim al-Sijistānī quotes poems of al-[image: image]utay'a from the kitāb of Hammād only to blame him for allowing spurious poems into the collection.


    Other unreliable witnesses include Jannād, Barzakh, and Khalaf al-A[image: image]mar. The latter confesssed that he had circulated forgeries of his own in Kufa as ancient poems. Abū ‘Amr b. al-‘Alā (died AH 154) also owned up to having added at least one line of his own to a poem by al-A‘shā. Al-A[image: image]ma‘i (died 828 CE) on his tour to Medina said he could not find a single sound poem. Abū ‘Amr Shaybanī (died AH 205) was unable to find many genuine poems for his collection, and even those that got selected were said to be forgeries. The scholars took a dim view of each others’ abilities; Ibn al-A‘rābī did not think much of al-A[image: image]ma‘ī nor of Abū ‘Ubaydah. Antiquaries of the third Islamic century are equally unreliable. Mubarrad (826–900 CE) was known to fabricate verses on demand practically. Doubts, uncertainties, suspicions, and improbabilities seem to plague all collections of putative pre-Islamic material.


    In such a situation, we would do well to heed the caution advocated by Margoliouth, and repeated by M. Lecomte, who says, “the personality of the transmitters such as [image: image]ammād the presumed originator of the Mu‘allaqāt and the uncertainties which surround their actions lead one to think that the attribution of these poems to persons duly classified and identified should be strongly regarded with caution. The faculties of adaptation, even of imagination, by these intermediaries—themselves poets—do not authorize us to see in the ‘official’ anthologies anything more than the reflection of an ancient poetical situation expressing itself by poems more or less arbitrarily taken from a much greater and more varied production, at least as representative in any case of the ancient poetic genius.”2 We now have an intermediate position on the Mu‘allaqāt, but which perhaps can be extended to cover all pre-Islamic poetry, whereby “in their form and content and given that they comprise in part elements almost certainly apocryphal, the Mu‘allaqāt [and perhaps all pre-Islamic poetry] must be considered as fixed, if not stereotyped, specimens of a poetic tradition—already very old—vigorously flourishing in different parts of the Arabian peninsula.”3


    We also know from the work of John Wansbrough4 that so-called pre-Islamic poetry was often invented for polemical purposes:


    Whatever may have been the original motives for collecting and recording the ancient poetry of the Arabs,5 the earliest evidence of such activity belongs, not unexpectedly, to the third/ninth century and the work of the classical philologists. The manner in which this material was manipulated by its collectors to support almost any argument appears never to have been very successfully concealed. The procedure, moreover, was common to all fields of scholarly activity: e.g., the early dating of a verse ascribed to the mukha[image: image]rami6 poet Nābigha Ja‘dī in order to provide a pre-Islamic proof text for a common Quranic construction (finite verb form preceded by direct object), Mubarrad's admitted invention of a Jāhilī [pre-Islamic] verse as a gloss to a lexical item in the hadith, and Abū ‘Amr b. ‘Alā’s candid admission that save for a single verse of ‘Amr b. Kulthūm, knowledge of Yawm Khazāz would have been lost to posterity. The three examples share at least one common motive: recognition of pre-Islamic poetry as authority in linguistic matters, even where such contained non-linguistic implications. Also common to all three is another, perhaps equally significant feature: Ibn Qutayba, who adduced the verse of Nābigha to explain/justify Quranic syntax, lived at the end of the third/ninth century, as did Mubarrad; Abū ‘Amr, of whom no written works were preserved, lived in the second half of the second/eighth century, but this particular dictum was alluded to only in Jā[image: image]i[image: image] (third/ninth century) and explicitly in Ibn ‘Abd Rabbih (fourth/tenth century). Now, that pre-Islamic poetry should have achieved a kind of status as linguistic canon some time in the third/ninth century may provoke no quarrel. That it had achieved any such status earlier must, I think, be demonstrated. The fact that it had not, in one field at least, can be shown: the absence of poetic shawāhid in the earliest form of scriptural exegesis might be thought to indicate that appeal to the authority of Jāhilī (and other) poetry was not standard practice before the third/ninth century. Assertions to the contrary may be understood as witness to the extraordinary influence exercised by the concept of fa[image: image]ā[image: image]at al-jahiliyya.


    In other words, the putative eloquence of pre-Islamic poetry became commonplace only in the third/ninth century; there are no references to pre-Islamic poetry in the early, pre–third century, works of Koranic exegesis.


    Margoliouth's second part of his argument is, I believe, fallacious, oft-repeated, and rests on a priori assumptions about the rise of Islam, the collection of the Koran, and the life of the Prophet. Margoliouth automatically dismisses any poem that echoes words, phrases, and even sentiments of the Koran as inauthentic. If a poem resembles a Koranic verse, then it must have been influenced by the Koran, and not vice versa. The Koran stands alone, heaven forbid that it should be inspired by profane poems!


    For instance, Ibn Hishām gives the following lines as examples of Umayya b. Abī a[image: image]-[image: image]alt's poetry:


    kullu dīnin yawma l-qiyāmati ‘inda l-lāhi illa dīna l-[image: image]anīfati būrū

    In God's sight at the resurrection every religion but that of the [image: image]anīf is doomed to perdition.


    Montgomery Watt immediately describes it as “presumably of Islamic inspiration.”7 And even Hamilton Gibb, who seems to accept, on the whole, the authenticity of Umayya's poems, confesses that he agrees with the view “that the poems ascribed to Umayya cannot be regarded as a source of Qur'anic materials or doctrine.”8 Carl Brockelmann tells us that “many passages of [Labīd b. Rabī‘a’s] Dīwān seem to owe their inspiration to the Qur’ān.”9 We know that Labīd b. Rabī‘a died around about 660–661 CE. Can we truly say that the Koran as we know it today existed in 661 CE? The authenticity of any poem written at the beginning of the seventh century CE (i.e., by the so-called mukha[image: image]ramūn poets, constituting the class of pagan poets who died after the proclamation of Islam, e.g., al-A‘shā Maymūn, Labīd, Abū Dhu'ayb, and al-[image: image]u[image: image]ay'a) poses grave problems for those who insist on following the traditional Muslim account of the collection of the Koran. If, for example, Umayya's poetry is authentic, and it does resemble verses from the Koran, then we must account for these resemblances by the normal mechanisms of human history, literary influence, and so forth. If we then combine the authenticity of the poems with a revisionist account of the rise of Islam and the collection of the Koran we arrive at a more plausible version of the similarities between the Koran, and certain poems by Umayya, but, of course, at the expense of everything that we have come to accept as the traditional account.


    The revisionist position is very boldly set out by Nevo and Koran in their important but unjustly neglected work, Crossroads to Islam:10 “The Qur’ān is a late compilation; it was not canonized until the end of the 2nd century A.H. or perhaps early in the 3rd. This conclusion, reached by Schacht and Wansbrough, is supported by an analysis of extant rock inscriptions and an examination of the references to the Arab religion in the works of the peoples with whom they came into contact.” Wansbrough's achievement was to lay bare the canonization process. “Such a process differentiates between the composition of a text and its recognition as scripture, with all the implications of that term. In fact, the process is sometimes spoken of as having five stages: composition, circulation, revision, collection, and recognition…. [W]e cannot meaningfully talk about the Qur’ān as we know it today until that point of authority, acceptance, and stability has been achieved.”11


    But can we maintain the authenticity of the poems of Umayya while rejecting the authenticity of the Qur’ān? Do they stand or fall together? Uri Rubin writes, “As a rule, if one does not suspect the authenticity of the Qur’ān one does not have any immediate reason for rejecting the authenticity of other utterances containing a similar religious or ethical meassage.”12 Of course, they are independent issues, they do not fall or stand inexorably together. This is precisely why scholars like Tor Andrae13 dismiss the poems of Umayya; their authenticity has consequences they do not wish to contemplate.


    Certain eminent scholars have indeed accepted these consequences. R. A. Nicholson writes, for example, “Umayya's verses…are chiefly on religious topics, and show many points of resemblance with the doctrines set forth in the early Suras of the Koran. With one exception, all the [image: image]anīfs whose names are recorded belonged to the [image: image]ijāz and the West of the Arabian peninsula. No doubt Mu[image: image]ammad, with whom most of them were contemporary, came under their influence, and he may have received his first stimulus from this quarter.”14 Nicholson was still, of course, working with the assumptions of and within the framework constructed by Muslim tradition. H. H. Bräu15 makes similar points: “The agreement between Umayya's poems and the Qur’ān may more easily be explained from the undoubted fact that about the time of Mu[image: image]ammad's mission, and probably for some time before, currents of thought of a [image: image]anīfi nature had attracted wide circles of the [image: image]a[image: image]arīs, especially in Mecca and [image: image]ā[image: image]īf, stimulated and nourished by Jewish haggadas and Christian legends, which were in circulation there and over South Arabia in many recensions—and this explains the occasional divergences between the Qur’ān and Umayya. Muhammad and Umayya like other homines religiosi (Zayd b. ‘Amr, Waraqa, Maslama, etc.) drew upon common sources, whether written as Schulthess thinks or oral as Nöldeke holds.”16


    Christoph Luxenberg's work17 has further complicated the picture. If his conclusions are anywhere near correct, then we have to revise our ideas of the collection of the Koran totally and radically. He is not simply making the obvious point that there is some Syriac in the Koran. Luxenberg further argues that we must look at some Palestinian Syriac liturgical works as the source of the Koran, or at the sacred scriptures of some heretical Judeo-Christian sect influenced by Ebionite and Elkesaite doctrines. He thinks that the Arabic Koran we know today must have existed as a Syriac text that was badly translated into Arabic, possibly going through a stage when it was in Karshuni (i.e., written in Syriac letters but in the Arabic language), before its conversion into its final form as the Arabic Koran. Thus, in a sense, he is arguing that parts of the Koran must have existed before Mu[image: image]ammad, something that Günter Lüling18 also argues for, and which Wansbrough, too, allowed for, as some sort of a proto-Koran: “Indeed, the text must have a pre-history for such a process to take place, a prehistory that brings strands of the earlier biblical and Arabian traditions together through the person of Mu[image: image]ammad.”19 In that case, if pre-Islamic poetry were authentic, we would also expect it to manifest Syriac elements in its vocabulary, imagery, and ideas. In the case of Umayya, this is exactly what Professor Borg has found.20
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    On Umayya B. Abī al-[image: images]alt1


    Aloys Sprenger


    I2


    The most active and most excellent among the [image: image]anīfs was Umayya b. Abī al-[image: image]alt, a native of [image: image]āyif, two daytrips south of Makka. He was ingenious and—just like his father—was distinguished by a poetic talent. Although he was condemned by the Prophet, the Muslims considered him one of the most celebrated poets of Arabia, and he certainly excelled above all poets of the [image: image]ijāz of his time. His hymns, only surviving in a few fragments, are said to have dealt with religious matters. They also contain allusions to the biblical story. In the year 624 he composed satires on Muhammad, whom he never accepted as Prophet. So he was not much older than the Prophet who was fifty-five years old at that time.3


    Due to the lack of a literature or written tradition, the complete intellectual life of the Arabs found its expression in songs and poems. The influence of Umayya's poems, which were so popular that—regardless of the Prophet's prohibition to propagate them—they continued to be in everybody's mouth for a long time, must have been incalculably great.


    In the Qur’ān VII, 174f. an important passage refering to Umayya can be found. This passage gave rise to a number of exegetic myths, when, in the first century, his relationship to Muhammad was only remembered vaguely.


    VII, 174 wa-tlu ‘alayhim naba'a llā[image: image]ī ’ātaynāhu ’āyātinā fa-nsala[image: image]a minhā fa-’atba‘ahu š-šay[image: image]ānu fa-kāna mina l-ġāwīna


    VII, 174 Recite to them the story of him to whom We gave Our signs, but he withdrew from them and Satan followed him up and he became one of the perverted.


    [see Pickthall, The Meaning of the Glorious Koran (London: Allen and Unwin, 1948; 1st edition, 1930) for an alternative translation.] Recite unto them the tale of him to whom We gave Our revelations, but he sloughed them off, so Satan overtook him and he became of those who lead astray.]


    We will find some accounts in the appendix, which describe exactly how a ghost or Satan (since Satan was a new personality for the Arabs, they did not make a big distinction between him and the evil jinn) followed him. And we will also find a long account on how he and his companions wandered about in the desert.


    VII, 175: wa-law ši'nā la-rafa‘nāhu bihā wa-lākinnahū ’a[image: image]lada ’ilā l'ar[image: image]i wa-ttaba‘a hawāhu fa-ma[image: image]aluhū ka-ma[image: image]ali l-kalbi ’in ta[image: image]mil ‘alayhi yalha[image: image] ’aw tatrukhu yalha[image: image] [image: image]ālika ma[image: image]alu l-qawmi lla[image: image]īna ka[image: image][image: image]abū bi-’āyātinā fa-q[image: image]usi l-qa[image: image]a[image: image]a la‘allahum yatafakkarūna


    VII, 175 Had We so willed We should have exalted him thereby, but he clung to the earth and followed his desire. So he is to be compared to a dog, which, if one attacks it, lolls out its tongue, and if one leaves it alone, lolls out its tongue. That is what the people who have disbelieved Our signs are like. So tell them the story, mayhap they will take thought.


    Mu[image: image]ammad admits that Umayya was inspired with God's spirit and that he knew the truth, but he lacked the purity of the heart in order to follow it. This is expressed figuratively by the exegetes in a legend according to which Umayya's heart was also opened by the angels, but since they did not find it pure, they did not ordain him Prophet. The idea that man is guided by the mercy of God and not by the power of his own intelligence is also pointed out in the following verses:


    VII, 176–79.


    176: sā’a ma[image: image]alan-i l-qawmu lla[image: image]īna ka[image: image][image: image]abū bi-’āyātinā wa-’anfusahum kānū ya[image: image]limūna


    177: man yahdi-l-lāhu fa-huwa –l-muhtadī wa-man yu[image: image]lil fa’ūlā ’ika humu-l-khāsirūna


    178: wa-la-qad [image: image]ara'nā li-ğahannama ka[image: image]īran mina l-ğinni wa-l- ’insi lahum qulūbun lā yafqahūna bihā wa-lahum ’a‘yunun lā yub[image: image]irūna bihā wa-lahum ’ā[image: image]ānun lā yasma‘ūna bihā ’ūlā ’ika ka-l-’an‘āmi bal hum ’a[image: image]allu ’ulā’ika humu l-ġāfīlūna


    179: wa-li-llāhi l-’amā’u l-[image: image]usnā fa-d‘ūhu bihā wa-[image: image]arū lla[image: image]īna yul[image: image]idūna fī ’asmā’ihī sa-yuğzawna mā kānū ya‘malūna


    VII, 176: Bad to be compared to are the people who have counted Our signs false, and who themselves have been wronging.


    VII, 177: He whom Allah guideth is the (rightly) guided, and whom He sendeth astray—they are the Losers.


    VII, 178: We have created for Gehenna many of the jinn and of mankind, hearts have they but they understand not with them, eyes have they but they see not with them, ears have they but they hear not with them. They are like the cattle, nay, they are further astray, these are the neglectful.


    VII, 179: To Allah belong the most beautiful names, so call upon Him by them, and pay no attention to those who make covert hints in regard to His names. They will be recompensed for what they have been doing.


    This verse has to be compared with Qur’ān XVII, 110—a similar verse—and this will show that it refers to the name Ra[image: image]mān which Muhammad used as a proper name for God. We will show that at first Christ, who will judge (the people) on the Day of Judgement, was called this way. Umayya knew it, but Muhammad, who had borrowed the term from the Christians, probably did not know it. Umayya revealed to the Qurayš the contradiction in which the Prophet was with himself, and he had to give up Ra[image: image]mān, and that after the formula “in the name [of Allah] the merciful Ra[image: image]mān” had already been generally adopted. Umayya introduced in his poems new and more suitable names for the goddess, like Sil[image: image]ī[image: image] the sovereign. Instead of Muhammad's formula of invocation, he taught the Qurayš the more monotheistic one: “in Your name, o Allāhomm,” which also came into common use and is still employed by Muslims nowadays.


    VII, 180: Among those whom We have created is a community guiding by the truth, and thereby acting fairly.


    180: wa mimman [image: image]alaqnā ’ummatun yahdūna bi-l-[image: image]aqqi wa-bihī ya‘dilūna


    This verse seems to refer to the accusation that he only teaches the belief of the [image: image]anīfs, just as Umayya whom he condemned.


    181: wa-ll[image: image]dīna ka[image: image][image: image]abū bi-’āyātina sa-nastadriğuhum min hay[image: image]u lā ya‘lamūna


    182: wa- ’umlī lahum ’inna kaydī matīnun


    183: ’a-wa-lam yatafakkarū mā bi-[image: image]ā[image: image]ibihim min ğinnatin ’in huwa ’illā na[image: image]īrum mubīnun


    VII, 181: Those who have counted Our signs false We shall come stealthily upon from whence they do not know.


    VII, 182: I shall treat them with forbearance, verily my craft is strong.


    VII, 183: Have they not reflected? There is no madness in their friend, he is simply a warner clear.


    The difference between Mu[image: image]ammad and Umayya was to be found in the hysterical attacks which Umayya declared as obsession. But even if Umayya was rightly guided just as many others (v. 180), that is, he delivered the same doctrine, he more and more lost his way.


    VII, 184: Have they not looked at the realm of the heavens and the earth and at the amount of things which Allah hath created, and that the possibility that their term may have drawn near? In what kind of discourse will they then thereafter believe?


    184: ’a-wa-lam yan[image: image]urū fī malakūti s-samāwāti wa-l-’ar[image: image]i wa-mā [image: image]alaqa llāhu min šay'in wa-’an ‘asā ’an yakūna qadi qtaraba ’ağaluhum fa-bi-’ayyi [image: image]adī[image: image]in ba‘dahū yu'minūna


    Umayya seems to have been one of those jeering at Muhammad because of his claim to be sent in order to warn people against the upcoming punishment. Also verses 181 and 182 refer to this subject.


    VII, 185: Whom Allah sendeth astray for him there is no guide, and he leaveth them in their arrogance blindly wandering.


    VII, 186: They ask thee about the Hour, when it comes to port, say: etc.


    185: man yu[image: image]lili llāhu fa-lā hādiya lahū wa-ya[image: image]aruhum fī [image: image]uġyānihim ya‘mahūna


    186: yas'alūnaka ‘ani s-sā‘ati ’ayyāna mursāhā, qul…etc.


    When Muhammad says in verse 174 that God has given His signs to Umayya, this concession cannot be estimated high enough. This expression can be found many times in the Qur’ān, but only with reference to Abraham, Moses, and other admitted prophets, or refering to Muhammad himself, and it always means that God has given revelations. As we will see, the tradition says that Umayya hoped to become prophet of the Arabs. This passage seems to demonstrate that Muhammad compromises himself and that he recognizes him as a preacher of the true religion.


    II4


    From the Kitāb al-Aghānī vol. 1, p. 199: Umayya b. Abī al-[image: image]alt ‘Abd Allāh b. [Abī] Rabī‘a b ‘Awf b. ‘Uqda b. Ghiyāra b. Qays (Thaqīf). His mother was Ruqayya, a daughter of ‘Abd Šams b. ‘Abd Manāf. Umayya had four sons: ‘Amr, Rabī‘a, Wahb and al-Qāsim.


    “He was an excellent poet. Abū ‘Ubayda says: The Arabs (Bedouins) are in agreement, that the residents of Yathrib (Madīna) are the most talented poets among all city-dwellers, second are the ‘Abd al-Qays and third the Thaqīfites; among the latter Umayya was outstanding.”


    Al-Kumayt, who himself was a great poet, declared him the greatest of all the poets.


    As all Arab master singers he made a living out of his art and composed hymns on rich people; among his benefactors he was singing the praise of Sayf b. Dhū-Yazan, ruler of Yaman; and ‘Abd Allāh b. Ghud’ān from Makka is named.


    From Ibrāhīm b. Ayy[image: image]b, from ‘Abd Allāh b. Muslim:


    Umayya had read the old books of God (i.e., the revelations that preceded the Qur’ān) and he mentioned some things in his poems which the Arabs did not understand, e.g., the moon and Sāhūr are pulled out and put into the sheath.5 He called God in his poems Sal[image: image]ī[image: image] [from the same root as Sultān is derived from], e.g., the Sal[image: image]ī[image: image] is almighty over the earth. Somewhere else he calles Him [God] Thoghrūr (according to a different manuscript Tho‘ rūr), e.g. may the Thoghrūr help him. Ibn Qutayba remarks that, since he chooses such arbitrary words, philologists do not take him into consideration.


    From al-Zubayr, from Mu[image: image]‘ab b. ‘Uthmān:


    Umayya had looked into the Bible and had read it and, in order to serve God, he put on a penitential robe. He was one of those speaking of Abraham and Ismael and the religion of the [image: image]anīfs. He considered wine as prohibited, he doubted the idols, became a seeker (mu[image: image]aqqiq) and searched for the religion. He had a longing for being called to the office of the prophet, for he had read in the holy scriptures, that a prophet will rise among the Arabs and that they believed (according to a different manuscript “he believed”), that it would be him. When Muhammad had received his divine mission, Umayya was told: “It's him you have been waiting for and you have been talking about.” But he envied him and said: “I have had the hope to be chosen.” He is the enemy of God the Quranic words in Sūra VII, 174 refer to (see p. 78).


    From Umayya are these words:


    On the day of Resurrection each religion will be a dread before God except for the religion of the [image: image]anīfs (“dīn al- [image: image]anīfa”).


    ‘A[image: image]ma‘ī says: “The most excellent theme of Umayya's poems is eternity; ‘Antara sings war songs and ‘Umar (‘Amr?) b. Abī al-Rabī‘a sings of the youth (i.e., love songs).”


    From Zubayr, from Abū ‘Amr Šaybānī:


    Abū Bakr, the Hudhaylite, asked ‘Ikrima what he was thinking about the words which are put into the prophet's mouth: Umayya was a believer in his poems and an unbeliever in his heart. Ikrima answered: “This is true, what objection do
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    Appendix B


    Glossary


    


    


    


    Abū l -Qāsim. Father of Qasim, that is, Muhammad, the Prophet; a kunya for Muhammad, the Prophet.


    adab. Belles-lettres; refinement, culture.


    [image: image]adālah. Probity; synonym of ta[image: image]dīl.


    adīb. Writer of adab; man of letters.


    [image: image]ahd. Covenant, treaty, engagement.


    Ahl al-Bayt. The people of the house, Muhammad's household (the family of the Prophet).


    ahl al-[image: image]adīth. Those collecting and learned in the [image: image]adīth.


    Ahl al-Kitāb. “People of the Book,” especially Christians and Jews.


    ahl al-ra[image: image]y. People of reasoned opinion; those using their own opinion to establish a legal point.


    ahl as-[image: image]uffa. The people of the bench, of the temple at Mecca; they were poor strangers without friends or place of abode who claimed the promises of the Apostle of God and implored his protection.


    akhbār. Reports, anecdotes, history.


    [image: image]alām. Signs, marks, badges.


    amān. Safe conduct.


    amārāt al-nubūwwa. Marks of prophethood.


    [image: image]āmm. Collective or common words.


    an[image: image]ār. The helpers; early converts of Medina, and then later all citizens of Medina converted to Islam; in contrast to the Muhajirun, or exiles, those Muslims who accompanied the Prophet from Mecca to Medina.


    [image: image]aqīqah. The custom, observed on the birth of a child, of leaving the hair on the infant's head until the seventh day, when it is shaved and animals are sacrificed.


    [image: image]arabiyyah. The standard of correct Arabic usage of the sixth and seventh centuries CE, as envisaged by the eighth-century grammarians.


    [image: image]a[image: image]abiyyah. Tribal solidarity.


    asbāb al-nuzūl. The occasions and circumstances of the Koranic revelations.


    a[image: image][image: image]āb al-nabī. Companions of the Prophet. (A single companion is a sahabi.)


    assonsance. A repeated vowel sound, a part rhyme, which has great expressive effect when used internally (within lines), for example, “An old, mad, blind, despised and dying king,” Shelley, “Sonnet: England in 1819.” It consists in a similarity in the accented vowels and those which follow, but not in the consonants, for example, creep/feet skin/swim. Examples in the Koran at VI, 164; XVII, 15; and so on, for example, wa-lā taziru wāzir -atun wizra ukhrā.


    Awā[image: image]il. The ancients; the first people to do something.


    āyah (pl. āyāt). Sign, miracle; verse of the Koran.


    ayyām al-[image: image]Arab. “Days” of the Arabs; pre-Islamic tribal battles.


    bāb. Subchapter, especially in [image: image]adīth literature.


    basmalah. The formula “In the name of God, the Merciful, the Compassionate” (bi-[image: image]smi [image: image]illahi [image: image]l-Rahmani [image: image] l-Rahim).


    bint. Girl; daughter of.


    [image: image]a[image: image]īf (pl. [image: image]u[image: image]afā[image: image]). Weak, as classification of a [image: image]adīth; traditionist of dubious reliability.


    dalā[image: image]il. Proofs, signs, marks.


    dār. Abode.


    Dār al-[image: image]arb. The Land of Warfare, a country belonging to infidels not subdued by Islam.


    Dār al-Islām. The Land of Islam, the Islamic world.


    dhimmah. Security, pact.


    dhimmī. Non-Muslim living as a second-class citizen in an Islamic state; Christian or Jew.


    diglossia. A situation where two varieties of the same language live side by side. The two variations are high and low: High Arabic and Low Arabic.


    dīn. Religion.


    dīwān. Register; collection of poetry by a single author or from a single tribe.


    du[image: image]ā[image: image]. Prayer; generally used for supplication as distinguished from [image: image]alāt, or liturgical form of prayer.


    fa[image: image]ā[image: image]il. Merits.


    fakhr. Boasting, self-glorification, or tribal vaunting.


    faqīh (pl. fuqahā[image: image]). One learned in fiqh.


    fāti[image: image]ah. The first sura of the Koran.


    fiqh. Islamic jurisprudence.


    al-fi[image: image]a[image: image]l. The time before the Flood.


    fitnah. Dissension, civil war; particularly the civil war ensuing on the murder of the Caliph ‘Uthmān.


    fu[image: image][image: image]ā. The pure Arabic language.


    futū[image: image]. Conquests; the early Islamic conquests.


    ghārāt. Raids.


    gharīb. Rare, uncommon word or expression; a rare tradition, or such traditions as are isolated, do not date from one of the companions of the Prophet, and are only from a later generation.


    ghazwah (pl. ghazawāt). Early Muslim military expeditions or raiding parties in which the Prophet took part; synonym of maghāzī.


    [image: image]abl. Covenant, treaty, engagement.


    [image: image]adīth. The corpus of traditions of the sayings and doings of the Prophet.


    [image: image]adīth (with a small initial). Such a tradition.


    [image: image]ajj. The annual pilgrimage to Mecca in the month of Dhu [image: image]l-Hijjah.


    [image: image]alāl. Licit, permitted; opposite of [image: image]arām.


    [image: image]anīf. A Koranic term applying to those of true religion; seeker of religious truth.


    [image: image]aram. Sacred enclave; especially those of Mecca and Medina.


    [image: image]arām. Forbidden, illicit; opposite of [image: image]alāl.


    [image: image]arakāt. Vowels.


    [image: image]asan. Category of [image: image]adīth between sound ([image: image]a[image: image]ī[image: image]) and weak ([image: image]a[image: image]īf).


    hijrah (hijra). Muhammad's migration from Mecca to Medina in 622 CE.


    [image: image]ukm. Judgment.


    ibn. Son of.


    i [image: image]jāz. Inimitability of the Koran.


    ijāzah. License given by a scholar to his pupil, authorizing the latter to transmit and teach a text.


    ijmā[image: image]. Consensus; the consensus of the Islamic community.


    illah (pl. ilal). Cause; defect; especially a gap in the chain of authentic transmission of a [image: image]adīth.


    imām. Leader, especially a religious leader; leader in communal prayer.


    Injīl. The Gospel.


    I[image: image]rāb. Usually translated as “inflection,” indicating case and mood, but the Arab grammarians define it as the difference that occurs, in fact or virtually, at the end of a word, because of the various antecedents that govern it.


    isnād. Chain of authorities; in particular in [image: image]adīth and historical writings.


    isrā[image: image]. Journey by night; the famous night journey of Muhammd to Jerusalem.


    Jāhiliyyah. Period before Muhammad's mission; era of ignorance; pre-Islamic period.


    jihād. Holy war.


    jizyah. Poll tax; capitation tax.


    kāfir. Unbeliever.


    kāhin. Pre-Islamic soothsayer.


    kalāla. (a) one who dies leaving neither parent nor child, or, all the heirs with the exception of parents and children; (b) a bride, daughter-in-law, or sister-in-law.


    kalām. Scholastic theology.


    karshūnī. Syriac alphabet adapted to suit the Arabic language.


    khabar (pl. akhbār). Discrete anecdotes, reports.


    khafī. Sentences whose meanings are hidden.


    khajī. Sentences in which other persons or things are hidden beneath the plain meaning of a word or expression contained therein.


    khā[image: image][image: image]. Words used in a special sense.


    khā[image: image][image: image]īya (pl. kha[image: image]ā[image: image]i[image: image]). Privilege, prerogative, feature, trait.


    kha[image: image]īb. Orator; person pronouncing the Friday khu[image: image]bah.


    khulq. Disposition, temper, nature.


    khu[image: image]bah. Oration; address in the mosque at Friday prayers.


    kiblah. See qiblah.


    kissa. See qi[image: image][image: image]ah.


    kitāb (pl. kutub). Writing, Scripture, book; in [image: image]adīth, a division approximating a chapter.


    kufic. Style of Arabic script, used in early Koran codices.


    kunya (konia, kunyah). A patronymic or name of honor of the form Abu N or Umm N (father or mother of N).


    kussas. See qu[image: image][image: image]ā[image: image].


    mab [image: image]ath. Sending; the Call, when Muhammad was summoned to act as God's Prophet.


    maghāzī. Early Muslim military expeditions or raiding parties in which the Prophet took part.


    majlis (pl. majālis). Meeting, session, scholarly discussion.


    manāqib. Virtues, good qualities.


    mansūkh. Abrogated.


    mashhūr. Well known, widely known; a statement handed down by at least three different reliable authorities.


    mathālib. Defects.


    matn. Main text; narrative content.


    mawlā (pl. mawālī). Client, non-Arab Muslim.


    Midrash (Hebrew for “exposition or investigation”). A Hebrew term for the method of biblical investigation or exegesis by which oral tradition interprets and elaborates on the scriptural text. This investigation became necessary because the written law in the Pentateuch (the first five books of the Old Testament) needed to be reinterpreted in the light of later situations and disagreements. The Midrashim are usually divided into two broad groups:


    1. Halakha Midrash, which is the scholastic deduction of the oral law (Halakha) from the written law; the totality of laws that have evolved since biblical times regulating religious observances and conduct of the Jewish people; they tend to be rather dry and legalistic.


    2. Haggada Midrash, which consists of homiletic works whose purpose is edification rather than legislation; while less authoritative than halakhic ones, they are often highly imaginative stories, with a great deal of charm.


    mi [image: image]rāj. Ascent; the Prophet's vision of heaven.


    Mu[image: image]allaqah (pl. Mu[image: image]allaqāt). A collection of supposedly pre-Islamic poems.


    mu[image: image]awwal. Words that have several significations, all of which are possible.


    mubtada[image: image]. Beginnings.


    mufakharah. Contests of vaunting; a war of words constituting a literary genre.


    mufa[image: image][image: image]al. Set forth or described minutely or in great detail.


    mufassar. Explained. A sentence that needs some word in it to explain it and make it clear.


    mu[image: image]addith [image: image]adīth. Scholar, collecting and studying the [image: image]adīth.


    muhājirūn. Those who went with the Prophet from Mecca to Medina at the time of the hijrah.


    mu[image: image]kam. Perspicuous; a sentence the meaning of which there is no doubt.


    mujmal. Sentences that may have a variety of interpretations.


    muruwwah. Manliness, chivalry, prowess; the qualities of the ideal pre-Islamic Arab.


    musannaf. Classified, systemized compilation. [image: image]adīth compilations arranged according to subject matter.


    mu[image: image][image: image]af. Koran codex.


    mushkil. Sentences that are ambiguous.


    mushtarak. Complex words that have several significations.


    musnad. Work of [image: image]adīth in which individual [image: image]adīth can be attributed to the Prophet himself.


    mut[image: image]ah. Temporary marriage.


    mutakallim. Scholastic theologian.


    mutashābih. Intricate sentences or expressions, the exact meaning of which it is impossible for man to ascertain.


    mutawātir. A report handed down successively by numerous companions, which was generally known from early times and to which objections have never been raised.


    Mu[image: image]tazilah. Theological school that created speculative dogmatics of Islam.


    nabī. Prophet.


    nah[image: image]ah. Renaissance.


    nasab (pl. ansāb). Genealogy.


    nāsikh. Passage in the Koran or Sunnah that abrogates another passage.


    nuqa[image: image]. The diacritical points, the function of which is to differentiate letters of the basic rasm; there are seven letters that are the unmarked members of pairs where the other member has over-dotting.


    Peshitta (Pši[image: image][image: image]ā). The official text of the Bible in Syriac.


    Poetical koinē. The written but not spoken language common to pre-Islamic poetry. (Not a happy term, as Rabin says (chap. 3.4) since the Greek koinē was a spoken language; thus Classical Arabic resembles more closely the status of Homeric Greek.)


    Qaddarites. A group of teachers during ther Abbasid period who championed free will against the theory of predestination.


    Qā[image: image]ī. Judge of a sharī[image: image]ah court.


    qara[image: image]a [image: image]alā. Literally, read aloud to; study under.


    qāri[image: image] (pl. qurrā[image: image]). Reader, reciter of the Koran.


    qiblah. Direction of prayer.


    qirā[image: image]ah. Recitation of the Koran; variant reading of the Koran.


    qi[image: image][image: image]ah (pl. qi[image: image]a[image: image]). Story, fable, narrative tale; the narrative tales of the Koran.


    qiyās. Analogy; the process of arriving at a legal decision by analogy.


    qu[image: image][image: image]ā[image: image]. Storytellers, relaters of qi[image: image]a[image: image].


    Rāshidūn. The first four caliphs (the orthodox or rightly guided caliphs), that is, Abū Bakr, [image: image]Umar, ‘Uthmān, and [image: image]Alī.


    rasm. The basic (unpointed) form, shape, or drawing of the individual word.


    rasūl. Messenger; apostle.


    rāwī (pl. ruwāh). Reciter, transmitter.


    ra[image: image]y. Opinion.


    rijāl (sing. rajul). Men; trustworthy authorities in [image: image]adīth literature.


    risālah (pl. rasā[image: image]il). Epistle.


    riwāyah. Transmission (of a nonreligious text); recension; variant reading in poetry.


    [image: image]adaqa. Alms, charitable gift; almsgiving, charity; legally prescribed alms tax.


    [image: image]a[image: image]ābah. The group of the Companions of the Prophet.


    [image: image]a[image: image]īfah (pl. [image: image]u[image: image]uf). Page leaf; in the plural: manuscripts, documents containing [image: image]adīth material.


    [image: image]a[image: image]ī[image: image]. Sound (category of [image: image]adīth); name of the [image: image]adīth collections of al-Bukhārī and Muslim.


    saj[image: image]. Balanced and rhyming prose.


    sarāyā. Early Muslim military expeditions at which the Prophet was not present.


    shādhdh. Peculiar; especially unacceptable variants of the Koranic text.


    shamā[image: image]il. Good qualities; character, nature.


    sharī[image: image]ah. The corpus of Islamic law.


    shawāhid. Piece of evidence or quotation serving as textual evidence.


    Shī[image: image]ah. Sect that holds that the leadership of the Islamic community belongs only to the descendants of [image: image]Alī and Fā[image: image]ima.


    Shu[image: image]ūbiyyah. Anti-Arab political and literary movement, especially strong in Iranian circles.


    sīra/sīrah (pl. siyar). Biography, especially of the Prophet.


    Sitz im leben (German: situation or place in life). A term used initially in biblical criticism to signify the circumstances (often in the life of a community) in which a particular story, saying, and so on, was created or preserved and transmitted.


    stanza/strophe. Some poems are divided into groups of lines that stricly speaking are called “stanzas”; though in popular language they are often called “verses.” The stanza will have a predominating meter and pattern of rhyme. For example, the Omar Khayyam stanza has four iambic pentameters, rhyming AABA; it receives its name from its use by E. Fitzgerald in his translation of the Rubaiyat.


    sunnah. Way, path; customary practice; usage sanctioned by tradition; the sayings and doings of the Prophet that have been established as legally binding.


    sura/sūrah. A chapter of the Koran.


    [image: image]abaqāt. Historical works organized biographically.


    tābi[image: image]ūn (sing. tābi[image: image]). Followers, the generation after the Prophet's companions ([image: image]a[image: image]ābah).


    ta [image: image]dīl. Confirming the credibility of a mu[image: image]addith.


    tafsīr. Koranic exegesis.


    tafsīr bi[image: image]l-ma[image: image]thūr. Interpretation or exegesis of the Koran following tradition.


    tafsīr bi[image: image]l-ra[image: image]y. Interpretation or exegesis of the Koran by personal opinion.


    tajwīd. The art of reciting the Koran, giving each consonant its full value, as much as it requires to be well pronounced without difficulty or exaggeration.


    tanzīl. The divine revelation incorporated in the Koran; occasionally, the inspiration of soothsayers.


    ta[image: image]rīkh. History.


    taw[image: image]īd. The doctrine of the unity of God.


    ta[image: image]wīl. Interpretation; sometimes used as a synonym for tafsīr; later acquired specialized sense of exposition of the subject matter of the Koran, in contrast to the more external philological exegesis of the Koran, which was now distinguished as tafsīr.


    ummah. Folk; the Islamic community.


    Ur- (German origin; prefix). Primitive, original.


    u[image: image]ūl. The fundamentals of jurisprudence.


    wa[image: image]ū[image: image]. Ablution.


    warrāq. Paper seller, stationer, bookseller, copyist.


    zakāh. Alms tax of prescribed amount.


    zuhd. Asceticism.

  


  
    Appendix C


    Conversion Chart


    


    The left-hand column gives Flügel's numbers; the corresponding numbers in the Egyptian text are obtained by adding or subtracting as shown. At the points of transition this applies only to part of a verse in one of the editions.
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    List of Contributors


    


    


    Tor Andrae, born July 9, 1885, at Vena, Sweden, studied Semitic languages and history of religion at Uppsala Universitet, where he received a doctorate in 1947 for his thesis “Die Person Muhammeds in Lehre und Glauben seiner Gemeinde.” His writings include Mohammed: The Man and His Faith (1936; German ed., 1932; Spanish ed., 1933; French ed., 1945; Swedish ed., 1967), Islamische Mystiker (1960), and In the Garden of Myrtles (1987). He died in Vena, Sweden, July 9, 1947. In the same year was published Tor Andrae in Memoriam. Geo Widengren wrote Tor Andrae (1947).


    Edmund Beck was born November 6, 1902, in Huldessen, Germany, and died June 12, 1991, in Metten. He was a German Benedictine monk at the Abbey of Metten and professor of scripture at the Pontifical Athenaeum San Anselmo, Rome. He received a doctorate in philosophy in 1959 from the Universität München for his thesis “Die Koranzitate bei Sibawaih.” Recognized as one of the greatest scholars of the works of Ephrem the Syrian, he wrote between 1955 and 1979 a monumental critical edition with translations of the work of Ephrem in Corpus Scriptorum Christianorum Orientalium. His other writings include Ephräms Polemik gegen Mani und die Manichäer (Louvain: Scriptorum Christianorum Orientalium, 1978).


    The Reverend E. F. F. Bishop (1891–1976) was formerly principal of the Newman School of Missions in Jerusalem, from 1927 to 1948. He was senior lecturer in Arabic at the University of Glasgow from 1949 to 1956. He was author of the Prophets of Palestine (1962), among other works.


    G. Borg, born 1953, Enschede, the Netherlands, studied Semitic languages at the University of Nijmegen, including Arabic language and literature, Ugaritic, and literary theory. He taught Arabic at Nijmegen University from 1979 to 1989 and is at present the director of the Netherlands-Flemish Institute in Cairo, Egypt.


    Jean-Louis Déclais, born 1935, came to Islamic studies after years of biblical studies. Déclais has been a lay priest since 1978, living in Oran, Algeria. He is the author of Les Premiers Musulmans Face à la Tradition Biblique, Trois Récits sur Job (Paris: L'Harmattan, 1996), David Raconté par les Musulmans (Paris: Éditions du Cerf, 1999), and Un Récit Musulman sur Isaie (Paris: Éditions du Cerf, 2001).


    Clement Huart (1854–1926) was an eminent scholar of Arabic, Persian, and Turkish, from the Ecole des Langues Orientales Vivantes, who was widely published in the late nineteenth and early twentieth centuries. Some of his major works include A History of Arabic Literature (1901), Histoire de Bagdad dans les Temps Modernes (1901), Histoire des Arabes (1912–13), and La Perse Antique et la Civilisation Iranienne (1925). Earlier in his career, he was the chancellor at the French Consulate in Damascus, and he subsequently served as dragoman (interpreter), then consul, for the French Embassy in Constantinople.


    David S. Margoliouth (1858–1940) was professor of Arabic at the University of Oxford and a member of the Council of the Royal Asiatic Society. He was the author of numerous articles and books on Islam, including Muhammad and the Rise of Islam (London, 1905) and The Early Development of Mohammedanism (London, 1914). His research into the history of early Islam led him to compare the life of Joseph Smith, the founder of Mormonism, to that of the Prophet of Islam, and it forced him to conclude that human beings with unusual powers fall easily into dishonesty.


    Hans Mzik (1876–1961), of Czech origin, was a scholar of Greek and Arabic geography. He editd Klaudios Ptolemaios: Einführung in die darstellende Erdkund (Vienna, 1938) and Die Reise des Arabers Ibn Batuta durch Indien und China (Hamburg, 1911). Mzik was a member of the Academy of the Arabic Language in Damascus, Syria.


    Gordon Darnell Newby, born December 16, 1939, at Salt Lake City, graduated in 1962 from the University of Utah and received a PhD in 1966 from Brandeis University, Waltham, MA, for “Ibn Asbat's Ta'rikh.” He has been affiliated, since 1976, with North Carolina State University, Raleigh, and since about 1990 with the Department of Near Eastern Languages and Literatures at the University of Illinois at Urbana. His writings include A History of the Jews of Arabia (1988), and he translated from the Arabic of Muhammad Ibn Ishāq The Making of the Last Prophet: A Reconstruction of the Earliest Biography of Muhammad (1989).


    Hugh Nibley is a professor of history and religion at Brigham Young University, Provo, UT.


    Marc Philonenko is a professor at the University of Strasbourg and one of the directors of the journal Revue d'Histoire et de Philosophie Religieuses. He is the author of many articles on the Dead Sea Scrolls, and he edited La Bible: Ecrits Intertestamentaires (Paris: Gallimard, 1987), for which he also translated from the Hebrew into French the Testament of Job, the Apocalypse of Abraham, and the Book of Secrets of Enoch, among others.


    Edmond Power, born in the nineteenth century, was a Jesuit priest who received a doctorate from the Université Saint-Joseph de Beyrouth with a thesis on the poetry of Umayya ibn Abī [image: image]-[image: image]alt.


    Wim Raven was born in 1947. He pursued Oriental studies from 1965 to 1974 in Amsterdam and Leiden, focusing on Arabic poetry criticism and Hadith. From 1974 to 1977 he was an assistant at Leiden University and took part in the Concordance et indices de la tradition musulmane; he was joint author of the eighth and final volume. Subsequently he taught until 1996 Arabic and Islamic studies at the Free University of Amsterdam. In 1989 he received his doctorate with a dissertation on Ibn al- Dâwûd al-Isbahânî. From 1996 to 2007 he worked as a teacher at the Oriental Institute of the J. W. Goethe University in Frankfurt. Since 2007 he has been a teacher at the Center for Near and Middle Eastern Studies at Philipps-University Marburg. His teaching interests include Arabic syntax, early Islamic texts (Hadith, biography of the Prophet, law), the Koran and Koranic exegesis, classical Arabic literature, and Islamic apocalyptic and intellectual history of the nineteenth and twentieth centuries.


    A. Regnier is the author of “La Terminologie mystique des Ibn ’Arabi,” Le Muséon 48 (1935): 145–62.


    Martiniano P. Roncaglia was born in 1923. His writings include Histoire de l’Église copte (1966), Essai bibliographique de diplomatique islamique (1979), Les Freres Mineurs et l'Eglise grecque orthodoxe au XIII siecle (1231–1274) (Cairo, 1954). A Franciscan, Roncaglia wrote regularly for the journal Studia Christiana Orientalia articles such as “Giovanni Duns Scoto e l'Islam” (II, 52–58), and “Les Franciscains et les Armenians Catholiques” (II, 59–64).


    Michael Schub, PhD, was born in 1944. Before retiring he taught classical Arabic, Hebrew, and comparative religion for four years each at Yale University, Cornell University, and the University of Miami (Coral Gables, FL); and he taught for ten years at Trinity College, Hartford, CT. Dr Schub was senior Fulbright research scholar at University of Saarland, Saarlands, Germany, from 1979 to 1980. He has published numerous articles in learned journals such as the Journal of Semitic Studies, the Journal of Arabic Linguistics, and al-Andalus. Dr. Schub is one of three translators of Suyū[image: image]ī’s Al-Itq n f ‘Ul m al-Qur’ n, which was one of the books in the Great Books of Islamic Civilization series.


    Friedrich Schulthess (1878–1922) studied theology and Oriental languages at Basel, Göttingen, Strasbourg, and Zurich, and became a professor of Semitic philology successively at Göttingen, Königsberg, Strasbourg, and Basel. His writings include Christlich-palästinische Fragmente aus der Omajjaden-Moschee zu Damaskus (1905), Kalila und Dimna, syrisch und deutsch (1911), and Die Machtmittel des Islams (1922), and he edited and translated Diwan des arabischen Dichters Hatim Tej nebst Fragmenten (1897).


    Tilman Seidensticker was born in 1955 at Göttingen. He received a doctorate in philosophy in 1982 with a thesis entitled “Die Gedichte des ŠarmadalibnŠarīk,” and a doctorate in habilitation in 1990 at Giessen, where he subsequently lectured in Islamic studies.


    Aloys Sprenger (1813–1893), of Austrian origin, studied at the exclusive Orientalische Akademie. After studies in Zurich and Paris, he went in 1836 to London where he collaborated on “History of the Art of War among Eastern Nations.” After acquiring a doctorate in medicine in 1840 at Leiden, Sprenger went in 1843 to Calcutta in the service of the East India Company. In India he became a prolific writer, editor, and collector of Islamic literature. He left India in 1857 with a large collection of Arabic books and manuscripts, which in 1858 was acquired by the Prussian Library, Berlin. From 1858 to his retirement in 1881 he was a professor of Oriental languages at Bern.


    Ralph Stehly, Islamologue, is professor of history of religions at the Faculty of Protestant Theology at Strasbourg and president of L'Association pour la Création de la Faculté de Théologie Musulmane de Strasbourg. His publications include Le Sahîh de Bukhârî, texte arabe avec versions parallèles, traduction et commentaire des hadiths 1 à 25, contribution à l’étude du hadith, and “Un problème de théologie islamique: la définition des fautes graves (kabâ’ir),” Revue des Etudes Islamiques (1979): 185–201.
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“With this anthology, Tbn Warraq makes accessible to the public a collection of
classic and modern articles—many of which have not previously been available in.
English—that examine Koranic source materials. This volume renders a great service
o Iskamic Studies today.”

—PIERRE LARCHER
s, Aix-]

Professor of Arabic lingu arsille University.
“Tbn Warraqs anthologies have helped me and many of my colleagues considerably
in our work. They have helped advance Koranic Studies for the last fifteen years
and are indispensable research tools for a new generation of scholars. Tbn Warrag’s
diligence has resulted in the recovery of the works of the great nincteenth and
early twentiech-century Semiticists and Arabists—especially German and French,
almost forgotten, and certainly neglected. His probing questions and general
skepticism of sources expressed in his introductions are worth pondering, and
they should help refine our methodological principles.”

—CHRISTOPH LUXENBERG
Author of The Syro-Aramaic Reading of the Koran

“How much in the Koran is history in the sense of ‘what really happened” and
how much is a fititious story about ‘what should have happened becomes apparent
when reading Ibn Warrag's new anthology. He offers a collection of articles
representing debates on a wide range of topics and a gamut of approaches. The
findings of the researchers, some of them critical modern scholars, others
Tuminaries of the past threatened by oblivion, cast serious doubts on almost
every aspect of the ‘generally accepted’ political, religious, and linguistic
history of early Islam: in the works of the ‘pagan’ poets we do not find any trace
of paganism, one of them even represents a kind of biblical monotheism very
similar to what we can find in the Koran; the Koran itself its commentaries, and
the biography of the prophet are full of biblical, in some cases even Haggadic
allusions, and many of the ‘historical’ reports, for example, about the famous
batde of Badr, trn out to be legends modeled after stories from the Old
Testament. The genesis of Islam and the Koran thus seems to have been a long
process in a very heterogeneous religious environment. This book will certainly
help get the ‘Islamic Studies’ discipline out of its ‘scademic enclave’ where reason
and enlightenment never reached and the normal standards of historical research

T —KARL-HEINZ OHLIG
Professor of comparative religion and history of Christianity, president of
Inrah (Institute for the Rescarch on Early Islamic History and the Koran)

US $3200/534.50 CAN
PROMETHEUS BOOKS o

59 John Glenn Drive i
Amherst, New York 142282119
‘e prometheusbooks.com
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