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TRANSLATOR’S PREFACE.

I undertook to translate this Prize Essay by the
Rabbi Geiger at the request of the Rev. G. A. Lefroy,
the Head of the Cambridge Mission at Delhi, who
thought that an English translation of the book
would be of use to him in his dealings with
Muhamwmadans. The Rev. H. D. Griswold of the
American Presbyterian Mission at Lahore has very
kindly putin all the Hebrew and Arabic citations
for me, and has also revised my translation.

F. M. YOUNG.
BANGALORE,

March 17th, 1896.






- PREFACE.

I venTURE to offer to tho goneral public a work which
was primarily undertaken with somewhat scanty materials.
The question propounded by the I’hilosophical Faculty
at Bonn, viz.,,  Inquiratur in fontes Alcorani sew legis
Mohammedicae eas, qui ex Judaismo dertvandi sunt,”
served as an inducement to the undertaking. The point of
view from which the subject was to be approached was left
by the terms of tho question entirely to the different
workers ; and that from which I have regarded it must be
considered, in order that a right judgment upon my essay
may be formed. It is assumed that Muhammad borrowed
from Judaism, and this assumption, as will bo shewn lator,
ig rightly based. In this connection everything of course
is excluded which appears only in the later development
of Isldm, and of which no trace can bo met with in the
Qurén ; but on the other hand all such roligious ideas and
legends as are hinted at in the Quran, and are explained
and devoloped at the hands of later writers, deserve and
receive consideration. Secondly, a comparison between
Jewish sayings, and those of the Quran, in the hope of
setting forth the former as the source of the latter, can
take place only on condition that the Jewish sayings are
actually found in Jewish writings prior to Isldm; or
unless it is certain that such sayings, though only recently
recorded, existed earlier in the synagogue.

But this certainty cannot easily be attained, and historical
criticism must find its doubt as to this the more deeply
rooted in proportion to the number of times in which the
sayings are found among thoso of other creeds, from which
thero is probability that thoy wore adopted. Thirdly,
thoso who undertake this work must consider scriously the
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quostion, whether a mere similarity in the tenets of two
differont religious socts ostablishes tho fact that an adoption
from ono into the other has taken place. Thero are so
many general roligious ideas that aro common to several of
the positive religions existent at the time of the rise of
Muhammadanism, that we must be very careful not to
assert rashly that any ono idea found in tho Quran is takon
from Judaism.

I have therefore givon in the different scctions the marks
and indications, and in tho case of some points of greator
difficulty, the reasons also, from which I bolievoe mysclf
justified in tho conjocture that there has been such a
borrowing.

For these throe roasons many citations which I might
have mado from lator Islam and later Judaism are excluded,
and in like manner many statcments also, which do not
boar tho impress of a borrowing.

On tho other hand, the first division had to be added, in
order to shew the basis on which the probability of a
general borrowing from Judaism rests. After I had onco
settled the subject in thisway, the arrangement of the whole,
and more ospecially of the many disconnected divisions
and sub-divisions, gave me no less trouble. The borrow-
ings are of details not of anything comprehensive; they
are fragmentary and occasional in that thoy were chosen
according to what Muhammad’s reporters knew, and
according to what was agreeable to tho prophet’s individual
opinion and aim, consequently thoro is no close connection.
How far I havo succeeded in reducing these details to
order the reador may see and judge from the book itself.

The materials at my disposal, when I first undertook
this work, were only the bare Arabic toxt of tho Qurédn in
Hinckelmann’s edition from which the quotations aro made,*

% In the translation the quotations are made from Fluegel’s odition.
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Wahl’s Translation of the Qurén, and an intimato acquaint-
anco with Judaism and its writings. A transcript from
Baidhdwi’s Commentary on the Qurdn on somo passages in
the second and third Strahs, which Professor Freytag made
for himself and which he with his usual kindness allowed
me to use, was the only help outside the Qurén. I had
thus the advantage of having an unbiassed mind ; not, on
tho one hand, seeing the passages through the specctacles
of the Arabian commentators, nor on the other finding in
the Qurdn the views of the Arabian dogmatists, and
the narratives of their historians. I had besides the
ploasure of finding out independontly many obscuro
allusions, and explaining them correctly, as I aftorwards
learned from Arabic writings. In this form my work
received tho prizo, and only after that had been gained was
I able to collect more materials, and to use them for tho
remodelling of the work in German. To these bolong
especially the valuable Prodromi and Comments of Maraccius
in his edition of the Qurén, the Commentary of Baidhiwi
on the 10th Sarah (in Henzei’s Fragmenta Arabica), and two
parts of an excellent unpublished Commentary by Elpherar
which begins with the 7th Strah and was bought by the
famous Scotzen at Cairo in 1807, and is now in the library
at Gotha, whonce I received it through the kind mediation
of Professor Freytag at the expense of the University
Library at Bonn. To these may be added Abulfedm
Annales Maslemitici and Historia Anteislamica, the works
of Pococko, D’Herbolot’s Bibliothéque Ovrientale, and
many other works which will be found quoted in the book
itself. All observations drawn from writings to which
I first obtained access while the work was in the press
are given in an Appendix. The advantages of a threc-fold
register, viz., of the explained Arabic and- Rabbinical
words, of the cited passages of the Qurén, and of quotations
from other Arabic authors (with the oxcoption of the
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constantly-quoted Elpherar and Maraccius) need not be
‘dwelt upon in detail. The Jewish writings which I have
used consist almost entirely of the Bible, the Talmud, and
the Midrashim, and in accordance with my determination
to reject all Jewish writings later than Muhammad’s time,
they had to bo thus limited. Tho few passages which are
taken from other writings, of which the ago is mot so
exactly known, such as the sections of Rabbi Elieser, the
Book Hayydshdr, and the two differing Recensions of the
Jerusalem Targum on the Pontateuch (which are placed in
a somewhat later period than that of the composition of
the Qurén by the learned Zunz in his latest valuable
work Die Gottesdienstlichen Vortrige der Juden historisch
entwickelt : Berlin, 1832, A. Asher) are all of such a kind
that ono can generally point to some decided declaration
in Holy Scripture itself from which such opinions and tra-
ditions may have arisen, and therefore their priority of
existence in Judaism can be accepted without hesitation.

I must publicly offer my thanks to Professor Freytag
for the many different kindnesses he has shown me in
connection with this work, and also to my dear friends
S. Frensdorf and J. Dernburg for their help in the correc-
. tion of the proofs. Finally, I here express my heartfelt
wish that this little work may be true to the spirit of our
time, the striving after true knowledge, and that learned
men may give me the benefit of their criticisms upon it.

THE AUTHOR.
‘WIESBADEN,

May 12th, 1833.
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JUDAISM AND ISLAM.

INTRODUCTION.

It will be found, speaking generally of the whole sphere of
human thought, whether we consider matters which have
already become the clear and certain possession of mankind,
or those which are left for the future to unveil and to
determine with scientific precision, that almost always
a correct intuition precedes scientific knowledge, so that
a generally correct idea, though not yet supported by
adequate evidence, obtains some hold on the minds of
men. In this way the thesis of this treatise has long been
recognised as probable, namely that Muhammad in his
Qurén has borrowed much from Judaism as it presented
itself to him in his time, though for this opinion mno
sufficient grounds have hitherto been advanced. And the
vory ondeavour to give this just conjecture its place among
scientific certainties scems to have produced in the faculty
the wish to soe the subject accurately and thoroughly worked
out by scholars, conversant with both the Quran and
Judaism in their original sources; and to meet this wish I
take up my present task, conscious indeed of feeble powers,
but determined to use unsparing industry in the steadfast
pursuit of my purpose. This is the end which we have in
view, to wit, a scientific presentation, and not a mere list
of apparent adaptations from Judaism, nor a statement
of isolated facts dissevered from their historical connec-
tions. For this weo must study the connection of the facts
to be demonstrated with the whole life and work of Muham-
mad, as well as with those events of his time, which either
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determined his actions or were determined by him. And
80 this treatise falls into two divisions, of which the first
has to answer the following questions :—

Did Muhammad wish to borrow from Judaism? Could
Muhammad borrow from Judaism ? and if so, how was such
borrowing possible for him? Was it compatible with his
plan to borrow from Judaism ? The second division must
bring forward the facts to prove the borrowing, which has
been stated on general grounds to have taken place. Only
in this way can an individual proof of the kind referred to
acquire scientific value, partly as throwing light upon the
nature of Muhammad’s plan, and partly as showing the
intrinsic necessity of the fact and its actual importance by
virtue of its connection with other facts of Muhammad’s
life and age. To this an appendix will be added, in which
will be given a collection of those passages in which
Muhammad seems not so much to have borrowed from
Judaism, as to have reviewed it and that too in a hostile
spirit.
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FIRST DIVISION.

Did Muhammad wish to borrow from Judaism 2 Could Muham-
mad borrow from Judaism ? and if so, how was such
borrowing possible for him? Was it compatible with
Muhammad’s plan to borrow from Judaism ?

It is not enough for us to give a dry meagre summary
of the passages which appear to have some connection
with Judaism, in order to shew that Muhammad really
possessed a certain knowledge of it, and used it in the
establishment of his new religion, and that, further, a
comparison with it makes clear many passages in the
Qurén. Rather is it our task to shew how it was bound up
with the spirit, the striving and the aims of Muhammad, with
the mind of his time and the constitution of his surround-
ings, and thus to demonstrate the fact that, even were we
deprived of all proofs which undeniably shew Judaism to
be a source of the Qurén, the conjecture that a borrowing
from Judaism had taken place would still have great
probability. Thus it is necessary for us first to account
for this as the philosophical development of a process,
afterwards to be confirmed by historical evidence.

Three questions come prominently forward here :—

First : Did Muhammad really think he would gain
any object by borrowing from Judaism ? or, in other words,
Did Muhammad of set purpose borrow from Judaism ?

Second : Had Muhammad means, and what means had
he, of attaining to a knowledge of Judaism ? 7. e., Could he
thus borrow ? and if so, how was it possible for him ?

Third : Were there not other circumstances which
militated against, or at all events limited such a borrowing ?
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Was it compatible with the rest of his plan so to borrow ?
Woas it permissible for him, and if so on what grounds ?

These three enquiries form the different Sections of the
first division.

Frrsr Secrion.
Did Muhammad wish to borrow from Judaism ?

Although we may by no means ascribe to Muhammad a
special liking for the Jews and for Judaism and indeed in his
life, as well as in the writings which he left behind him as
laws for posterity, there are traces of hatred against
both ;—still it is evident that, on the one hand, the power
which the Jews had obtained in Arabia was important
enough for him to wish to have them as adherents and, on
the other, that they were, though themselves ignorant, far
in advance of other religious bodies' in that knowledge
which Muhammad professed to have received by Divine
revelation,? as indeed he liked to assert of all his knowledge.
The Jews, moreover, gave him so much trouble with witty
and perplexing remarks that the wish to propitiate them
must certainly have arisen in him.

That the Jews in Arabia at the time of Muhammad posses-
sed considerable power is shown by the free life of many
quite independent tribes, which sometimes met him in open
battle. This fact is known especially of the Banu Qainuqé* 3
in the second or third year of the Hijra, also of the Banu
Nadhir‘ in the 4th year. The latter are spoken of by

1See Jost’s Geschichte des israelitischen Volkes, Vol. II. pp 207. ff.
o8 s C- © - Cs .o

PSira XXIX. 47 Seeen LS T B8 G i o fF LK

‘ Thou didst not read any book before thxs, neither couldest thou write
it with thy right hand.” (i. e., the Word of God). Sale’s Translation.

35\3::3 ;x; Abulfeda (Vita Mohammedis ed. Gagnier, p. 67).
‘)-—,,E; J.:;— In Pococke (Specimen Historiae Arabum p. 11) yads See

also Commentators on Stra lix, and also Vita Mohammedis p. 71.
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Janab as a great family of the Jews.1 This fact is further
known of the Jews in Khaibar2 with whom he fought in
the 7th year. The Banu Nadhir are supposed to be referred
to in Qurén lix. 2. They are there described as so powerful
that the Muslims despaired of their conquest, and the
fastnesses which they possessed would have banished
thoughts of a capture, if as Muhammad with probable exag-
geration expresses it, they themselves had not destroyed
their houses with their own hands, or if, as Abulfeda with
greater historical probability asserts, they, fearing a long
siege, had not withdrawn themselves and turned to quieter
regions. The want of settled civil life, which continued in
Arabia till the rule of Muhammad, was very favourable to the
Jews, who had fled to that country in large numbers after the
Destruction of Jerusalem, inasmuch as it enabled them to
gather together and to maintain their independence. A
century before Muhammad, this independence had reached
such a pitch that among the Himyarites the Jewish ruler
actually had jurisdiction over those who were not Jews; and
it was only the mistaken zeal of thelast Jewish Governor,
Dhi Nawiés,3 which led him to a cruel attempt to suppress
other creeds (which attempt is pictured for us with the
very colours of a martyrologist), that brought about
the fall of the Jewish throne by the coming of the
Christian Abyssinian King.4 Although it seems to me
altogether improbable that the passage in Qurdn lxxxv.
4 refers to this event, partly because of the indefin-
iteness of the allusion and partly because on this supposition
the Christians are called *‘the believers,” 5 which is never
the case elsewhere, though as a rule Muhammad’s treatment

? yme Poc. Spec. p. 11.

¥ty 3 N

¢ Comp. Assemani Bibliotheca Orientalis I. 361 pp. and Michaelis
Syrische Chrestomathie p. 19 ff.

b Qurén LXXXV. 7. Gyyimpelt
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of the Christians was indulgent ; and although I give an
entirely difforent interpretation to this passage—an interpre-
tation borne out by every word,! nevertheless this very
mistake of the commentators shews the importance which
the Arabs attached to this conquest of the- Jewish ruler,
and is a proof of the greatness of his former power. That
tho remains of such a power, even when shattered continued
to be of importance is plain in itself, and is moreover
cloarly shown in a passage soon to be quoted,2 where
the Himyarites are depicted as particularly unbelieving.
An Arabian author3 mentions other tribes beside the
Himyaritos as adherents of Judaism, viz., the Banu Kinéna
Banu Hareth ben Kab, and Kinda. ¢

While this physical power of the Jows inspired partly
fear, partly respect in Muhammad’s mind, he was no less
afraid of their mental superiority and of appearing to them
as ignorant; and so his first object must have been to
conciliate them by an apparent yielding to their views.
That the Jewish system of belief was even then a fully
developed one, which penetrated the life of each member of
the community, is proved both by its antiquity and by the
fact that the Talmud had already boen comploted. Though
the Jews of that rogion were among the most. ignorant, as is
shown by the silence of the Talmud concerning them, and
also by that which was borrowed from them and incorporated

! See Division II, Section II, Chapter 1I, Part IV.

% Baidh4dwi on Qurén II. 91,

3 Vide Pococke Spec. p. 136.

4 A good voucher for the importance to which some Jowish families had
sttained might be found in a poem of Hamasa (ed. Freytag p. 49), which
is full of the spirit of chivalry aud self reliance, if only the evidence that
the family referred to was a Jewish one werc sufficiently certain. The

only thing for it is the name of the author j:,;:ﬁ which, a8 a commen-
tator cited by Elpherar remarks, is a Hebrew name (Jn,M\aM\ ’;\ J\S 9
i ooy (e eal) but which might easily have come into use
among the Arabs, Even in tho verse \S’u page 52, where the pure and
unmixed descent of the family is praised, and where one might expect a
wention of its Jewish origin, no such allusion is found.
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in the Qurén, yet very many traditions and pithy sayings
survived in the mouth of the people, which doubtless gave
to the Jews an appearance of intellectual superiority in
those dark times and regions of ignorance, and so gained
for them honour in the sight of others. Thus it came
about naturally that Muhammad wanted to learn their
views and to include them in his community. It was not
only the idea of swelling his society with these numbers
of adherents' that produced this wish in him, but also
the way in which they defended their own cause and their
mode of dealing with him. The fact that Muhammad
very often came off second best in religious disputes is
evident from several sayings, and particularly from the
following very decided one:—‘ When thou seest those
who busy themselves with cavilling at Our signs, depart
from them until they busy themselves in some other
subject ; and if Satan cause thee to forget this precept, 2
do not sit with the ungodly people after recollection.”
This remarkably strong statement, in which he makes God
declare it.to be a work of the devil to be present at
controversies about the truth of his mission, shews how
much Muhammad had to fear from argument. Intercourse
with the Jews appeared to him to be dangerous for his
Muslims also, and he warns them against too frequent
communication or too close intimacy with the Jews.3 He
naturally puts this forward on grounds, other than the
right ones; but the real reason for the warning is obvi-
ously that Muhammad feared the power of the Jews to
shake the faith of others in the religion revealed to him.4

b 2pyr nbmp nYom

“An ixiherita;lce for the assembly of Jacob.” Deut, xxxiii. 4.

1 HEnisT DS Y5 Sira VL 67,
- )
5
4 Stra LX. 18. Ou this Elpherar romarks:
reebemadl s} J,eel\ Qe \’i\S W.L-oﬁ \)&b o Wb o cs.“é,
PR o greesd poiglelsr
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Most characteristically, and doubtless quite in accordance
with the intellectual manner of the Jews, this is shown in
a witty and satirical play of question and answer, about
which Muhammad complains bitterly, and which often
gave him apparent weapons against the Jews, in that he
regarded their utterances as bona fide expressions of
opinion and not as mere teasing mockeries.

Thus, in order to gain reputation, and also because
he was under the impression that, if some (he says ten)
of the Jews would join him, all the rest would become
his adherents,! he made the attempt with some, who either
did not have the courage to withstand him, or else did not
wish to enter upon a long dispute with him. They either
got rid of him with an answer which he could not gainsay, or
they mixed up the words which he required from them with
others of similar sound, but of different and even contrary
meaning. Thus they said to him once :—* we can do nothing
for our unbelief, for our hearts are uncircumcised.”2 On
another occasion they advised him to go to Syria, as the
ouly place where prophetic revelations were possible, accor-
ding to the Jewish saying:3 ¢ Prophecy is not found out
side the Holy Land.” This is given by some expositors
as the cause for the revelation in Stra XVII. 784, but
others assign a different reason for the verse. Further the

“ This (was revealed) because some of the poor Muslims instructed the
Jews in the doctrine of the Muslims, so that there was unity between
them and the former received of the fruits of the latter.”

! Comp, Sunna 446, Fundgruben des Orients, Vol. 1. p. 286.

> “-2Cs
9 gGra IL 82 A G, /N 2% S5V Comp. Deut. x. 16,
¢ Circumcise therefore the foreskin of your heart and be no more
stiffnecked.”

® o MmN moiY s pe
¢ Jaldlu'd-dfn (Maracci in loco).
sl B @)\ \gLb ,t\v&-“u) Gl \.:J oS @\ d,eé‘ J\." [ J)’
““This verse was revealed when the Jews said ; If thou art a Prophet,
then go to Syria, for Syria alone is the land of prophets,’”” So Elpherar etal,
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commentators cheerily relate many anecdotes by way of
explaining the reason for certain passages, which appear to
the unprejudiced quite in the same light. As the occasion of
Qurén II. 91, Baidhdwi relates the following tale:! ““ It is
said that Omar went once into a school 2 of the Jews and
asked them about Gabriel. They replied: ¢ He is our enemy,
he reveals our secrets toMuhammad, he is also the messenger
of wrath and punishment ; Michael on the contrary brings
us prosperity and plenty.” Then Omar said: ¢ What is
their position with regard to God ?” and the Jews replied :
¢ Gabriel on His right and Michael on His left, but
between these two there is enmity.” But he said: ¢ God
forbid that it should be as you say ; they are not enemies,
but you are more unbelieving than the Himyariks.3
Whosoever is the enemy of either angel, he is the enemy of
God.”” Then Omar went away and found that Gabriel
had preceded him with a revelation, and Muhammad said
to him, ‘Thy Lord has already agreed with thee, O
Omar.” ”

Although what is here brought forward is to some
extont what is really held by the Jews, as e.g. that
Gabriol is the messenger of punishment,! and although"
accordingly there is much of truth in this narrative;

GlE U5 el al, Bt e tases ol Uy olls N
AV e Gl ey Jab @Aty cnesh) qrale JilSoe, olie
JWb Blac Wgir y Bler o JilKooy &romr o2 Jopem WG S
C = [
548 O g el @0 BT @Y ey Ll g8 WS IS S
PPN S &5 oy dagd ae g3y W S Al gae g, Laasd
* yae by el chaily ald WY, Bl anle Jlab
2 uis N2
3 These are the words referred to above. p. 5.
4 R. Salomo Ben Adercth on Tract Baba Bathra 74. 2.
P o eipp b3z oma oMb oyioxr wwnn
B
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nevertheless oven the quoted saying is perverted, for
Gabriel is rogarded as the messenger of God for the
punishment of sinners only, and in another passage of the
Talmud ! it is actually said of him that he is called the?2
one who stops up, because ho stops up the sins of Israel i.e.,
wipes them away, and therefore he could never be
represented to the Israelites as their enemy.

Further, Muhammad’s intentional misrepresentation3 is
shown by his changing the order assigned by the Jews to
the Angels. The Jews assert that Michael stands at
God’s right hand and Gabriel on His left.4 This position
is reversed by Muhammad, in order to give the highest rank
to Gabriel 5 to whom he attributes all his revelations. This

Tiom? M3 PHTIRL VPWR TRIM I N3 OYND Db
=S Ri=ynl]
“ Ounr sages, blesged be their memory, attributed the execution of God’s
punitive judgments to Gabriel, as, for instance, Gabricl came and over-
threw them in the earth (Sanhedrin 19.1), and Gabriel came to destroy
Sodom.” Comp. also Sanh. 21. 26. 95, 2. 96.
1Sanhedrin 44,
1 iy DY oy oning
3 These words must be taken in the sense explained at the end of the
8rd Section of the 1st Division,
4 Comp. the evening prayer of the Jews.
D31 VPRmin Do
Also the prayer on the Day of Atonement.
Lhmn Dhestn Bz Db e brw
5Comp. also Midrash Tanchuma Sect. WM f. 21, ¢. 2. Venetian Ed,
16545, where it is written TIID) DNIM™ 113 Dwnm Wy 10D bwnn
TIOPRMR N wNT M L3 o D hem My
Pz oibw Ny owk wg ompoow
“«The verse Job, xxv. 2, ‘ Dominion and fear are with Him,’ refers to
Michael and Gabriel, in that the former is made out of water, and the
latter out of fire ; still they do not hurt each other, because ¢ He maketh
peace in His high places.’” Here all the facts which we sought out
separately are given briefly. Michael is the milder, Gabriel the more
terrible, but they are nevertheless in perpetual harmony.
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is in spite of the fact that the other view is so fully in accord
with the spirit of the doctrine about angels as accepted by
the Jews, according to which the positions “ on the right”
and “on the left ” mean only the decision to adopt eithor
merciful or punitive measures. There can of course be
no question of enmity between Gabriel and the Jews, or
between Gabriel and Michael, and the speech is nothing;
but a reparteo, which however to Muhammad’s thinking
justified him in making an accusation against the Jews.
This is even more clearly shown in the following narrative
related by a commentator on the words ““ God is poor ”1:
¢ Thus spoke the Jews when they had heard :—¢ Who is he
that will lend unto God a goodly loan ?’ Quran II. 246.
It is related that Muhammad with Abu Bakr had written to
tho Jews of the Banu Qainuqé‘ calling them to Islam, to
faithful observance of prayer, to offer frec will offerings
and to give God a good loan. Then Phineas the son of
Aszariah 2 said : ¢ Then God is poor, that he desires a loan’ ?
Abu Bakr boxed his ears and said: “ If there were not a

1 BaidhAwi on Qurén 111, 177.
5 . -Fe

Bl il O‘ “ God is poor.”
ale &Y ‘5)), U La).- d.“\ué)ig LU IR \,w L oget QU6
pr2exy g\&..g,ow Spar (SN dae AN ooy ;S Y e S @l B
J\Iﬁ Lo L&):i &A0% "é)ﬁz @‘) 8\8}‘ :-\J‘q," F3IWAY; p\-’i" ‘03\»3‘ QS“
A ) JSQ)-)\ Salds il Sl e ik AV Y Shsle (g (plaid
ko w‘d)“')t&“ s cliine capal ogadl (e Lian Lo 3’3 o
* G»J)‘) A6 Le s\@#,

2 Phineas the son of Azariah (;v3v 12 or1an), the same to whom
the utterance that Ezra is the son of God (ix. 30) is attributed by some.
Sl Ogeadl (e 9aly Jay Blaadt 830 JU WY e (g de JUB
*Latl oty et SN 1 JU N2y Tigle o (plais
£ ¢ Abid ben ¢ Umr gays: Only one Jew used this expression, and that
was Phineas the son of Azariah, the same man who said: God is poor and
we are rich.” (Elpherar on ix. 30.)
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truce between us, I would have broken your neck.’ He
then took him bound to Muhammad, and Phineas denied
having made the speech. Then came this revelation.”
The same thing is found in another passagel:  The Jows
say the hand of Godis tied up.” The meaningless character
of the sentence shews in itself that the Jews were not in
earnost ; and if we take into consideration the occasion of
the remark, and the way in which it was made, we shall see
clearly the teasing and scoffing tendency of the Jews in
their dealings with Muhammad. It was an answer to
an oxpression, which in its simple meaning “ To lend to
God” must have seemed to them ridiculous, and which
might easily give rise to tho retort, ¢ if God now needs
money, He must be poor.” It was only by a certain amount
of distortion and mutilation that Muhammad could twist
this speech into an accusation against the Jews. A good
story is preserved for us in Sunna 608 which runs as
follows: ¢ Aftor tho conquest of Khaibar the Jews set a
poisoned lamb before Muhammad. When he discovered
this, he had them called together, and putting them on
oath to tell him the truth, he asked if they had poisoned
the lamb. They confessed, and he then cnquired, ¢ For
what reason ?’ ¢To rid ourselves of you, if you are a
deceiver,” was their reply ; ¢ for if you are a prophet, poison
will do you no harm.”” Who can fail to see in this answer
a desire to free themselves from the importunity of
Muhammad by biting repartee ?

At other times they changed his words, or used words of
double meaning. In the prescribed salutation they said
indeed ‘“ R4fin&,”2 but not in the sense intended by
Muhammad, viz., ¢ look on us’’; but either in the sense of
“ count us guilty, or with a play on the Hebrew “ra” in

! Qurn V. 69, ‘Syfee T & 456l 3G)

] \:'.e\;
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the sense of the evil one.”1 So that he was obliged to
substitute ‘‘andhurna,” which also means ‘¢ look on us.”2
Further instead of hittat3, *forgiveness”, they said
probably ‘‘ Khatiat” 4, ¢ Sin.” Jalalu’d-din 5 gives ano-
ther variation and says that instead of the required word
““hubbat”, love, the Jews said ‘“ habbat fi shéairat’’ i.e.,
““A grain in an ear of barley.” Then they changed the
salutation ‘“As-salim ‘alaika” 6 i.e., ‘ Peace be upon thee’,
into ¢ As-sdm ‘alaika” 7 which means ¢ Mischief on thee,”’8
and this is the ground of Muhammad’s complaint in Sdrah
Iviii. 9. Such occurrences, though they led later to a
great hatred on his part towards the Jews, must at first,
while he still had a hope of converting them, have induced
him to try all possible means to conciliate them ; for they

'y “ra.”

Jaldlu’d-din says (Maracei in loco) :

&s’n)l\ o N d,@}\ &aly y® 5 “And this is among the Jews a
word of reproach meaning folly.”

* ST Quran IL 98, IV. 48. 49.
3§ VIL 161, 162, IL 55, 56.
4 %5
5 Jalalw’d-din (Maracei.)
&?:; ‘“ hubbat ” i.e. love.
Eyamt oS &a  “habbab fi sh‘afrat” i.e. a grain in an car of barley.
6 A 230
" A
8 On this Elpherar comments as follows:
el fLIY gglyhy podo (ol e gglats oS ogadl o NS,
* hale ,A\..J\ Q,’ﬂ p@i\ Ggadgy wweadlyd Lty
The meaning * death” which Elpkorar here assigns to the word Pl
is quite foreign to it, asig'algo “contempt”, which is more appropriate for
rg~. The commentators appear, thercfore, to have had in mind the Hebrew

word BD, which with M)}27¥ underatood would mean ‘ poison.”
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were not only important politically, but were also ablo
to hold him up to derision by their intellect and wit.
He was anxious therefore to persuade them that his views
wero on the whole the same as theirs with some fow
differences.

We have given sufficient reasons for Muhammad’s
treating the Jows with consideration, and wo shall now
give proofs that he actually made great efforts to win them
over to his way of thinking. Besides the frequent religious
controversies already alluded to, there are many passages
in the Quran specially addressed to tho Jews, in all of
which they are admonished in a very friendly way that the
Qurén would serve as an arbitrator in their own disputes.
Not only did he address them with gentleness and
consideration, he actually did many things on purpose to
please them. At first simply and solely on account of the
Jews the Qibla, or place towards which prayer was to be
made, was changed by Muhammad to Jerusalem, from
Mecca the spot which the ancient Arabs had always
regarded as holy; and it was only when he recognised the
fruitlessness of attempting to conciliate the Israelites that
he changed back to the former direction.

The first change is not, it is true, stated in so many words
in the Quran, only a complaint about the second alteration
is given, but some commentators maintain that the allusion
is to the former change.! In disputes between Muslims
and Jews he shewed himself at times perhaps too lenient.
This is said to have given occasion to some believers to

1 Qurin L 136, (e 138 (A el G& el e
Jaldlu’d-din (Maracci in loco) has as follows:
Vet Epun 1 &ton O30l WG el oy Jldizaly ol 5ol2 L3
>

« After his Flight he ordered his followers to turn to the Temple at
Jerusalem (W'}Dmn ns;:z) 3 this however, which was done to conciliate
the Jews, held good for six or seven months only, and then he changed it
again,”
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refuse to submit to his judgment, of which he complains in
Strah IV. 63. In another passagel he guards himself
against the accusation of giving wrong judgment by saying
that he judges only according to the right; and again in
another passage 2 he asks, if they are afraid that God and
His apostle will do thom wrong, though the commentators
rolate another event as the occasion for this utterance.
He advises his Muslims also to go gently in disputes with
the Jews,? as e.g. in the following passage: * Dispute not
against those who have received the Scriptures, unless in
the mildest manner; except against such of them as
behave injuriously towards you : and say, ¢ We believe in the
revolation which hath been sent down unto us, and unto
you ; our God and your God is one, and unto Him are we
resigned’ ”.4 A strong proof that Muhammad hold the Jews

D Bdrah IV. 106, Cped il 555 9

‘¢ Dispute not for those who deceive oune another.”
- © O

-, E - - 0B _ L,__. CB
? Strah XXIV. 49, &5 paels &t G of (505
“Or do they fear lest God and His Apostle act unjustly towards them ?”

-CB

3 §Grah XXIX. 45,  Gual (o A4 3\: G gat 1oGd 3
Gay o 505 G G50 o0 GO 535 aale Wi T

- 2 C s s »2C-_ 95 - Qs .

* yebose &8 gad 300ty 4S9

¢ In the opinion of Arabic commentators this passage is more a proof

of fear of the Jews than a recommendation to mild dealing, Elpherar in

a long chain of traditions beginning with  sadedl astl &e and ending

with 8,0 pY says:
rl\...))\ Jo3d X.».pJ’J\.; \gs gy Lilyandly 8Yyp3Y gy LY Jot (S

* Jit Loy iy

“ The possessors of the Scriptures (the Jews) read the Law in Hebrew

and explained it to the Muslims in Arabic; so Muhammad said: ‘Neither

agree with the possessors of the Scriptures, nor call them liars, and say

we believe, etc.’” Further, there is another similar narrative first related

by AbliSa‘fd, (gLl aeal (g &Y ase aume p) but which can be traced
back to Abi Namlatu'l-Anséri (g\es3} &l pV, which reads as follows :
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in great respect lies in the fact that in passages enumerating
the different creeds!, he mentions the Jews immediately
after the Muslims.

In two of these passages he even promises Godfearing
Jews absolute equality with Muslims; and though in the
third and last he is not so lenient, and threatens that a
distinction between them will be made, yet even in this
passage it is very plain that precedence over other religious
bodies is given to the Jews. In Muslim traditions it is
said that tho sinful among the Muslims will go into the first,
the mildest of the seven hells;2 the Jews into the second,
Christiang 3 into the third, and so on.¢

In addition to all this, which produced in Muhammad the
wish to adopt much from Judaism into his religious system,
we must consider the fantastic development which the

3oy 09t oo Joy Bla palo dllt Jyy s Gulla 4o Lty Y
'.do & J,-») Jlas 8)‘\.;§.A\ EXY-3 '.K.J Jo sese b Jlas b)'\-tge
Lt W5 oSy wopdSi 3, adyiac 35 st Jot (7) aSsal
P‘\as 0\:@\) 'Qb’;.\;ai‘ 'J me\g @\S@\i &M)’M,WL) FALNY
» PRI
“ While he was sitting by Muhammad, & Jew who had just passed by
a corpse came up and said : ‘O Muhammad, does this corpse speak ? * He
said : ¢ Neither agree with tho possessors of the Scriptures, nor call them
liars, but say : We believe in God, His angels, His word and His Apostles.
If what the Jews say is vain, do not confirm them; if it is true, do not

give them the lie,” ” i.e. preserve a strictly negative attitude, so as on
no account to expose yourselves; thus the meaning here seems to be

almost identical with that of the word \(;;5 § referred to above.
! Sgrahs IL. 59, V. 73, XXIL 17.
Yol a8t the Muslims,
\)3\3 dgiﬂ the Jews.
2 See Division I. Section II. Chap. i. Part IT A,

3 D’Herbelot in his Bibliotheque orientale (under “Jahoud * page 441,)
asserts on the contrary that the Muslims give the Jews a lower place in
hell than the Christians, but this is probably the opinion of a later age.

4 Pococke nota miscellana, Cap, 7 p. 289.
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Jewish traditions and history had reached in the mouth
of the people, as certain to appeal powerfully to the poetic
genius of the prophet; and so we cannot doubt that, in so
far as he had the means to borrow from Judaism, and so
long as the Jewish views were not in direct opposition to
his own, Muhammad was .anxious to incorporate much
borrowed from Judaism into his Quran. Whether he had
any such means will be discussed in the second section.

SECOND SECTION.

Could Muhammad borrow from Judaism ? and if so, how was
such borrowing possible for him ?

The possibility of borrowing from Judaism lay for
Muhammad, partly in the knowledge which might be
imparted to him by word of mouth through intercourse
with the Jews, and partly in personal knowledge of
their Scriptures; while allowing him the first source of
information, we must deny him the second.

From passages already quoted—to which we might add
many others—we gather that there must have becn great
. intimacy between Muhammad and the Jews, leading at
times even to mutual discussion of views ; but this is still
more clearly shown in a passage in the second Siira,!
where the Jews are represented as double faced, professing
belief when they were with him and his followers, and then
whon they were alone saying: “ Will ye acquaint them
with what God has revealed unto you, that they may
dispute with you? ” This shows that the Muslims learned
the Jewish views from conversation only. We shall speak
later of Muhammad’s intimacy with ¢ Abdu’ll{h ibn Salim,
and with Waraka, the cousin of Khadija, who was for some
time a Jew, a learned man and acquainted with the Hebrew

' Stra IL 71, & Wl W8 BV 5 G (@SS
(o]
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Ianguage and scriptures ;1 so also was Habib ben Mélik, a
powerful Arabian prince,2 who for some time professed the
Jewish religion. These all afterwards became followers of
the Prophet. Thus Muhammad had ample opportunity
of becoming acquainted with Judaism. That his knowledge
thereof was not obtained from the Scriptures is clear,
from the matter actually adopted, since there are mistakes,
which cannot be regarded as intentional alterations,
and which would certainly have been avoided by anyone
who had the very slightest acquaintance with the sources.3
It is ovident also from the low level of culture to which
Muhammad himself and tho Jews of his time and country
had attained. The contempt in which the compilers of the
Talmud held the Arabian Jews, in spite of their political
power, can be attributed only to the ignorance of the latter.

Though we must not conclude from this that the Jews
knew mnothing of the Scriptures and, though we hear of
schools among them 4 and even of their reading the sacred
writings in the original,® still we must doubt, if there was
any widely diffused critical knowledge of the Scriptures, and
we may be quite certain that Mulrammad himself possessed
none. Many passages testify to this. First, we may take
a passage already quoted,® where he says he had formerly ne
knowledge of reading and writing, and then Sdra XLII.
52,7 where he denies any previous acquaintance with “ the
Book” or the ¢ Faith.” KEven if theso are mere figures of
speech to prove the divine character of his mission, still it

1 Vid. Elbecar in Marace. Prodomi I. p, 44; and Wabl, Einleitung zur
Uebersetzung des Koran XXX.

2 Wahl, Einleitung XXXV.

3 This will be explained in detail later.

4 Comp. the passage quoted above from Baidhéwi in the 1st Section.

5 Comp. the passage quoted above from Elpherar in the First Section
(foot note).

¢ Sira XXIX. 47.

7 « Thon didst not understand hefore this what the book of the

Qurén was, nor what the faith was, etc.”—(Sale).
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is evident from them that he never enjoyed any reputation
for learning, such as would necessarily have been accorded
to him, had he really known anything of the Jewish
writings, and possessing which knowledge he would have
lived in fear of being proved to be an impostor. .
The order in which ho gives the prophets is interesting,
for immediately after the patriarchs he places first Jesus,
then Job, Jonah, Aaron, Solomon, and last of all David.l
In another passage2 the order is still more ridiculous, for
here we have David, Solomon, Job, Joseph, Moses, Aaron,
Zacharias, John, Jesus, Elijah, Ismael, Elisha, Jonah, and
Lot! The incorrect spelling of the names of these prophets,
as well as the parts which he assigns to them in history,
proves that he had never even looked into the Hebrew
Scriptures. He actually asserts that before John the Baptist
no one had borne the name of John. Had he known
anything of Jewish history he would have been aware that,
apart from some historically unimportant people of the-
name mentioned in Chronicles, the father and the son of the
celebrated Maccabean high priest, Mattathias, were both
called John. This mistake must have been obvious to the
Arabic commentators; for they try to give another meaning
to the clear and unmistakable words. Muhammad himself
was aware of his ignorance, and defends himself very neatly
against the possible charge. For instance in two passages3
he asserts that God said to him: “ We have not spoken to
thee about all the former prophets, only about some of
them, of others we said nothing to thee;” thus cleverly
defending himself against the accusation of having over-
looked some of the prophets. We have quite emough
proofs in these passages, apart from those which will
come before us fully in the second part, that Muhammad
was singularly ignorant of the Jewish writings, and so we

1 Qurén IV. 161. ? Qurén VI. 84 .
8 Sira 1V, 162; XL. 78,
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can afford to give up one tﬁing which is generally
brought forward as specially proving our point. This is
the fact that in certain passages Muhammad calls himself
an ‘ ummiyun,”l a word- which is usually translated
““unlearned ” “ ignorant.” Wahl takes it so, and mentions
it as a proof of Muhammad’s ignorance. But this word has
here the same meaning that is expressed by it in other
passages, viz., belonging to the Arabs. It is used, like the
word ¢ jahiliyat,”2 of the Arabs in their former ignorance
of Islém, and Muhammad, having risen from among them,
thus designates himself3 without reference to his own
individual knowledge.t But, as already stated, even
without this proof our conclusion holds good, viz., that
because of his own ignorance especially, but also on
account of that of the Jews around him, Muhammad could

1 §tra XII. 156.
? Xl Sira III. 148, IIT. 69.

- w - 8w
3 0..:._§\ o mina’l-umm{yfna or u’:‘ ummiyun.
4 The derivation of the word seems to me to support this view, Many
different derivations have been suggested, but zzll are unsatisfactory. Some
commentators, quoted by Elpherar, derive it.from i:{ ummat, and give

as examples of a similar formation :,ﬁ,: makiyun, and :9&; madaniyun

e - -
from &% makka and i&y_dn madfna (see Ewald’s Critical Grammar

of the Arabic language, I. §261. 2); but then they do not explain the
connection between the meanings of two words. This becomes clear,
however, when we consider the development in the meaning of the

similar Rabbinical word Y32 goi. This word, meaning in the Hebreow
“ people,’ later on came to mean & “ non-Jew ;*’ because the Jews became
conscious that they themselves were a little community among the other
inhabitants of the land, who were the ‘‘ people” proper (compare the

expression YNNI DY) Soat first the Muslims also must havo looked
apon themselves as a small community in the midst of the populace,
the ’Xjf:\, each man who was not counted among themsolves, being
to them one of the i’:‘, or an :;:\, and so the word came to be used of
all those who did not believe ia revealed religion past and present,
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attain to no knowledge of the Hebrew Scriptures, though
on the other hand he had abundant opportunity to study
Judaism with its wealth of tradition and legend as it lived
in the mouth of the people.

In the first section wo have shown that Muhammad had
good reagons for incorporating much taken from Judaism
in his Quran. By so doing he hoped to strengthen the
opinion that he was taught by direct revelation from God ;
he had also a strong wish to win over the Jews to his
kingdom of the faithful upon earth, and then, too, the
legends and fanciful sayings of the Jews harmonised with
his poetic nature. In the second section we have shown
that he had abundant opportunities of acquainting himself
with Judaism ; and now in the third section, before finally
detormining that a borrowing from Judaism really took
placo, we have to consider and answer the question:
Would such a borrowing have been consistent with the
other views and opinions held by Muhammad ?

THIRD SECTION.

Was it compatible with Muhammad’s plan to borrow from
Judaism ?

‘We must consider this question from two sides.

First, it might have appeared to Muhammad as inadvisable
to borrow from tho system of any other religious body lest
he should be accused of want of individuality ; and secondly,
there might have been something in the very fact of
adopting from Judaism which would militate against his
other plans. On closer examination, however, we find that
neither was thoe case. In general he was in favour of
borrowing from earlier religions. He desired no peculiarity,
no new religion which should oppose all that had gone
before; he sought rather to establish ono founded on the
anciont creeds purified from lator changes and additions,
one which should adopt this or that new idea, and which
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should above all things acknowledge him as a divinely
commissioned prophet. He let all that was already estab-
lished stand good, as is seen from the lists of the prophets
quoted above ; and he counts it as a point in favour of his
Qurén that it is! in accord with the earlier writings
recognised by him as revelations. Another time he even
says that the Qurén is similar to the earlier religious
writings, that it is only a repetition of them, .e., if I am
not mistaken in forsaking the general interpretation and
translating the passage Sidra XXXIX. 242 as follows:
“ God hath sent down the most excellent tidings,3 a
writing like unto others, a repetition.” If this is not the
meaning, it is incomprehensible how Muhammad could try te
prove the superiority of his Qurdn by pointingto its continual
and almost wearisome repetitions. But if his assertion were
true, he might gain some advantage by being in accord
with earlier revealed writings, and by restoring to their
proper position those of them which had been spoiled by
additions and perversions, and those which had beean too
little accounted of. He claims for himself only the same
honour which is paid to the other givers of revealed law ;¢
with this distinction however that he, as the last of the

[ Sw-0

18Gra XLVL 11 pome U3 il
G0 st (o sl 2 5
3 On the word &_‘5 magéni which is omitted by Elpherar see below

Becond Division, Third Section, First Chapter, First Part,

4 He seems to distinguish between lawgivers and prophets; for while
he gives the names of the latter in utter confusion, he mentions the
former in their right order, viz., Noah, Abrabam, Moses and Jesus (Stirag
XXXIIL 7. XLIIL 11.) Arabic commentators recognise this difference ; thus

Elpherar on Stira XXXIIL7: agd aesdl (po S84 &t 3o ot

Jt o adt LYy ety skl St

He distinguishes these five viz., the four given above and Muhammad,

naming them alone of the prophets, because they were the compilers of

writings and laws revealed to them, and were men of strong character
among the apostles.
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prophets, is to be considered as theseal of the prophets,®
and therefore as the most perfect among them, because his
book is so clear 2 that no disputes or misunderstandings
can arise about it, and, therefore, no apostle would be needed
after himself. Thus it is clear that a borrowing from other
religions was quite compatible with Muhammad’s general
aim. Consideration for his Arab followers, i.e., the fear of
being called a mere compiler, a reproach which he did not
altogether escape, did not hinder him, from such borrowing,
partly, because he believed that he might rely on their
ignorance; partly, because he had only to prove the
harmony which must necessarily exist between the various
revelations of the same God. Muhammad maintained that
it was all revelation, that he derived nothing from Jew
or Christian, but that God Himself revealed to him the
contents of earlier Scriptures, and the historical facts
concerning them. With regard to Judaism in particular
Muhammad found no special difficulty. We have already
observed that much in it accorded with the Prophet’s poetic
spirit, and who can now assert that any objection to an
agreement with Judaism would have been raised by
Muhammad’s contemporaries? In those days people had
not reached such a pitch of so-called enlightenment, as to
consider the followers of one creed only as in the right,
and to regard everything belonging to another belief as
worthless ; to restrict to Christians the elements common to
humanity, and to condemn Judaism as crafty and lifeless.
Thus it was possible for Muhammad to lay before the Jews
the points of union between his religion and their own,
carefully avoiding the while those points in his doctrine
which would be unacceptable to them.

It is clear in itself that he could not adopt the whole of

Fo s -
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Judaism into his system, but parts only and even these he
was obliged to alter and rearrange. Inbringing the Jews to
his opinion he had to be careful not to alienate others; he
could not, therefore, adopt from them snch points as stood
in complete contradiction to the views of other religious
bodies ; and so, while he totally excluded some things, he
was obliged to elaborate and alter other things with which
he could not dispense, in order that they might still more
strengthen his own position. Of this he cither became
aware himself, or othors reproached him with it, so that he
was forced to assert ! that the Qurén is not a new invented
fiction. He could not maintain with the Jews that their
Law was immutable, for that would have been fatal to his
system of religious syncretism; mor could he with them
expect a Messiah, because if there were another prophet
yet to come, he Muhammad could no longer claim to be
the seal of the prophets. This last point was carried so
far that the Arabs later on confounded the doctrine of a
Dajjal, or deceiver, which they had borrowed from the
Christians, with the doctrine of the expected Messiah of
the later Jews; and the saying existed :2 ¢ The name of
Dajjal among the Jews is Messiah the son of David.”
Much in confirmation of what has been stated above will
be brought forward in the Second Section of the Second
Division, and also in the Appendix.

While this investigation has for the most part consisted
in enquiring into what was, or might well have been, in
Muhammad’s mind, it is by no means to be imagined that
we regard him as a deceiver who deceived intentionally,
and with a well-weighed consideration of each step as to
whether or no it would help him towards his aim of
deluding others. Wahl regards him in this light. On the

' 8dra XIL il (g Bl o Ce

P o (g gaee ogedt e Jlast p~' Pococke Notm Miscellanesm,
appendix to Porta Mosis, cap. 7, page 260.
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contrary, we must guard ourselves carefully against such
an opinion, and look upon it as a sign of persistent
prejudice and total misunderstanding of the human heart.
Muhammad seems rather to have been a genuine enthusiast,
who was himself convinced of his divine mission, and to
whom the union of all religions appeared necessary to the
welfare of mankind. He so fully worked himself into this
idea in thought, in feeling and in action, that every event
seemed to him a divine inspiration. Every thing necessary
to the attainment of his aim stood out clearly before him,
just because this one idea ruled him. He could think of
nothing but what fitted in with it, could feel nothing but
what harmonised with it, could do nothing but what was

emanded by it. There is no question here of design, for

his one idea so possessed his spirit, heart and will as to
become the sole thought of his mind, so that every thing

hich entered his mind was shaped by this idea. Of course,
ir\ the most fanatical minds there are occasional lucid
in| ervals, and during these Muhammad certainly deceived
hi%elf and others; it is also undeniable that at times
ampition and love of power were the incentives to his
actions, but even so the harsh judgment generally passed
upop him is unjustifiable.

We may say, as a result of this investigation, that it
woul) be very remarkable if there were not much to be
found\ in the Qurdn which is clearly in harmony with
Judaispn. It is evident that Muhammad sought to gain
the Jelws to his side, and this could b3 be done by
approxjmating to their religious views; it is also evident
that he had ample means of acquainting himself with these
views ; and lastly, that other considerations favoured rather
than hintdered such a borrowing from Judaism. And now
the chi®f work remains to be done, and that is, to
demonstrtate by careful reference to the Qurdn that
borrowing from Judaism has actually taken place.

D
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SECOND DIVISION.

Did Muhammad borrow from Judaism? If so, what did he
borrow ?

Before we pass to the consideration of individual pas-
sages as instances of borrowing from Judaism, we must
show some general historical grounds for the opinion that
a borrowing from that source has taken place; and thus
this division falls again into two sections, a general and
a particular.

First Srction.

Did Muhammad borrow from Judaism ?

For the answer to this question we are thrown bac){i
entirely on the Qurén,! as we have no other literature

! The following story, is related by Kazuin—(Poc. Spec. p. 309):
pold Lytle gpoge boya doy Ensall 05 W3 SN Jyo) o oy f
O3 ey &5*’) 600,5) @J.e).& &ad J)ﬁ ‘5-)“ &Y \)3\.35 el ©e
a0 Dyle pyet pol pate (apmy Sat UL Jlas fonn
« Tt is said that when the Apostle of God came to Madfna, he found the
Jows fasting on ‘Ashira. He asked them their reason for so doing, and
they answered : ‘Because on this day Pharaoh and his people. were
drowned, but Moses and his followers were saved ’; on which Mupy-mmad
gaid : ‘I stand in closer cgnneotion with Moses than they do’, and ;then he
commeanded the fast day ‘Ashfira. The cause of the institution of{the fast
day ¢ Ashtra, which like WY, the tenth day of the seventHh month,
(Leviticus XXIII, 27) clearly means the day of atonement} is very
uncertain. Elpherar is not more exact, for he assigns an equally efrroneous
cause, On 8ira XI, 46 he says:
Jog 3= A K8 gl e (e ena ol 25 plad Ygalo s Vfir
“ And they went out (of the ark) on the day ‘Ashiira, and Nah fasted
and commanded all with him to fast out of gratitude to GodJ’ In any
case, however, the important fact remains, that Muhammad afdopted one
of the fast days of the Jews, which was afterwards abolishgd like the
Jewish Qibla. See also D’Herbelot, Bibliotheque Orientale,f under the
word Aschour, page 127,
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of the same date which treats of the matter in question.
Still there are plenty of passages there preserved to us,
which in a general way sufficiently prove our point ; and
indeed they all contain either the blame expressed by
Muhammad’s contemporaries at his borrowing from
Judaism, or else an appeal from him to the Jews, as
witnesses of the truth of his assertions. He complains
bitterly in many passages that the Arabs said his words
were not original,! and even called them antiquated lies.2
Sometimes they said still more definitely that a certain
man taught him,3 and the addition of the words:4
“The tongue of the person unto whom they incline
is a foreign tongue, but this is the perspicuous Arabic
tongue,” shows plainly that this man was a Jew.
ommentators take this view, and indeed think that it
as ¢ Abdu’lldh Ibn Salém, a learned Rabbi, with whom
Muhammad was in constant and close intercourse, and who
frequently mentioned in the commentaries.5 Another
rather more general statement is as follows:6 ¢ Other
people have assisted him therein;” on which Elpherar
remarks7: ¢ Mujéhid says, by this he means the Jews.”
Could any one desire a clearer historical witness than this
accusation, which was so often brought against Muhammad,

* BT Comp. Stras VIIL 31,XVI. 26, XXIII 85, XXV. 6,
XXVIT 70, XLVI. 16, LXVIIL 15, LXXXIIL 13,
e S8 Séra XLVL 10,
- 2

- s

3785 305 G sdra XVIL 105,
a

> 8 .. 9 . El

5 - - 8 -B O - 3 G Ze -
foe g Q1R 5 el it ey 8T
b Abulfda annales Moslemitici I. 283.

6 Shra XXV. 5. (il pys dals HGE
T ogelt m anlgwe JU
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and which appeared to him so important that he constantly
referred to it in the hope of refuting the charge? He
himself confesses, however, that much related by him is to
be found in the earlier Scriptures. To the embarrassing
question, as to why he never worked a miracle, he constantly
answered that he who was called to be a preacher only,
not a wonder-worker, had yet told them plainly of the
miracles which are mentioned in the earlier writings,!
and which the learned Jews knew well2 They could
testify to the truth of these narratives,3 and among them
one man 4 especially, the aforesaid ‘Abdu’lléh Ibn Saldm,5
to whom the laudatory passage in Stra III. 68 is said to
refer. Not only were they to corroborate his words to
others, but also to remove any doubt from Muhammad’s
own mind as to the truth of his Mission. Thus we have
in one place the injunction given tohim: 6 ¢ If thou arti
doubt concerning that which we have sent down unto thee,

! siras XX, 133, AT ST 5 XXVL 96 G
? Stra XXVL 197. J:T),..\ ot U L
On which Elpherar: o sdu g dlf e Swase Wl &be it f 5
-G - -FCwe- Aﬁ“‘) M‘) WJ (‘)'ﬁ“\? (.ﬁ\
3 Sdra XVIL 103, Tt o JLU
) o

4 S6ra XLVL 9. Jﬂ;\a@ e Sa\a Sgb /.
5 Elpherar in the name of several commentators, says: i
prlo deae heddl Bpd e vgr ol (0 A e pd i 0
g b yeedt yuot l dg ot

“This i8 .. ... .. , who testified to the prophetic ission of
Muohammad, the chosen one, and believed in him; but the J¢ w8 were
arrogant and would not believe in him.”

B-C. . oo

6 Stra X. 94, U gyt T JL J.Zf‘\' 55 e @; ;k’f,u

qﬁ;{,,.
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ask them who have read the book before thee.”” If he
then, however cunningly, acknowledges the Jews as to a
certain extent witnesses to his revelations, we are justified
in expressing our opinion that Judaism was one source of
the utterances in the Qurdn, and in this certainty we may
proceed at once to discuss the actually borrowed passages.

SEcoND SECTION.

What did Muhammad borrow from Judaism ?

In the case of any single instance of borrowing, the
proof that the passage is really of Jewish origin must rest
.on two grounds. First, it must be shown to exist in Judaism,
and to prove this we have every facility. Secondly, in
order to abtain to certainty we must prove that it is
rleally borrowed, ¢.e., that it is not founded on anything
i§ old Arabian tradition, which Muhammad used largely
ag§ a foundation though he disputed some points. Then
again we must shew that it had its origin in Judaism
and not in Christianity. For the complete discussion of
tho last two points it would be necessary to write two
trefitises similar to the one on which I am now engaged,
of which the respective subjects would be—(1) the points
of contact between Isldm and the ancient tradition of the
Arabis, and (2) the points of contact between Isldm and
Christianity ; and only in this way could certainty on these
points be attained. But these investigations would, on the
one ha,I d, lead us too far away from our particular subject,

— © -
7 On t;\\ia Elpherar 8ays: ,......ceeesees (W3 o S @‘\‘-’

Byl (B pbdae oo bl elyuny
*“ By that l\which we have sent down to thee, the Qurén is meant; those
who have read before thee may instruct thee, that thou art foretold in
the Law which they have;” and again: It JRY (e (el (e T
&3\amot 4 f')\"" o Y a.xS “ He means the believers among the possessors
of the Soript‘\ues, e.g., ‘Abdu’lléh ben Saldm and his fellows.”
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and, on the other, they would require a much more exact
treatment than could be given while handling our main
subject. Then, too, they are made unnecessary by the
means which we use in each individual case, and which
will be shown in the different divisions of the work ; so
that on most points we can without them attain to a high
degree of probability, practically sufficient for all scientific
purposes. For the sake of clearness, it may be well to
divide the material borrowed from Judaism into thoughts
belonging to it, and narratives taken from it, and later we
shall have to subdivide again.

SEcOND SECTION.
Chapter I

Thoughts belonging to Judaism which have passed over znto.
the Quran ?

The new thoughts borrowed by one religion from anoth
are of a twofold nature. Either they are radically ney

are new, and require accordingly new words for t
expression ; or elso the component parts of these thoug

chapter accordmg to these distinctions.

First CrAPTER.
First Part.
Conceptions borrowed from Judaism ?
As the ushering in of hitherto unknown relig{fious con-
ceptions is always marked by the introductiorff, of new
words for their expression, and as the Jews iffa Arabia,
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even when able to speak Arabic, kept to the Rabbinical
Hebrew names for their religious conceptions; so words
which from their derivation are shown to be not Arabic but
Hebrew, or better still Rabbinic, must be held to prove the
Jewish origin of the conceptions expressed. The passage
already quoted about the foreign language spoken by those
who were accused of helping Muhammad in writing the
Qurén seems to point to the use among the Jews of a
language other than Arabic. The object of this chapter
is to enumerate the words which have passed from
Rabbinical Hebrew into the Quran, and so into the Arabic
language.

Tabut,1 Ark. The termination @t is a fairly certain
evidence that the word is not of Arabic but of Rabbinical
Hebrew origin ;2 for this dialect of Hebrew has adopted-in
e place of other endings this termination, which is very
c>mmon also in Chaldaic and Syriac; and I venture to
adiert that no pure Arabic word ends in this way.3 Our
wcrd appears in two different passages with two different
mdanings: first, where the mother of Moses is told to put
he, Son into an ark,* the signification being here purely
Hedrew ; but from this it arose that the ark of the
coyinant 3 was also called by this name. It is used thus
esperially & in the sense of coming before the ark in prayer.
In t1© 8second Sira? we find it mentioned as a sign of the

1 ,j,’\: R

2 R&b?inical Hebrew -NQH:‘{;\

3 Com’" c:a,.é\ﬁ and «:’,S)L;

4 §org XX- 89. Comp. KDY N2A Ex.IL 8

5 ﬁﬁﬁ n the Bible.

6 ﬂ;‘n’: ‘JD‘? O3Y Comp. Mishna Berachoth V. 4.

7 The A Pians sometimes nse &xXwlV w45 also in the meaning of
“ark of t}e covenant’ (D'Herbelot Bibliotheque Orientale under
t

«“ Aschmouil\
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rightful ruler that through him the ark of the covenant !
should return. 2

Taurait, the Law.3 This word like the Greek equivalent
in the New Testament is used only for the Jewish
*revelation ; and although Muhammad, having only oral
tradition, was not able to distinguish so exactly, yet it is
obvious that he comprehended the Pentateuch alone under
this name ;4 for among the Jewish prophets after the
patriarchs he counts Moses alone as a lawgiver. For
the most part the Law is montioned in connection with the
Gospel.5

Janndtu ‘Adn, Paradise.6 The word “‘Adn” is not

1 Sira II. 249.
9 The masculine gender here given to this word, as indicated by th
fact that &» refers to it, would appear strange, were it not that perhap

the old word ]Wﬂﬁ was in mind; and the termination '-—’) being forelfrn
to Arabic is in that language no sure indication of gender.
3k, iR 6 vopos.
4 Later Ara,bxa,ns maintained just the opposite. Ahmad ben ‘Ab
Halim (Maracc Prod. I. p. 5.) sa,ys
* 8Y ,: st
“ If one says: Instruct me about the allusions to the Apostle of Glod m
the Tordh, one understands by that expression all revealed scripf:ures,
since they are all called Tordh; and further:
sy Jot Wahyay Al Gute ol GOt &Y e o5 81,431 bt
* Jas O de wlpall ) Laal By gyt IS i Jeand
“It is acknowledged that by the word Torih are meant jrevealed
writings, particularly those which the possessors of the scripturjes (Jews
and Christians) alike read ; therefore it includes the Psalms, the pprophecy
of Isaiabh and other prophecies, but not the Gospel.”

However this does not alter the conviction which we havf already
expressed,

5 JaeX Comp. Biras IIL 2, 43, 58, 86, V. 70, VIL 157, IX. 112,
-8

LXI. 6, LXII 5.

(c-)
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known in the Arabic language in the sense of pleasure or
happiness, but this is the meaning which suits the word in
this connection.] In Hebrew this is the radical meaning ;
still this expression, viz., Garden of Eden, which occurs
often in the Bible, is never to be explained out and out as
Paradise ; but rather Eden2 is there the proper name of
a region which was inhabited by our first parents in their
innocence, and the part in which they actually lived was a
garden of trees. It is onlynatural that this earthly region
of the golden age should by degrees have come to be
regarded as Paradise, in that the word itself3 no longer
stands for the name of a place but is applied to a state of
bliss ; 4 though the Jews still held to Eden as a locality
also. It is clear from the translation ¢ gardens of
pleasure ”’ that the Jews of that time not merely transferred
the name Eden into Arabic, but carried over its supposed
ctymology as well. The more distinctively Christian name >
occurs seldom in the Quran, though it also is mot quite

1 The Arabic commentators give widely different meanings to the word,
but they know nothing of that given by us just because it is foreign to the

[ -
Arabic language. Elpherar seems to decide for the view that &Lels\
as well as Z,f\c_, means permanence, as the pious will remain there
for ever.

4

Sie IV

4 Mupammad uses it thus in Sdras IX. 73, XIII. 23, XVI. 33,
XVIIIL. 30, X1X. 62, XX, 78, XXXYV. 30, XXXVIII. 50, XL. 8, LXI. 12, and
in other places he translates it ,.ea:ﬁ SGe e g V. 70, X 9, XXII. 55.
XXXI. 7, XXXVII. 42, LXVIII, 34. Sometimes also he uses it in the

2,3

singular '.._.:QT &a XXVI. 85; and even without the article, '.,.as— &’:;
LVI. 88, LXX. 38.

C-C s P .
5 ?,o,f‘ﬁ wlse ¢ mapdSetaos.
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34 JUDAISM AND ISLAM.

strange to later Judaism, as is shown by the story of the
four who went alive to Paradise. !

Jahannam, Hell.2 This word also, like its opposite
Paradise, is of Jewish origin. According to its primary
meaning and Biblical usage it too is the name of a place,
though of a locality far less important than that which
gave its name to Paradise. The vale of Hinnom was
nothing more than a spot dedicated to idol worship; and
it is remarkable that the horror of idolatry led to the use
of its name to designate hell. That this is the ordinary
name for it in the Talmud needs no proof, and from it is
derived the New Testament name Gehenna. Now, it might
be asserted that Muohammad got this word from the
Christians ; but, even setting aside the argument that, as
the name for Paradise is Jewish the probabilities are in
favour of a Jewish origin for the word for hell also, the
form of the word itself speaks for its derivation from
Judaism. We lay no stress on the fact that the aspirate
he, which is not expressed in the Greek, reappears in the
Arabic, because this aspirate though not always indicated
by grammarians in writing, appears to have been always
sounded in speech. This holds good of other Greek words
which have passed into Syriac.3 The letter mim which
stands at the end of the Arabic (Jahannam), not being
found in the Syriac word, proves the derivation from the

1 D72 Paradise, Chagiga fol. 14. Compare Séra, XVIIL 107.

XXIII. 11.
Among many wrong explanations Elpherar gives the following
corroot one: (JN Jyike 58 glagl JU 5 deeytly Glimil g0 salom Ji
Zagpalt Lt

« Muj4dhid says it means a garden in Greek, and Zajij says it has passed
into Arabic.”

9 2P -
pee DOTN)
3 Eg. oUvodoS, ie., Sunhadus and especially yéevra, which is
pronounced in Syriac, as Gfhano.
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Hebrew word, (Gehinnom). The word is found in many
places in the Qurén. 1 )

Ahbér2. This word is found in several places in the
Qurdn in the sense of teacher. Now the real Hebrew
word 3  hibher,” companion, has acquired in the Mishna
a meaning similar to that of “pérdsh;” 4 only that the
latter was the name of a sect, and the former the name of
a party within a sect. The word pérdsh means, properly
speaking, one separated, i.e., one who withdraws himself
out of motives of piety, a Pharisee, as distinguished from
one who grasps without scruple all the pleasures of this
life, a Sadducee. Among those who were thus separated
there grew up a difference from others not only in social
customs, but especially in that they adopted a different
doctrinal view, viz., a belief in oral tradition. They had
also some very strict principles for the guidance of their
lives. But the matter was no longer merely one of great
carefulness in life and conduct, it became one of special
learning and knowledge, which naturally could not be
imparted in equal measure to all members of this sect.
Hence these learned men, each of whom possessed some
special knowledge, became greatly reverenced ; and in this
way again a community was formed in contra-distinction
to which the remaining people of the country were called
the laity.5 The individaal members of this community
however were called habhérim,6 < fellows;”’ and thus, though
the meaning °teacher’ is mot, properly speaking, in the

1 Stras IL 201, IIL. 10, 196, LV. 58, 95, 99, 115, 120, etc.
. ’;\7;{ o™ V.48, 68, IX. 81,34,

3 -an
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ward itself, yet the peculiar development of this com-
munity is the cause of the new meaning of the word.

The excessive veneration paid to these ‘fellows” by
the Jews gives rise to Muhammad’s reproof in the two
passages last alluded to. He reproaches the Christians
too in both places! on account of the esteem in which
they held the ruhbén. This word ruhbén is probably not
derived from rahiba,2 to fear (thus god-fearing) ; but, like
qissisin 3 the word which accompanies it in Sdra V. 85, is
to be derived from the Syriac, which language maintained
its preeminence among the Christians in those regions;
thus ruhbén is derived from the Syriac word rdbhéyé, and
qissisin from the Syriac qishishéysé.

So then ruhb&n does not really mean the ordinary
monks, who are called dairé, but the clergy; whereas
qissis stands for the presbyter, the elder, who is called
qéshishé in Syriac.

Darasa*=to reach the deep meaning of the Scripture
by exact and careful research. Such a diligent enquiry
is mentioned in several passages.® But this kind of
interpretation, which is not content to accept the obvious
and generally accepted meaning of a passage, but which
seeks out remote allusions—this (though it may bring much
of importance and value to light, if used with tact and
knowledge of the limits of the profitable in such study)

! Sra TX. 31. 34, b, rubbin,

z 2,

8- 20

(C} anenen

fone Wiy

5 Siras 111, 78, XXXIV. 43, LXVIIL 37, VIL. 168. On the last passage
Elpherar says: (g2} dmy Bpe 8o g &15 QLSO uys y

The ;;5 of u writing means, to read it and arrange it over and
over again,
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is very apt to degenerate and to become a mere laying
of stress on the unimportant, a searching for meanings
where there are none, and for allusions which are purely
accidental. And so the word acquired a secondary mean-
ing, viz., to trifle, to invent a meaning and force it into
a passage. Compare the standing expression! current
among many who seek 2 the simple primary meaning.
The word in this usage occurs in the Qurén, particularly
in the mouth of Muhammad’s opponents ; though until now
this fact has not been recognised. The obviously misunder-
stood passage in Sdra VI. 1053 is thus explained, also that
in VI. 157.4 The former may be thus translated : “ And
when we variously explain our signs, they may say if they
like : Thy explanations are far fetched, we will expound it
to people of understanding ”’; and the latter as follows:
“ Lest ye should say: the Scriptures were only sent down
unto two peoples before us, but we turn away from their
system of forced explanation” ;d.e., they have left the
Scriptures to us so overlaid and distorted that we cannot
follow them. It is remarkable that this word, which is not
a usual one in the Qurén, appears in this sense only in the
sixth Sdra where it occurs twice ; and this is evidence that
just at the time of the composition of this Sira the word
in its secondary meaning was used by some persons as
a reproach to Muhammad. This observation furthermore
might well serve to indicate the unity of this Séra.
Rabbini 5 teacher. This Rabbinical word is probably

Ly YT
3 onpwD
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formed by the addition of the suffix 4n! (like nd) to the
word ¢ rab,” thus, our lord or teacher. For though the
termination ‘““4n” is common in later Hebrew,? yet the
weaker word ‘“rabbi” shows that people did not hesitate
to append a suffix to the word rab, and then to treat the
whole as a new word. However that may be, rabbén is a
word of itself now, and is only conferred as a title on the
most distinguished teachers. The Rabbinical rule runs
thus 3 ¢ GGreater than rabbi is rabbdn.” It appears asa
title of honour in Siras III. 73, V. 48, 68. Rabbéni is
evidently a word of narrower meaning than the word
ahbér explained above ; and this explains why rabbéni is
put before ahbir in the two passages last mentioned,
where they both appear, and also the striking omission of
our word in the other two places where ahbir occurs, and
where Muhammad finds fault with the divine reverence
paid to teachers, describing them with the more general
word. The case is the same with qissis and ruhb4n. Both
classes are mentioned with praise in Sdra V. 85, and with
blame in Séra IX. 81, 34, the latter class however only in
connection with, ahbér, in that ruhbén (like ahbér) is
of wider meaning : and further, on account of the combina-
tion in one passage of two different classes among the
Jews and Christians, viz., the ahbidr and the ruhbén,
(Cf. other similar combinations) no special differentiation
was to be attempted.

Sabt4 day of rest, Saturday. This name continued to
be applied to Saturday throughout the East by Christians
as well as Muslims, though it had ceased to be a day of

! Suoffix J— like M
! Suftix j— Syriac, ono, Arabic (J)i
3330 3 Bim

5 0.
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rest. 1 1In one place 2 Muhammad seems rather to protest
against its being kept holy. The well-known Ben Ezra
remarks on this in his commentary on Exodus xvi. 1,3 where
he says: “In Arabic five days are named according to
number, first day, second day, etc. But the sixth day is
called the day of assembly,* for it is the holy day of the
week ; the Sabbath however is called by the Arabs sabt,
because the Shin 5 and the Sdmech, (i.e., the Arabic sin
which is pronounced like the Hebrew Samech) interchange
in their writings. They have taken the word from Israel.”

Sakinat 6 the Presence of God. In the development
of Judaism in order to guard against forming too human
an idea of the Godhead, it was customary to attribute
the speaking of God, when it is mentioned in the Scripture,
to a personified word of God,7 as it were embodying that
emanation from the Deity which came in Christianity to a
veritable Incarnation. In like manner also when in the
Scriptures the remaining stationary, or the resting of God is
mentioned, something sensible proceeding from Him is to
be thought of. This is especially so in the case of God’s
dwelling in the Temple;8 and this ‘emanation of the

1 Stras II, 61, VII, 163.

2 Stra XVI, 125. .

SEi ogowm WIT Sy BV My W oy vtz
YWD 7220 O DR NI N2 O o DY yaubs sy
DRI DOLIM TR 1Y v2 N30 NN W NPY B

MR i by
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5 W Shin.
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TNT R Aoyos Tod feod.

8 D3§M3 YPIDY) Ex. XXV. 8, Cf. Deut. XXXIIL 12, 16.
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Godhead’ to adopt the speech of the Gnostics, was called
on this account the Shekinah, the resting. From this
derivation Shekinah came to be the word for that side of
Divine Providence which, as it were, dwells among men
and exerts an unseen influence among them. In the
original meaning, viz. that of the Presence in the Temple
over the Ark of the Covenant between the Cherubim,! the
word is found in Sdra II. 249. In the semse of active
interposition and visible effectual rendering of aid it occurs
in Sdra IX. 26,40 ;2 in the sense of supplying peace of
mind and at the same time giving spiritual aid it is found
in Sdra XLVIII. 4, 18, 26.3 It is remarkable that the
word appears in three Sdras only, (but several times in
the two last mentioned,) and with a somewhat different
meaning in each; and it seems here again, as we remarked
above on the word darasa, as though outside influence had
been at work, 7.e., that the use of this word by other people
seems to have influenced Muhammad at the time of the
composition of these Siras.

Tighut4 error. Though this mild word for idolatry is

1 Ex. XXV. 22

2 Arabic commentators do not seem willing to recognise this mean-
ing. Elpherar on Stra IX. 26 says the word means &\, (yedY,
security and rest ; and on Stra XLVIIL 4 he says distinctly ;

BN Ggm (b (BN I Ltileb (ob N (B B JS a0 JU6

“Ben ‘Abbés says this word Sakinat in the Qurin always means rest

exoept in the second Stira.” But even if &\ub does mean inward peace
of mind, still the meaning of outward security need not be excluded.

3 Elpherar uses the expression ,\3,% y &3kt to explain verse 4, and
Lty &a3\eldY to explain verse 18. In the same way D’Herbelot (Biblio-
theque Orientale under Thalout, page 862) gives in the name of the
commentators the explanation ,b\adl (y.Sw5 i, tranquillity of the

mind.
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not found in the Rubbinical Writings,! still the Jews in
Arabia seem to have used it to denote the worship of false
gods, for it appears in the Qurén 2 in this sense.3
Fyrqin,4 deliverance,® redemption. This is a very
important word, and it is one which in my opinion has till
now been quite misunderstood. In the primary meaning
it occurs in the 8th Sira: “ O true believers! if ye fear
God, He will grant you a deliverance 6 and will expiate
your sins, etc.”” Elpherar gives five different explanations
to this verse, each as unsuitable as Wahl’s translation, and
the passage seems to me truly classical for the primary
meaning of the word. This meaning appears also in Sara
VIII. 42, where the day of the Victory of Badr is called
the day of deliverance,” and in Sdra II. 181 where this
name is given to the month Ramadhan as the month of
redemption and deliverance from sin. Muhammad entirely
diverging from Jewish ideas, intended to establish his
religion as that of the world in general; further he
condemned the earlier times altogether calling them
times of ignorance.8 He declared his creed to have been
revealed through God’s Apostles from the earliest times,
and to have been only renewed and put into a clearer and

1 It is to be observed however that the Targums frequently use this
word in the plural KDWY for the idols themselves, but not for idolatry.

% Siras II, 257, 259, IV. 68, XVI. 38, XXXIX. 19.
3 U3\ as Elpherar explains it,
‘ 9 :(4)
O Ira
8 Ibn Said according to Elpherar explains this word as follows :

Yasdt e yasdl et

“ Furgdn is help against the enemy.” Sdra XXI. 49.
6 Sra VIIL 20. GG o8 Jans
o 20
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more convincing form by himself. Hence the condition
of any one outside his belief must have seemed to him
a sinful one, and the divine revelation granted to himself
and his predecessors appeared to him in the light of
deliverance from that sinful life which could only lead to
punishment ; and therefore he calls rovelation itself in
many places Furgén, as in many he calls it rahmat, ! mercy.
In some passages he applies the term to the Qurén,2 and
in others to the Mosaic revelation. 3

In this way all the passages fit in under the primary
signification of the word, and there is no need to guess at a
different meaning for each.

Md‘in, 4 refuge. This word bears a very foreign impress,
and is explained by the Arabic Commentators in a variety
of ways. Golius following them, forces the most diverse
meanings into it. It appears in Sdra CVIL 7, and seems
to me to mean a refuge— they refuse refuge,” i.e., they
giveno shelter to those asking for help. Later on the word
seems to have been regarded as derived from ¢é4na’
(certainly not from ma‘ana to which Golius refers it),
and thence it acquired the meaning of support, alms.

Masdini,® repetition. There has been much perplexity
about this word, mainly because it has been considered as
an Arabic word and has not been traced back to its source.
As by degrees other teaching viz., tradition,” grew up by
the side of that contained in Holy Writ, the whole law

) -G
)
3 Stras II1. 2, XXV. title and verse 1.
% Stras II. 50, XXI. 49.
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7 Compare under ;\,.V



MASAN{. 43

was divided into two parts,! the written teaching, that is
the Bible, and the teaching by word of mouth or tradition.
To occupy oneself with the former was called ‘‘ to read ;”’ 2
to occupy oneself with the latter was called ‘“to say.”3
In the Chaldaic Gemara the latter word means to spesk
after, to repeat the teacher’s words after him. In like
manner the word tinnah4 was used almost exclusively of
choral music, in which the choir repeated verses after the
precentor. Thus teaching by word of mouth was called
mishnah, > and so also the collection of oral teaching—the
whole tradition ; and afterwards when this was all written
down the book received the same name. Now, however, an
etymological error crept in and derived this word from
shénah in its true Hebrew meaning “ to repeat,” and then
applied it to the repetition of the written teaching.6 The
error of this explanation is shown both in the use of the
word and in its inflection. Still it seems to have been
accepted by the Roman Jews, and thus it came about that
in Justinian’s Novels the Mishna is called secunda editio. 8
The same thing happened in the case of the Arabian Jews,
and so we get our word masfni. Muhammad putting his
book in the place of the whole Jewish teaching calls it not
only Qurdn (miqr4) but also maséni, 9
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3 113 connected with the poetic 713/ and the Syriac tano,
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Sevrépwars.

8dras XV. 87, XXXIX. 24,

The Arabian commentators on Stra XV. 87 differ much in their
explanation of this word, but one among them gives what seems to us
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Malakut,1 government. This word is used only of God’s
rule, in which connexion it invariably appears also in
Rabbinical writings. 2 Tt occurs in several passages in the
Qurén.3 From this narrow use of the word, and from a
false derivation from malfk or malak4 (a word which
comes from quite a different root, and which in Arabic has
only the meaning of a messenger of God) it came to be
used for the realm of spirits, 5

These fourteen words, which are clearly derived from the
later, or Rabbinical Hebrew, shew what very important
religious conceptions passed from Judaism into Isldm,—
namely, the idea of the Divine guidance, sakinat, malakit ;5

the true meaning. Elpherar has: Jle &lS 1, &Y )t JUB, “ Tavus
says the whole Quran is called Masani.”” At the same time also a
reference is made to the other passage cited by us, viz., Sira XXXIX. 24,

The word \ss. in Stra XV. 87, seems to me to mean either that this
Sira was really the seventh (the order of the Siras was afterwards much
changed, and we may safely assert that Sara Il is of later date than those

90 -~ > -

following it), or else ®ws bears the meaning é:.. and é....... the
seventh part, as fifteen Stras make up about one-seventh of the Qurén.
Elpherar omits the word _s\%e in the latter passage, a fact not satis-
factorily accounted for by the supposition that he relied on an earlier
sxplanation, for the Arabic writers always give the unexplained passages
in full in their commentaries; and thus it seems that this word must
have been altogether missing from Elpherar’s text.

5 .
1wyl PADHR
* oy n’D‘?D 7 Bagi\éia TGV ovpaviv.
3 Stra VI. 75, VII. 184, XXIII. 90, XXXVI. 83.
¢ O%e or &\le ('ﬂ,ﬁ"@)

% Compare the words w,ﬂ.d\ '.S\c in Professor Freitag’s work, Fakiha
Elcholafa 85. 8.

. . S ap-
P z(:: D @ <o God’s guiding Presence.
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of revelation, furqédn, maséni; of judgment after death,
jannétu ‘adn and jahannam, besides others which will be
brought forward as peculiar to Judaism.

Second Part.
Views borrowed from Judaism.

While in the foregoing section we were content to
consider it certain that a conception was derived from
Judaism, if the word expressing that conception could be
shown to be of Jewish origin, we must now pass on from
this method of judging and adopt a new test. We must
prove first in detail that the idea in question springs from
a Jewish root ; then to attalmea.ter certainty we must
further shew that the idea is in harmony with the spirit of
Judaism, that a,part from Judaism the conception would
lose in importance and value, that it is in fact ouly an off-
shoot of a great tree. To this argument may be added the
opposition, alluded to in the Qurén itself, which this foreign
graft met with from both Arabs and Christians. For the
better arrangement of these views we must divide them
into three groups: 4. Matters of Creed or Doctrinal views,
B. Moral and legal rules, and C. Views of Life.

A. Doctrinal Views.

We must here set a distinct limit for ourselves, in order
on the one hand that we may not drift away into an endless
undertaking and attempt to expound the whole Qurén ;
and on the other that we may not go off into another
subject altogether and try to set forth the theology of the
Qurén ; an undertaking which was begun with considerable
success in the Tiibingen Zeitschrift fiir Evang. Theol. 1831,
Stes Heft. Furthermore, certain general points of belief
are 8o common to all mankind that the existence of any
one of them in one religion must not be considered as
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proving a borrowing from another. Other views again
are 8o well-known and so fully worked out that we need
not discuss them in detail, but shall find a mere mention
of them sufficient. Of this kind is that of the idea of the
Kl_tg of God, the fundamental doctrine of Israel and Isl4m.

t the time of the rise of the latter, this view was to be
found in Judaism alone,l and therefore Muhammad must
have borrowed it from that religion. This may be consi-
dered as proved without any unnecessary display of learning
on the point. The idea of future reward and punishment
is common to all réllgmns, but it is held in so many
different ways that we shall be obliged to consider it in
our argument. Cardinal points of faith have also passed
from Judaism into o Christianity. To decide whether these
points as adopted in the Qurén have come from the Jews
or from the Christians, we must direct our spocial attention
to a comparison between the forms in which the beliefs areé
held in both those religions, and the form in which they
are presented to us by Muhammad. This is to answer thq
objection, that in the following discussion so little is to be
found about the cardinal dogmas, for even the enumeration
of them is foreign to our purpose.

Every religion which conceives God as an active work-
ing providence must have some distinct teaching on the
creation, and this Muhammad gives in accordance with the
Bible, viz., that God created heaven and earth and all that
therein is in six days; 2 although in another place he.
diverges somewhat and says that the earth was created in
two days, the mountains and the green herbs in four days,
and the heavens with all their divisions in two days more.3
Though this passage is nothing but a flight of poetic fancy,
still it shews how little Muhammad knew of the Bible,
inasmuch as he is aware of nothing but the general fact

! Christianity also teaches the Unity of God, Ed.
? Stras X. 3, XI, 9, L, 37, LVII, 4, 3 Stra XLI, 8—11.
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that the creation took place in six days, and that he has not
any knowledge of each day’s separate work. We have
already remarked that he calls the seventh day sabf, but
does mnot recognise its sanctity. It remains here to be
added that Muhammad appears to alludo to and reject the
Jewish belief that God rested on the seventh day.l He
evidently thought that a necessity for rest after hard
labour was implied, for after mentioning the creation as
having taken place in six days, he adds ““ and no weariness
affected Us.” On this Jaldlu’d-din comments as follows :2
“This was revealed as an answer to the Jews who said
that God bad rested thoroughly on the sabbath and there-
fore weariness left Him.”” The same thingis to be found
in Elpherar’s commentary but not so clearly expressed.
The idea. of several heavens, which is indicated by the
Biblical expression ¢ heaven of heavens, ”’ 3 came to Muham-
mad probably from the Jews, also the notion that they
were seven in number, a notion due to the different
names applied to heaven. In Chagiga 4 we find the assertion
that there are seven heavens, and then the names are
given. All these names occur in the Scripture except the
first, viz. vilén, from the Latin velum.5 This name in which
heaven is compared to a curtain, which veils the glory of &
God, is a very important one in the Talmud. Muhammad
speaks often of the seven heavens,’ and in one passage he

! Sdra L. 37.
% Maracci, ! pp ahxa) Y GV agls 8 dgelt e \3) Jy
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6 Cf. Midrash on thé Psalms at the end of Psalm xi.
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StrasII, 27, XVII. 46, XXIII.88, XLI.11, LXV, 12, LXVII, 3, LXXI, 14,
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calls the heavens the seven strongholds! and in another
the seven paths.2 This last expression occurs also in the
Talmud.3 During the creation, however, His throne was
upon the waters.* This idea also is borrowed from the
Jews, who say :5 “The throne of glory then stood in the
air, and hovered over the waters by the command of God. ”
This is somewhat more clearly expressed by Elpherar who
says: ‘“ And this water was in the middle of the air.” 6

A second pivot of every revealed religion is the belief
in a_judgment after death ; for while the fact of the
creation sets forth the omnipotence of the Creator, the
doctrine of a final account teaches that it is God’s will that
His revealed laws shall be obeyed. This, then, in Judaism
developed into a local Paradise and Hell, and both concep-
tions have passed, as we have already shown, into Isldm.
These localities, although at first mere symbols, mere
embodiments of the spiritual idea of a state, afterwards
became orystallised, and suffered the fate of every symbol,
i.e., they were taken for the thing symbolised, and the
places were more definitely indicated. Thus the Jews

1 Slis g Stra LXXVIIL 12,

? L g Stra XXIIL17.
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have a saying:! “ The world is the sixtieth part of the
garden, the garden is the sixtieth part of Eden ;” 2 and in
the Qurén we find a similar expression, viz., “ paradise
whose breadth equalleth the heavens and the earth : 3
Generally speaking, fear is stronger tha and the
dread of a terrible condemnation appeals far more
powerfully than the hope of eternal happiness to, a nature
which pure religious feeling does not impel to piety of
life. This js probably the reason for describing hell in a
more detailed and particular manner than Paradise.

Seven hells are pictured as forming different grades of
punishment, and these have been developed out of the
seven different names mentioned in the Talmud.4 These
names with one exception ® (Erets tahtith, subterranean
realm, which is clearly adopted from the Roman ideas at
the time of their ascendancy) are Biblical. Later on these
names came to be construed as seven hells, e.g. in
the Midrash on the Psalms at the end of the eleventh
Psalm where 6 it is said, ‘¢ there are seven abodes of the
wicked in hell,” after which the above mentioned names
are cited with a few variations. It is also said that David
by a sevenfold reiterated cry of “my son” (2) rescued
Absalom from the seven habitations of hell ; 7 furthermore
hell is said to have seven portals. 8 Muhammad is not

197y DWW O 2 N3 owiwn s obiy
9 Taanith 10. Pesachim 94.
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behind hand, for we read in one passage that 1 ¢“it (hell)
jhath seven gates, unto every gate a distinct company
of them shall be assigned.” According to the Jews,
a tree stands at the entrance to hell:2 “ T'wo date palms
grow in the valley of Ben Hinnom, smoke issues from
between them and this is the entrance to hell ” ; but
Muhammad knows a tree of hell called Al Zaqqdm 3 which
serves sinners for food, about which he has much to relate.
The step from such a definite idea of hell to the notion of a
personality connected with it is an easy one, and we find
such an individual mentioned by the Rabbis as the * prince
of Geehinnom ; ”’ 4 he is called however in the Qurén simply
Jahannam. In one Rabbinical book 5 we find the following :
“ That the_prince of hell saysdaily, Give me food to satisfy
me, comes from Isaiah, v. 14.” Muhammad says similarly:
¢ On that day We will say unto hell, ¢ Art thou full ?’ and
it shall say ¢ Are there more’?”

When the conceptions of Paradise and hell became so
definite, and their names were no longer general terms for
reward and punishment, a third destination had to be
provided for those whose conduct had not been such as to
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entitle them to the former nor condemn them to the latter
place. Thus while the righteous! found their place in
Paradise, and the sinners had their portion in hell, those
who belonged to neither class were placed in a space
between Paradise and Hell, of which it is said in the,
Midrash on Ecclesiastes, vii. 14: 2 “ How much room is there
between them ? Rabbi Jochanan says a wall; R. Acha
says a span; other teachers however hold that they are so
close together that people can see from one into the
other. ”3 The idea just touched upon in this passage is
most poetically worked out in Sdra VII. 44,4 ¢ And
between the blessed and the damned there shall be a veil ;

1 OY)PT3  righteous, D‘S]tp"‘} sinners.
l,:*;i:\g those who stand between,
T NI 27 D0 oms nh 30 oma ) e
Wo i mimwn MY TR ARG IOY PR TR Mop

3 Concerning this intermediate place S‘adi cleverly remarks that it seems
to the blessed as hell, to the lost as paradise (D'Herbelot Bibliotheque
Orientale under A‘réf. page 113).

¢ Elpherar comments on this passage as follows :
pad AV Al (o Slo Vi LY ge wgilivs ag wipled
* slidg be
“ These are those whose good and evil deeds are so evenly balanced that
the latter preclude them from paradise, while the former save them from
hell, therefore they remain standing here until Ged has declared His
pleasure concerning them.” And later, when he gives our explanation of

verse 45 in a long chain of traditions, he says :

W Lol Bxglt Jat Tl 1ol Wt Jat g &iglt o tyige o3 Byat
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““Those whose good and evil deeds are equal are the middle men and
stand on the road. Thence they can see at once the inhabitants of
paradise and those of hell; if they turn to the former, they cry ‘ Peace he
unto you :’ if to the latter ” ete.
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and men shall stand on Al-Aréf who shall know them by
Their marks ; and shall call unto the inhabitants of Paradise
saying, Peace be upon you ; yet they shall not enter therein,
though they earnestly desire it. And when they! shall
turn their eyes towards the companions of hell fire, they
rejoice that they are not among them, and shew them the
folly of their earthly walk and hopes. ”

It is interesting to compare this view of a threefold
dealing with the dead with the very similar Platonic idea.2
metaphor which expresses the difficulty of attaining it, is
common to the Qurén and Judaism. There is a Rabbinical
saying 3 to the effect that ‘‘ one hour of rapture in that
world is better than a whole life-time in this.” With this
we may compare the Qurén:4 “ And what is this life in
comparison with the life to come except a passing amuse-
ment ? 7 Then for the difficulty of attaining Paradise we
may compare the Rabbinical picture3 of the elephant
entering the needle’s eye with the words in Sdra VII. 38 6
“ Neither shall they enter ipto paradise until a camel pass
through the eye of a needle.” This last metaphor seems
to be borrowed from Christianity, (partly because of the
similarity of the figure, in that ‘“ camel ” is the metaphor
used in the Gospels, and partly because of the frequent
mention of the same by the Evangelists) 7, and is only

1 ¢ They " ie. the men between, not as Wahl and others explain it.

2 Phaedon, Chap. 62.

3 Mishna Aboth, IV. 17. A Y N nyy me
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deserving of mention here, because the fact that in the
Talmud elephant is used seems to confirm the ordinary
translation of the Greek word in the Gospels, and the Arabic
word in the Qurén, and to remove the doubt as to whether
they might not be better rendered ¢ cable.”

Given the pure conception of immortality viz., that the
life of the soul never ceases, it becomes unnecessary to fix
a time at which the judgment shall take place; and so in
most Talmudic passages a future world is pictured! in
which every thing earthly is stripped away and pious souls
enjoy the brightness of God’s Presence.2 KEchoes of this
teaching are to be found in the Qurdn. In one passage3
we read of a soul gazing on its Lord, and in another?
the condition of a perfectly peaceful soul is beautifully
described. But this entirely spiritual idea was mnot
thoroughly carried out. Rather by the side of the pure
conception of a continued life of the soul after the death
of the body,> there existed that of the quickening of the
dead.6 Thus because the man cannot receive the requital

S ola =l k)
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¢ stra LXXXIX. 27 . £s2bl

5 Tako e. g. the Rabbinical saying :

oW B D2 \‘758 DYPTY “ Even in their death the right-
eous are called living;” and in Stras II. 149, III. 168, it is ordered that
those who fall in holy war shall not be called :.a\;:‘i dead, but Z\;S living.
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The view that by the expression Techiyath Hammethim the future
world or the (spiritual) continued life of the (bodily) dead is meant, is
given olearly in the explanation which a Baraitha adds to the quoted
utterance of the Mishna, To the words: “he who asserts that the belief
in Techiyath Hammethim is no part of the Jewish religion has no part in
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of his deeds while he is still in a state of death, the time of
resurrectxou must be the time for the ]udgment 1

These two views of the resurrection and the judgment
day, though different in themselves, are both closely
connected in Judaism and more especially in Islém.2 In
Judaism there is a third period the advent of a Messiah,
which it is not easy to separate from the other two.
Naturally this time, which is to bring forth two such
important events as judgment and resurrection, will be
ushered in by terrible signs. In Judaism statements to
this effect are to be found only about the third period, which
is generally connected with the other two, viz., the earth-
ly period of the Messiah ; in Isldm on the contrary every-
thing is attributed to the last day. The utterance most in
accord with the Talmud is that in Sunnas 41 and 141, which
says that learning shall vanish, ignorance shall take root,
drunkenness and immorality shall increase. With this we
must compare tho passage in Sanhedrin 97 :3 ¢ At the time
when David’s son comes the learned diminish, and the
place of learped meptings serves for immorality.” The
descriptions-in the Qurén refer more to the last day itself,
and remind us of many passages in Holy Scripture, where
it is also said of those days that the world will bow
itself before God, the heavens will be rolled together 4 and

the future world,” he adds: “ he denies the T. H., therefore he has no
more a portion in it.”” THere the expression DV YN and
“ fature, world”’ are taken as identical in meaning, Compare too the
Book ITkkarim, IV. 81,
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2 Compare, e.g. Stra XXVI. 87. 88,
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vanish in smoke,l all cities will be destroyed,2 and men
will be dranken and yet not drunken.3

Another very distinct sign of the advent of a Messiah,
which is remotely alluded to in the Bible but which
attained to an extraordinary development in the Talmud
and especially in later writings, is the battle of Gog, Prince
of Magog.4 Gog and Magog are, however, named by the
Rabbis as two princes, and this view has taken root in the
Qurén in the Rabbinical form,> since two persons, Gog
and Magog, are mentioned as dwellers in the uttermost
parts of the earth.6

In the details of the idea of future retribution many
resemblances are to be found, which, by virtue of the unity
of the Jewish view and its derivation from the Scriptures,
shew themselves as borrowings from Judaism. Thus
according to the Talmud, a man’s limbs themselves shall
give testimony against him ;7 in one passage we find these
words : ‘ The very members of 8 a man bear witness against
him, for it is said : ¢ Yo yourselves are my witnesses saith the
Lord.’” With this we may compare Sdra XXIV. 24:9
“ Their own tongues, and hands, and feet, shall one day be
witness against them of their own doings.10 The judgment

1 Stra XLIV. 9 ff.
2 Stra XVII. GO,
3 Sira XXII. 2. Comp. Stras XXVII, 89, XXXIX. 68, LXIX. 13 .
4 Ezekiel, xxxviii, and xxxix.
S Sfira XX 96, gyale, gyals
6 Stra XVIIL. 93,
7 Chagiga 16, Taanith 11.
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8 Igaiah, xliii, 12,
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10 ¢f, also Stras XXXVI. 65, XLI. 19,
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day gains also a greater importance from the fact that not
only individuals and nations appear at it, but also those
beings who have been honoured as gods by the nations,
and they too receive punishment with their worshippers.
In Sukkah XXIX we find this statement :1 ¢“ As often as a
nation (on account of idolatry) receives its punishment,
those beings honoured by it as gods shall also be punished ;
for, it is written : 2 ¢ Against all the gods of Egypt I will
execute judgment.’ ”” That this general sentence admits of
a reference to the punishment of the last day is not expressly
stated, but it is worthy of acceptation. Muhammad
expresses himself still more clearly about it:3  Verily
both ye and the idols which ye worship besides God shall
be cast as fuel into hell fire.”

A view closely interwoven with Judaism and Islam
is that retributive punishment is ontirely confined to the
state after death, and that any single merit which a sinner
has gained will be rewarded in this world, to the end that
nothing may impede the course of judgment in the next.
The same view, only reversed, holds good in the case of the
righteous. It is a view which was thought to explain the
course of destiny upon earth, which so often seems to run
contrary to the merits and demerits of men.

The Rabbinical view is expressed in the following
passage : 4 “ Whercunto are the pious in this world to be
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compared ? To a tree which stands entirely in a clean
place ; and when a branch bends to an unclean place, it is
cut off and the tree itself stands there quite clean. Thus
God sends afflictions in this world to the righteous, that
they may possess that which is fo come, as it is written :
‘Though thy beginning was small, yet thy latter end
should greatly increase.’! Sinners are like a tree which
stands in an altogether unclean place; if a branch bends
over to a clean place, it is cut off and the tree itself stands
there quite unclean. Thus God allows the ungodly to
prosper, in order to plunge them into the lowest depth of
hell, as it is written : ¢ There is a way which seemeth right
unto a man, but the end thereof are the ways of death.’” 2
Muhammad expresses this same view in several passages,
but restricts himself to the latter part which refers to the
prosperity of sinners, partly because his own ideas were too
unspiritual for him to be able to imagine the righteous as
truly happy without earthly goods, partly because in so
doing his teaching would have lost in acceptability to
his very degraded contemporaries. Thus in one passage3
we road : “ We grant them long gnd prosperous lives only
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1 Job, viii, 7.

2 Proverbs, xiv. 12. Kiddushin, 40. 2. Compare Derech Erets; Sutta
end of Chap. IL; Aboth of Rabbi Nathan, end of Chap. IX ; Erubin 26. 2;
also the Targums and their Commentators on Deuteronomy, vii. 10,
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that their iniquity may be increased,” ! still the second
view is to be found among the Arabians also, e.g., Elpherar
in his comments on Qurdn XII. 42 2 says: “ It is said that
the righteous are punished and tried, in order that the day
of resurrection may be perfect in light and power, as the
contumacy of the righteous has been already expiated.”
Muhammad naturally avoided specifying any time at
which the judgment should take place, though he was
much pressed to do so. He excused himself with the
Jewish saying that with God a thousand years are as
one day,3 which was divested of its poetic adornment
and taken by the Rabbis in a purely literal sense.
Muhammad says 5: ¢ Verily one day with thy Lord is as a
thousand years of those which ye compute” ; and again 6:
“On the day whose length shall be a thousand years
of those which ye compute.”

As has been already shown, with the establishment of

1 Compare Stra IX. 55, 86, XXXI, 23, In IX. 65, 86, the words
ST NJ

Csast (8);;3\') sb are evidently to be connected with ;31\33 and not
with what immediately precedes.

Thus Elpherar says on IX. 65: a5 &I (o o, saledt JU

Wit Ll Bpeall (5 pood)t 3y pallpel hogas 3, Lopats ealiy
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Mujshid and Ketdd4 say that this verse has been transposed, it should

ran : “ Let not therefore their riches or their children in this world cause

thee to marvel. Verily God intendeth only to punish them by these
things in that world.”
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¢ Sanhedrin 96. 2. Bee also Preface to Ben Ezra’s Commentary on the
Pentateuch where he opposes this view,
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the doctrine.of. the day of judgment, the view of
the resurrection and of the qmckenmg of the dead was
also formed ; and this the more readily, because it Toiind
support in expressions in the Scripture, as e.g. those in
Ezekiel, xxxvii. 1: “T have opened your graves, and caused
you to come up out of your graves, ...... ye shall
live,” etc. ; and those in other passages referring partly to
the metaphorical quickening of the dead land of Israel.
Of this doctrine it is said that it is such a fundamental
teaching of the Jewish faith that the declaration that
it did not belong to the law entailed the exclusion of him
who thus spoke from eternal life.2 "The Qurén is, so
to speak, founded upon this doctrine along with that
of the unity of God, and there is scarcely a page in it
where this doctrine is not mentioned. To adduce proofs
here would be as easy as it would be useless; and indeed
it is not required by our purpose, since Christianity also
has inherited this view from Judaism, as is shown in the
argument of Jesus in refutation of the Sadducees. Only
one point deserves particular mention, because on the one
hand it contains a detail adopted from Judaism, and o
the other it shows the low level of thought at that time.(ﬁ
As soon as it becomes a question not merely of the
1mmorta,hty of the soul, but also of the resurrection of the
body, then the soul without its body is no longer regarded
as the same perscn, and the question naturally presents
itself to the ordinary understanding : “ How can this body
which we have seen decay rise again, so that the same
personality shall reappear ¢”” Neither the soul alone nor
the body alone is the person, but the union of the two.
Now one part of this union is dissolved ; another body can
indeed be given to this soul, but by this means he who died

! Ezekiel, xxxvii. 13. DMIIM3NN N0

Stara C, 9 ”.Jg\ < (n— >
* Mishna Sauhedrin X, 1
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does not reappear, but a new man, another personality,
another consciousness comes into being. This question dimly
anticipated obtrudes itself, and can only be set at rest by
proving that the very same personality can appear again.
Instead of showing this Muhammad contents himself with
the parable, used also occasionally in the Talmud, of the
renewal of the dried up earth by fertilising rain. He found
however that he could not silence the common convictions
of men thereby,! and so he was compelled to come back
to it again and again. The Jews also sought to give
prominence to this resemblance, and they put the eulo-
gium 2 “Who sendeth down the rain’ into the second
benediction which treats of the resurrection.3 The fact
that the righteous rise actually in their clothes4 (which
after all is not more wonderful than in their bodies) is
explained by the parable of the grain of wheat, which
is laid in the earth without covering, but springs up again
with many coverings. The passage in Qurdn VI. 96
contains & similar statement. This view is not strange to
Islam, for a saying which is attributed to Muhammad runs
thus:5 “The dead man shall be raised in the clothes in
which he died. ”

That from the standpoint of revealed religion the belief
in the possibility of revelation is fundamental needs of
course no proof, and in this the views of all revealed
religions are alike; yet differences can be found in the
manner of conceiving of the revelation, and here we
recognise again that Muhammad derived his view of it
from Judaism, of course with some modification.

! Baras VI, 95, XXX, 49, XXXVI, 83, XL1, 39, XLIII, 10, etc,
' ogin MY

3 Taanith at the beginning.
¢ Banhedrin 90. 2, and Kethtibhoth 111, 2,
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(Poc. notes misc. cap. 7, p. 271.)
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The Jews have a saying that ‘ all the prophets saw
through a dark glass, but Moses through a clear one, ”’ ! and
Muhammad says : 2 It was not granted to a man that God
should speak unto him otherwise than in a vision or from
behind a veil ; 3 and then he adds: 4 ““ or by the sending of
a messenger to reveal by His permission that which He
pleaseth. ” This messenger is the Holy Spirit, 5 or simply
the spirit, 6 like the spirit in the story of Micaiah’s vision. 7
The Arabic commontators take this holy spirit to mean
Gabriel, a view which is not unknown to the Jews, for

! Jebamoth 49. TTNR MPNY MNREOND WY DWRIT B3
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8 Commentators cite this verse a8 one in which the superiority of Moses
is disputed ; thus Elpherar says:
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«The Jews said to Muhammad; ‘ By God! if thou art a prophet, dost
thou speak with God and see Him as Moses spoke with Him and saw Him ¢’
Then he said : ¢ Moses did not see God.” And then came this verse:
¢ It was not granted to a man that God should speak to him, except in
a vision, in a dream or through supernatural ingpiration, or from behind
a curtain, so that man hears His Voice, but does not see Him; He spoke
thus to Moses also.’ ”
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the Jewish commentators understand the words! ¢ the
definitely speaking Spirit” to refer to Gabriel. One of
Muhammad’s own utterances, one which is fully explained
only by the 52nd Sunna, is much more striking: 2 ‘ And
they will ask thee of the spirit, say : the spirit (proceedeth)
at my Lord’s command. ”

With this the teaching about angels is closely connected,
and it also had its beginning in Scripture, but appears to
have been developed in later days especially through
Parseeism. Muhammad is unwearied in his descriptions
of angels; so too are the later Jews in their many prayers
on the day of atonement, but these are of rather late
origin.3 The angel of death¢ is specially mentioned in
Sdra XXXTI. 11.

While angels were regarded as purely spiritual beings
who execute God’s commands, a class of beings was
imagined who stood between man and the purest spirits ;
these were mixed spirits, who were made out of fire, > who
possessed superior mental powers, but who were mostly
inclined to evil, they were called 6 demons, but there are
numerous other names for them in Arabic. The Talmud
has the following statement about them:7 ¢ Demons

1 nw,-;z;a 77 Sanhedrin 44,
? Stra XVIL 87 3wt oo gt Jb gyl oo G055

3 Compare Sidras XXXV, 1, XXXVIIL, 1, XL, 7, LXXVII. | ff.
LXXIX. 11 ff

¢ Btra XXXIL 1. wnlllle, nysmr mabm

5 Stra XV. 27.
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are declared to possess six qualities, three of which are
angelic and three human. The three which pertain to
angels are that they have wings, that they can fly from one
end of the earth to the other (i.e. they are bound by no
space), and that they know the future beforehand. They
know the future beforehand ? No! but they listen behind
the curtain. The three human qualities are that they eat
and drink, increase and multiply,1 and die.” 2 Muslim
tradition cannot do enough in their description, but there
is but little about them in the Qurin. The fact that they
listened at the canopy of heaven gained for them in the
Qurén the nickname of the stoned, 3 for, say the commen-
tators, the angels threw stones to drive them away when
they found them listening. 4 Thus it is said expressly:5
“We have appointed them (the lamps of heaven) to be
darted at-the devils.” The seventy-second Sira treats of
them in detail, and seeks especially to set forth their assent
to the new doctrine. The Talmud also states that they
are present at the giving of instruction. The following

PYTH AL oYy M ey iR Ty ohive e pom
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“ The genii are supposed to be a species of angels, and the devil is their
father; he has thus & posterity, which is mentioned with him; the
(remaining) angels however have no posterity.”” Jaldlu’ddin in Maracc
Prodr. II. 15.

2 Chagiga 16. 1.

(3 -
3 giras XV. 17,84, XXXVIIL 78, LXXXL 24. (e,
¢ The Muslim explanation of falling stars.
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passage from the Berachoth shows this : * The press in the
school is caused by them, the demons.”! With this we
may compare the Qurén : ¢ When the servant of God stood
up to invoke Him, it wanted little but that the genii had
pressed on him in crowds. ” 2 It cannot be maintained that
the greater part of the teaching about genii was adopted
from Judaism, it must rather be said to have come from
the same dark source whence the Jews of those times drew
these conceptions, viz., Parseeism.

Still here, as in the case of any point which is of
inaccessible origin, a reference toa mere similarity is not
without use.

Under these four heads then, viz., (I) Creation, (2)
Retribution including the Last Judgment and the Resur-
rection, (3) Mode of Revelation, and (4) Doctrine of Spirits,
details are found, the adoption of which from Judaism we
may regard as sufficiently proved. The precaution against
representing, out of love for our theme, that which is
common either to the general religious feelings of
mankind, or to all revealed religions, or at least that which
belonged to other known religious parties in Muhammad’s
time as peculiar only to Judaism, compels us to fix these
limits. We have found much of interest especially under
the second head, so that the demands of our theme might
seem to be fairly well satisfied.

. B, Moral and Legal Rules,

It is obvious that in a revealed religion all individual
commands form part of the religion, and therefore one
cannot draw any sharp line of distinction between the
“religious” and the ‘ moral.” We have accordingly

L o 19D AT N N
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considered nothing which has to do with conduct under
the heading A, even though it might be immediately con-
nected with the points of belief under discussion and so we
are able to bring together here all commands as to conduct,
From the fact that every individual command is Divine, a
conflict of duties may easily arise, which cannot be readily
decided by private judgment, seeing that all the command-
ments are equal, 1 so far as their Author is concerned.
Rules for such cases must therefore be laid down. For
instance, we find the following statement in the Rabbinical
writings : 2 “If a father saith (to his son if he is a priest),
¢ defile thyself ’; or if he saith, ¢ Make not restitution (of the
thing found to the owner) ’, shall he obey him ? Therefore,
it is written :3 ¢ Liet every; man reverence his father and
mother, but keep my Sabbaths all of you, ye are all bound
to honour me.’” And Muhammad says: 4 ¢ We have
commanded man to show kindness towards his parents,
but if they endeavour to prevail with thee to associate
with me that concerning which thou hast no knowledge,
obey them not. ”

1 Fakihat Elcholefa, 94, proves that this is really the Arabic view :
Lo JS Wit 5 Bato lond oad Sleall solme U JLSBY Jal (omy JU6
x oodi g (S el Dl (Y Jhdly @iy B edt iy
“ A meritorious man says that in the sins of’ men there is nothing

small, but whatever is done contrary to the Commandment is great
with respect to Him who commands, who is exalted and holy.”
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3 Leviticus, xix. 8.
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Judaism is known to be very rich in single precepts, and
Muhammad has borrowed from it much that seemed to him
suitable.

1. Prayer. Muhammad like the Rabbis prescribes the
standing position ! for prayer. Thus: ‘“ Stand obedient to
the Lord ; but if ye fear any danger, then pray while walk-
ing or riding”’; 2 and also: “ Who standing, and sitting,
and reclining, bear God in mind.” 3

These three positions are mentioned again in Séra X.
13:4 ¢ When evil befalleth a man he prayeth unto us,
lying on hisside or sitting or standing, ” where with a true
perception of the right order, the least worthy position is
the first spoken of. 5

Baidhdwi comments thus on Sdra ITI. 188, the passage
alluded to above: ¢ The meaning is that the man may take
any of the three positions according to his strength, as
Muhammad said to Amrén Ibn Husain: ¢ Pray standing if
thou art able; if not, sitting ; and if thou canst not sit up,
then leaning on the side.”” 6 The Jews were not so strict in
this mattoer, yet they too have the rule that prayer should
be offered standing ; 7 and in Rabbinical writings it is also

1 Note the technical expression E;l:ﬁ '_.(.3]\s
Comp. Rabb, ﬂ‘;?‘-'?ma ™my
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said that he who rides on an ass is to dismount, but the
addition is made that, if he cannot dismount he is to turn
his face (towards Jerusalem).! As the bodily position may
be altered in urgent cases, so the prayer itself may be
shortened on similar occasions. 2 8o we find the permission
to shorten prayer in time of war: ‘ When ye march to
war in the earth, 3 it shall be no crime in you if ye shorten
your prayers.” The Jews also were permitted to pray a
short prayer when in a dangerous place.4 Muhammad is
quite opposed to senseless chattering, for he counts it a
merit in believers to ““eschew all vain discourse.5 There-
fore because attention and pious concentration of thought
are to be aimed at, he enjoins 6 on believers not to draw
‘near to prayer when they are drunk. This is in accord-
ance with the Talmudic rule: ¢ Prayer is forbidden to
the drunken.”7 It is also forbidden to those who have
touched women.8 These persons may not engage in

1 Mishna Berachoth IV. 5, ™ YT By ozt mo
™MH T R Bioy v oy
230. CB S .5 CiC.. _C.. Bl Y S,
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3 Compare the similar expression in Hebrew g~} 1)
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Compare Ecclesiastes, v. 1. n\z@;_né 'ﬂ‘\ﬁ;j ;\m? 7:.‘?1717
6 Sira IV.46, (o\Ka o3t 5 8,L0T 1,759
7 Lhonmh Mo 1iDW  Berachoth 1. 2. Erubin 64.
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prayer before washing with water, which cleansing is
recommended as a general rule before prayer both in the
Qurén ! and in the Talmud. Instead of water, purification
with—sand may .take place.2 So in the Talmud: ‘“He
cleanses himself with sand and has then done enough.”
As concentrated thought is urged as a duty, it follows that
mad says: ‘“Pronounce not thy prayer aloud, neither
pronounce it with too low a voice, but follow a middle way
between these ;> and in the Talmud we find : 4 ¢ From the
behaviour of Hannah who in prayer moved her lips we
learn that he who prays must pronounce the words, and
also as her voice was not heard we learn that he must
not raise his voice loudly.” But because our mood does
not at all times move us to fervency of prayer, outward
ceremony is necessary, and indeed prayer in a great
congregation, whose devotion will stir up our own.®
“The prayer in the congregation” ¢ is greatly praised
also by the Jews. Daybreak, which is mentioned in the
Talmud in connection with the Shéma prayer, as the time
when ‘“one can distinguish between a blue and a white
thread,”” is not mentioned in this connection in the

1 8dra V. 8. Berachoth 46.
1 45 StrasIV.46, V.9, CE.the Talmudic phrase
7y ez rem
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Qurén it is true, for the Qurén knows nothing of a Sh&ma
prayer, but it appears in connection with the beginning of
the Fast Day:”! Until ye can discern a white thread
from a black thread by the daybreak.” Jonr

2. Some rulings in respect of women tally with Judaism ;
e.g., the waiting of divorced woman for three months before
they may marry again.2 The time of suckhng is given
in both as two years:3 ¢ Mothers shall gwe suck unto
their children two full years.” Similarly in Sdra XLVI.
14 we find: ¢ His bearing and his weaning is thirty
months, ” which is explained by Elpherar as follows:4
““ He takes the shortest duration of pregnancy, viz., six
months, and the shortest of suckling, viz., twenty-four
months.” Compare the Talmudic saying:5 ¢ A woman is
to suckle her child two years, after that it is as though
a worm sucked.” That those relatives to whom inter-
marriage is forbidden in the Scripture are precisely those
whom Muhammad permits® to see their near relations
unveiled has been already noticed by Michaelis in the
Mosaic system, and he has shewn the connection between
these two laws.

' oShra IL 183, oyu3 T bSST g AITEST A8 555 K

Compare the note in the first section (p. 26) for remarks on the Fast
Day, ¢ Ashira,

2 Sdra I1. 228. Cf, Mishna Jabhamoth IV, 10.
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As Muhammad had very little intention of imposing a
new code of individual laws, since his aim was much more
the spread of new purified religious opinions, and as in the
matter of practice he was far too much of an Arab to
deviate from inherited usages, unless they came directly
into opposition to these higher religious views, it is easily
to be explained how so few borrowings are to be found in
this part and much even of what is adduced might perhaps
be claimed to be general oriental custom. We shall find
moreover in the Appendix that Muhammad mentions many
Jewish laws which were known to him ; he alludes to these
sometimes as binding on the Jews, sometimes merely for
the sake of disputing them, and hence we see that it was
not want of knowledge of them that kept him back from
using them, but his totally different purpose. This remark
must apply also to our third heading, under which isolated
instances of adaptation only will be found, except in cases
where the view is directly connected with the bigher
articles of Faith adopted from Judaism, which have been
already mentioned.

0. Views of Life.

In putting together these single fragmentary utterances,
it is scarcely worth while to arrange them according to
any new system, and we will therefore follow the order of
the Qurén.

Death with the righteous is to be prized, hence the
request in the Qurén: ‘Make us to die with tho right-
eous,”’ 1 which corresponds with that of Balaam, * Let me
die the death of the righteous. ”

1 Sra IIL 191, 1330 & W5

Cf. Nambers, xxiii, 10. DY Nin Wy nbn
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“ Say not of any matter, ‘I will, surely do this to-
morrow,” unless thou add, ‘If God please.’”! Full under-
standing is first imputed to a man when he is forty years
old, 2 and it is said in the Mishna: “ At forty years of
age a man comes to intelligence.” So the hunting for
some particular persons, to whom this sentence of the
Quran shall apply, as the Arabic Commentators do, appears
altogether unnecessary; it is also rendered very dubious
by the wide differences between the various opinions.

In the Qurén a comparison is found between those who
boar a burden without understanding the nature of it and
who thus carry without profit, and an ass carrying books. 3

¢ He who intercedeth {between men) with a good inter-
cession shall havea portion thereof.” 4 This saying is very
similar to the Hebrew one: “ He who asks for mercy for
another while he needs the same thing himself obtains help

. IS oo O z-. - -5 we 6oy ®eas oo
vsra XVIL 23, VS0 o 01 Vd @ b 1 2 G 5
Of. the Hebrew expression D7l a2 oR
- e - LB s
3 8Gra XLVL 14, Gl Gemt & cf, Aboth V. 21
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That full understanding iis not reached until the completion of the
fortieth year is observed also by Philo (€kTy 8¢ (éB3oudd:i)

ouvécews tf/c;m)) , who here takes the forty-second year, only because

he attaches particular virtue to the number 7, in which Solon also agrees
with him (Vid. Philo, de Opificio Mundi, P, 70-72, Ed. Pfeifer I)
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first.” In Sunna 689 it is said: “ Three things follow the
dead, but two of thom turn back ; his family, his goods,
and his works follow- him ; his family and his goods
forsake him again, and only his works remain with him. ”
This is also found in great detail in Rabbinical Hebrew: 1
¢ Man has three friends in his life time,—his family, his
property, and his good works. At the time of his depar-
ture from earth he collects the members of his family, and
says to them, ‘I beg you, come and free me from this evil
death.’” They answer: ¢ Hast thou not heard 2 that no one
has power over the day of death.” Itisalso written :3 ¢ None
of them can by any means redeem his brother, even his

1 Pirke Rabbi Eliezer 34.
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wealth which he loves avails not, he cannot give to God a
ransom for him, for the redemption of their soul is costly
and must be let alone for ever ; but enter thou into peace,
rest in thy lot till the end of days.! May thy part be
with the righteous.” When the man sees this, he colleots
his treasures and says to them : ¢ I have laboured for you day
and night, and I pray you redeem and deliver me from this
death ’ ; but they answer : * Hast thounot heard that riches
profit not in the day of wrath?’2 So then he collects his
good works and says to them : ¢ Then you come and deliver
me from this death, support me, let me not go out of this
world, for you still have hope in me if I am delivered.’
They answer : ¢ Enter into peace! but before thou departest
we will hasten before thee; as it is written, Thy
righteousness shall go before thee, the glory of the Lord
shall be thy rearward.’” 3

SECOND SECTION.
Chapter II.
Stories borrowed from Judaism,

This division will prove to be the largest, partly, because
these narratives, draped in the most marvellous garb of
fiction, lived mostly in the mouth of the people ; partly,
because this fairy-tale form appealed to the poetic fancy of
Muhammad, and suited the childish level of his contempo-
raries. In the case of the Old Testament narratives, which
are seldom related soberly, but are for the most part
embellished, it needs scarcely a question, or the most
cursory enquiry, as to whether or no they have passed from
the Jews to Muhammad ; for the Christians, the only
other possible source to which they could be attributed,
bestowed very little attention in those days on the Old
Testament, but in their narratives kept to what is strictly

\ Daniel, xii. 13, * Proverbs, xi. 4. 3 Isaiah, lviii, 8,
'K
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(Christis.n, viz., the events of the Life of Jesus, of His
«disciples and His followers, and of the multitude of subse-
yuent Saints and wonder-workers, which afforded them
»ﬁbundant material for manifold embellishments. The
iChristians, for all that they accepted the Old Testament
as a sacred writing, and although in those days no doubt
had arisen as to whether or no they were to put the Old
Testament on a level with the New in respect of holiness
and divine inspiration, & doubt which has been brought
forward for example by Schleiermacher in later times,—the
Christians of that period, I say, had nevertheless a more
lively interest in the New Testament, since it was the
expression of their separation and independence. The
Old Testament was common to them and the Jews, and
indeed they could not deny to the latter a greater right of
possession in it, for the Jews possessed it entirely, and were
versed in it even to the minutest details, an intimate
knowledge with which we cannot credit the Christians.
Further, just those points in the Old Testament which were
specially suited to the Christian teaching are found to be
scarcely touched upon in the Qurén ; thus, for instance, the
narrative of the transgression of the first human pair is not
at all represented as a fall into sin, involving the entire
corruption of human nature which must afterwards be
redeemed, but rather Muhammad contents himself with the
plain, simple narration of the fact. This may be taken as
an instance to prove that the narratives about persons
mentioned in the Old Testament are almost all of Jewish
origin, and this will be more clearly shewn when we come
to details.

As we proceed to the enumeration of the individual
borrowed stories, the necessity is forced upon us of arrang-
ing them in some order. We have no reason for arranging
them according to their sources, (Bible, Mishns, Gemara,
Midrash, etc.) as Muhammad did not gain his knowledge of
these narratives from any of these sources, but was taught
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them all verbally by those round him,and so they were all
of the same value for him, and were all called biblical;
furthermore we must pay no attention to their contents,
for the narratives are not given as supporting any
doctrines of Islim, but are merely quoted as records of
historical facts; and even in those cases where they are
intended to set forth a doctrine, it is almost always
either that of the unity of God, or that of the Resur-
rection of the dead. It appears therefore advisable to
arrange them chronologically, by whieh means it will be
most easy to recogmize the numerous anachronisms among
them. Either Muhammad did not know the history of
the Jewish nation, which is very probable, or the narration
of it did not suit his object, for only once is the
whole history summed up in brief,! and only the events
in the lives of a few persons are mentioned. In this
chronological arrangement we shall have to pay more
attention to the personal importance of individuals than to
any changes in the condition and circumstances of the
nation, and thus in this arrangement we shall have the
following Divisions : 1. Patriarchs ; 2. Moses ; 3. The three
Kings who reigned over the individed Kingdom, viz., Saul,
David and Solomon ; and 4. Holy men who lived after them.

Seconp CHAPTER.
First Part.
Patriarchs : A—From Adam to Noah.
 The great event of the creation of the first man gave
occasion for much poetical embellishment. Before the
appearance of Adam, the jealousy of the angels, who had
counselled against his creation, was roused, and God shamed
them by endowing Adam more richly with knowledge than
any of them. In the Qurin we have the following des-
cription :2 “ When thy Lord said unto the angels, ‘I am

b Sirs XVII, 4-8. ? Sira 1I, 28-32.
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going to place a substitute on earth’ ; they said, ¢ Wilt thoa
place there one who will do evil therein and shed blood?
but we celebrate thy praise and sanctify thee.’ God
answered : ¢ Verily I know that which ye know not ’; and He
taught Adam the names of all things, and then proposed
them to the angels, and said : ‘ Declare unto me the names
of these things, if ye say truth.’ They answered : ¢ Praise
be unto thee, we have no knowledge but what thou
teachest us, for thou art knowing and wise.” God said:
¢ 0 Adam, tell them their names ;> and when he had told
them their names, God said: ‘Did I not tell you that I know
the secrets of heaven and earth, and know that which ye
discover, and that which ye conceal ?’” The corresponding
Hebrew passage may be thus translated:! ¢ When the
Holy One, blessed be He! would create man, he took
counsel with the angels, and said to them : ¢ We will make
man in our image;’ 2 then they said: ¢ What is man that
thou art mindful of him ? 3 What will be his peculiarity ?’
He said: ‘His wisdom is greater than yours.’ Then He
brought beasts, cattle, and birds before them, and asked for
their names, but they knew them not. But when He had

1 Midrash Rabbah on Numbers, para. 19.
Tomy BT Ny NERb M gy o sy mpwz
™RY Ty wphIR O NEva R wmy Moyt oawhen
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B 93Y M YIS M N e mp oy R mivn
Sinn My N Mo Wy T Yh m "EY L jpi=2"n 1
xope Ty a0y TRE e oy ey ooy
M TP DN mYTIR a) TR g INIRY ow
' oz D7h 1Ty mEsE gy néon
Compare Midrash Rabbah on Genesis, para. 8 and 17, and also

Sanhedrin 38.
9 Genesis, i. 26, 3 Psalm, viii. 5.
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created man He caused the animals to pass before him and
asked him for their names, and he replied : ¢ Thisis an ox,
that an ass, this a horse and that a camel.” ¢ But what art
thou called !’ ¢Itis fitting that I should be called earthy,
for I am formed of the earth.” ‘AndI?’ ¢Thou art called
Lorp, for thou rulest all Thy creatures.””” From this arose
the other legend! that God, after the creation of man,
commanded the angels to fall down before him, which they
all did except Iblis,2 the devil. The legend bears
unmistakeable marks of (Christian development, in that
Adam is represented in the beginning as the God-man,
worthy of adoration, which the Jews are far from
asserting.3 It is true that in Jewish writings great
honour is spoken of as shewn by the angels to Adam,
but this never went so far as adoration; indeed when
this was once about to take place in error, God frustrated
the action. We find in Sanhedrin 29,4 ¢ Adam sat in
the Garden of Eden, and the angels roasted flesh for him,
and prepared cooling wine’’; and in another passage it
is said,> ‘“ After God had created man, the angels went
astray in regard to him, and wanted to say before him,

! SGras VII. 10-18, XV. 28-44, XVII. 63-68, XVIIIL 48, XX. 115,

XXXVIII. 71-86.
s G

P o SudBoos.

3 The legend of the devil’s refusal to worship Adam, given by me as
a Christian one, was found by Zunz (* Die Gottesdienstlichen Vor
trige der Juden,” page 291, Note.) in the MS. Midrash of Rabbi Moses
Haddarshan, who however lived in the eleventh century,
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O Holy one! then God permitted sleep to fall on him, and
all knew that he was of earth.” In favour of the Christian
origin of this narrative we must count the fact that the
name used by Christians for the devil is the one used in
all the passages referred to instead of the general Hebrew
name.! From this event according to Muhammad arises
the hatred of the Devil against the human race, because
on their account he became accursed of God; and so his
first work was to counsel man in the Garden of Eden 2 to
eat of the tree of knowledge3 In this narrative the
Devil is again given his Hebrew name,? and yet the first
explanation of the temptation through the snake as coming
from the Devil seems to be entirely Chrlstla.n; as no such
reference is to be found in the older Jewish writings; the
passage quoted below can only be regarded as a slight
allusion : 5 “ From the beginning of the book up to this
point & no Samech is to be found ; as soon however as
woman is created, Satan (with the initial letter Sin w like
Samech o) is created also.” Still we find in a book which,
though forged, is undoubtedly old, the following statement:

1 J__‘f'\ (3&&,307\09) instead of 6(!:_:.3'\ (ucip)

2 This proper name is nevex' used by Muhammad in this narrative ;
he uses throughont simply M, which shows that the Jews knew well the
distinction between the home of our first parents and Paradise,

3 Biras VII, 18-25, XX. 115-127.
¢ laaht
5 Midrash Rabbah on Genesis, para. 17.
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8 Genesis, ii. 21. T3
T Pirke Rabbi Eliezer, xiii,
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¢ Samael, the great prince in heaven, took his companions
and went down and inspected all God’s creatures; he
found none more maliciously wise than the serpent, so he
mounted it, and all that it said or did was at the instiga-
tion of Samael.”1 Thus this legend, even if not entirely
Jewish, appears to have been derived by Muhammad from
the Jews. In the details of this narrative some confusion
is found between the tree of knowledge and the tree
of life. The former only is mentioned in Scripture as
prohibited by God,2 and to the eating of that alone the
serpent incites Eve. After the transgression has taken
place, we find the fear mentioned lest men should eat of
the tree of life and live for ever.3 Muhammad confuses
the two. In one passage he puts into the devil’s mouth
the statement that men through eating of this tree would
become ¢ Angels,” or ‘ immortal,”4 but in another
passage he mentions only the tree of eternity.5 All the
rest of the history of the first human pair is omitted, and

d9) a7 O ST ™RT DR M9y 237 MYy ving v
Do by imym Noy My
1 To the same effect Muhammad ben Kais (vide Elpherar on VIL. 21):
A6 Yo rreabt ooy b JU g whieg 35y lge ISV W a0l b &y Bhob

P -

* i) Syt JU \gipel @8 &pall JU Kot (pel =dU Spranbl W3 Voad

“ Hig Lord called to him: ¢ O Adam, why hast thou eaten of that, when

I had forbiddenit to thee P’ He replied, ‘ Lord, Eve gaveit to me,” Then

said He to Eve:‘ Why didst thou give it to him ?* she replied, ‘ The snake

commanded me to do it.” Then said He to the snake: * Why didst thou
command it P ¢ The devil ordered me to do it.”

See also Abulfedae Historia Anteislamica, Fleischer’s edition, page 12,
? Genesis, ii. 17, andiii. 5. (¥7) 291 WIP ovahRy DY)
% Genesis, ifi. 22. BRIYY M)

¢ Stra VIL19. o or G e

Co - - -

5 Stira XX. 118, 7y e



80 JUDATSM AND ISLAM.

only one event in the life of Cain and Abel is depicted.
This is depicted for us quite in its Jewish colours. In this
passage, and indeed throughout the Qurén, they are called
sons of Adam, but in later Arabic writings! their names
are given as Q4bil and H4bil, which are clearly chosen out
of love for the rhyming sounds. The one event mentioned is
their sacrifice and the murder which it led t0.2 Muhammad
makes them hold a conversation before the murder, and
one is likewise given in the Jerusalem Targum 3 on the
strength of the words in Genesis, “ Cain said unto Abel
his brother.” Still, the matter of the conversation is
given so differently in each case that we do not consider
it worth while to compare the two passages more closely.
After the murder, according to the Qurin, God sent a
raven which scratched the earth to shew Cain how to bury
Abel. What is here attributed to Cain is ascribed by the
Jews to his parents, and in a Rabbinical writing we find
the following passage:4 ‘ Adam and his companion sat
weeping and mourning for him (Abel) and did not know
what to do with him, as burial was unknown to them.
Then came a raven, whose companion was dead, took its

1 S8ee Abulfeda Historia Anteislamica, Fleischer’s Edition, page 12, for
Je 5 6. D'Herbelot Bibliotheque Orientale under the heading
Cabil calls attention to the possibility that in the word Cabil the
derivation from J:f is kept to. Cf. Genesis, iv. 1.

3 Genesis, iv. 3-9. Cf. 8tra V. 30—36.

3 Commonly called Pseudo-Jonathan.

4 Pirke R. Eliezer, chapter xxi.
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body, scratched in the earth and hid it before their eyes;
then said Adam, T shall do as this raven has done, and at
once he took Abel’s corpse, dug in the earth “and hid it.”
In the Qurin a verse followsl which, without knowledge
of the source from which it has come, seems to stand
in no connection with what has gone before, but which
will be made clear by the following explanation. The
verse according to my translation runs thus: ‘ Wherefore
woe commanded the children of Israel, that he who slayeth
a soul, without having slain a soul, or committed wicked

ness in the earth, shall be as if he had slain all mankind
but he who saveth a soul alive, shall be as if he had saved
the lives of all mankind.” One perceives here no connec:
tion at all, if one does not consider the following Hebrew
passage:2 “ We find it said in the case of Cain who
murdered his brother: The voice of thy brother’s bloods
crieth.3 It is not said here blood in the singular, but
bloods in the plural, i.e., his own blood and the blood of
his seed. Man was created single in order to show that
to him who kills a single individual, it shall be reckoned
that he has slain the whole race ; but to him who preserves
the life of a single individual it is counted that he hath
preserved the whole race.” By this comparison it is made
clear what led Muhammad to this general digression ; he
had evidently received this rule from his informants when
‘they related to him this particular event. Amnother

1 Bira V. 35. 3 Mishna Sanhedrin 1V, 5,
DOPYR VIS MWT DI T2 M) WIR Nn 0w R wEp

TR WPYE 0T BT g wT ahy oy ©1 mR i
S noR wpy TaNeT DY ATt Iy BIR NI
wpy oope ) Now obiv Taw dbnp 2wpn Bhy mhuw
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3 Genesis, iv, 10, not O (singular), but ST (plural). Compare the

translation of Onkelos.
L
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allusion to Cain is found in the Quréin in a passage where
he is called the man ‘‘ who has seduced among men.” 1 No
one else is mentioned in this period excepting Idris2 who,
according to the commentators, is Enoch. This seems
probable from the words,3 ‘ And we uplifted him to a
place on high,” and also from a Jewish writing in which
he is counted among the nine who went to Paradise alive.
Jaldlu’ddin brings this point even more prominently
forward:4¢ “ He lived in Paradise where he had been
brought after he had tasted death; he was quickened
however, and departed not thence again.” He appears to
have gained his name 5 on account of the knowledge of the
Divine Law attributed to him. Elpherar remarks: ‘ He
was called Idris (searcher) on account of his earnest
search in the revealed Scriptures.” It is remarkable that
in both these passages of the Qurdn® he is mentioned
after Ishmael.

! Séra XL 92. ST e Jot (oFF
- 8 - -
2 ‘_’,..2_)3\‘ Stras XIX. 57, 68 ; XXI. 85, 86.

Elpberar on Sira XIX. 57 says: gypal damuly g5 3V do 40

“He is the grandfather of the father of Noah, his name is Enoch idd
which name Abulfeda (Hist. Anteislamica page 14.) spells &y~ and

expressly remarks : Soquae 9\5, ,\), @y 5 legeslay “ With an unpointed
ha, nun, waw, and a pointed ha ;" and later he adds ;o\ 3Ry Byt Cet P

3 S6ra XIX.58. \J& (K< 8Uai);. Compare Genesis, v. 24 and the
Traot Derech Erez cited in Midrash Yalknt, chap. XLII.

¢ In Maraccio. oty wopedl (303) ) oy \geol Kuglt o ot R

' loe g2 o
5 G:_)»‘l is derived from ()3 Elpherar on XIX. 67. utyol _gemmy
i-p.&‘ x—w)“ 8)&

¢ gtras XIX, 55, 56 ; XXI, 85.
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B.—From Noah to Abraham.

The corruption which spread in the time of Noah is not
described with any details in the Qurén, and one event
which is stated by the Rabbis to have taken place at this
period is transferred by Muhammad to Solomon’s time,
to which he considéred it better suited, as it treats of
angels and genii. The Rabbinical passage runs thus:!
“ Rabbi Joseph was asked by his scholars : ¢ What is Azael ?’
and he answered: When men at the time of the Flood
practised idolatry, God was grieved at it, and two angels,
Shamhazai and Azael, said to him : ¢ Lord of the world, did

! Midr. Abhkhir quoted in Midr. Yalkut Chap. XLIV,
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Compare Yoma 67, 2. and Rashi, Zohar on Genesis, i. 26,
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we not say unto Thee at the creation: ¢ What is man that
Thou art mindful of him?’? Buat He said: ¢ What shall
become of the world ?’ They answered: ¢ We would have
made use of it.” ¢ But it is well-known to Me that, if you
lived on the earth, lust would overcome you, and you would
become even worso than man.” ¢ Then give us permission
to live with men, and Thou wilt see How we shall sanctify
Thy name.” ‘Go and live with them.” Then Shamhazai
saw a maiden by name Istahar. He cast his eyes on her
and said : ¢ Listen to me ;’ to which she replied : ¢ I will not
listen to thee until thou teachest me the explicit name
of God, through the mention of which thou risest to
heaven.” He taught her this name which she then uttered
and rose unspotted to heaven. Then God said: ¢ Because
she turned herself from sin, well! fasten her between
the seven stars, that ye may enjoy her for ever’; and so
she was fastened into the Pleiades. But they lived in
immorality with the daughters of men, for these were
beautiful, and they could not tame their lusts. Then they
took wives and begat sons, Hiwwa and Hiyya. Azael was
master of the meritricious arts and trinkets of women
which beguile men to immoral thoughts.” It is evident
that this story is alluded to in the passage in the Quréin,2
where the two angels Hardt and Mérdt are said to have
taught men a charm by which they might cause division
between a man and his wife.3 During this state of

1 Pgalm, viii. B.

3 Shra IL 96. oyle § p\b

3 This connection and comparison which might well appear very doubt.
fal, and which seemed even to me at first nothing more than a conjecture,
receives full corroboration from that which later Arabian authors, quite
in harmony with the Mid. Yalkut, say about the angels. We find in
Maraccius Prodromi iv, 82, the following :
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corruption of morals Noah appears, teaching men and
seeking by exhortation to turn them from their evil
ways. He buailds himself the Ark and is saved, while the rest
of the people perish.! His whole appearance as an admon-
isher and seer is not Biblical but Rabbinical, and serves
Muhammad’s ends perfectly, as Noah in this way is a type
of himself. According to rabbinical writings,2 Job, xii. 5
refers to Noah, “ who rebuked them and spake to them
words as severe as flames, but they scorned him and said :
¢ Old man, for what purpose is this ark ?’ He, however, said:
¢ God is going to bring a flood upon you.””” Other particulars

Liils \gsys ol Blpel 8yp0 (b (gt ol Lagide @l ois S Wb
Some JB e S B oty B oyl Lt o Vol
# il ol (e o\ g Lol (o8Y BLpadl ) wblgme o (e snam SO 05y

“ Mujahid says: The angels wondered at the wickedness of the sons
of Adam, for Apostles had already been sent to them ; then their Lord
(God) said to them : ¢ Choose out two of you, and I will send them that
they may judge upon earth.’ Then Harat and Mdirat were chosen, and
they judged righteously, till Zahrah (the star Venus, just like the
Yalkutish I7IQ0DN like DN the Persian 8\is and the Greek

doT1jp). In Job xxxi. 26 the Targum puts DN for the Hebrew iR)
came in the form of a most beautiful woman and complained about her
husband. They were led astray by her and lusted after her, but she fled
and went back to where she was before....Muhammad says: ¢ Yahya
states on another authority than that of Mujéhid, that the woman through
whom they were led astray was a human woman.” The union of these
two views ia to be found in the passages quoted from Midrash Yalkut.

! 8tiras VIL, 57—63, X. 72—175, X1, 27—50, XXI1I, 48, XXIIT. 23—82,
XXV. 89, XXVI. 106—121, XXIX, 18. 14, XXXVII, 73—81, LIV, 9—18,
LXXI. 1—end.

% Sanhedrin 108. (Comp, Midrash Rabbah on Genesis, paras. 30 and
83, also on Ecclesiastes, ix, 14.)
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also accord with Rabbinical tradition, e.g., ¢ The people
laughed at the ark,”! accords with ‘They mocked and
laughed at him in their words.” ¢ The waters of the
Flood were hot,” 2 with “ The generation of the deluge
was punished with hot water.” Still many inaccuracies
and perversions are to be found ; for instance, Muhammad
makes Noah to have lived 950 years before the Flood,
whereas this is really the whole term of his life; and he
represents one of Noah’s sons as disobedient to him,
and states that this same son did not follow him into the
Ark, but believed himself safe on a mountain peak.t This
idea probably arose from a misunderstanding of Ham’s
evil conduct after the Deluge.5 Muhammad also makes
out Noah’s wife to have becn unbelieving,® although he
is silent as to wherein her unbelief consisted ; and I can
find no reason for this statement, which is not men-
tioned either in the Bible or in the Rabbinical writings.

1 Stra XI. 40 Cf. Midr. Tanchuma, Section Noah.
DT PIYIEY wmn pRabn »g

2 g4 MG
Sira XI. 42. and XXIII. 27. 531 4l
Cf. Rosh Hashanah 16. 2, and Sanhedrin 108.
Ny prnin Hann o
The Arabic Commentators scem to me to have quite misunderstood
these passages, since they assume fabulous references. Our explanation,
which is justified by a figurative interpretation of the words ¢ And the
oven glows,’” appears to me sufficiently confirmed by a comparison with
the Talmudic utterance, Algo D’Ierbelot (Bib. Orient. Noah, page 671,)
A
understands )}”':ﬁ )\.5, in this way.

3 S6ra XXIX. 18. Cf. Genesis, ix. 29.

4 Stra XI, 44, 45, 48.

5 Genesis, ix. 22 ff,

The commentators actually call this son Canaan, Q,La;S (compare
Genesis, ix. 25 ff ) although they, like the Bible, do not reckon any son
of this name in their enumeration of the sons, but count these three
only, viz. &by, ‘Q\A) ol

6 Sira LXVI. 10,
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Perhaps Muhammad was misled by the analogy of the
wife of Lot, who is mentioned in the same context. While
these variations are due to errors and to the confusion of
different times and events, others are to be ascribed to
deliberate® alteration and elaboration. And of this kind
are those details not mentioned in Jewish History, which
represent Noah as one occupying the same position as
Muhammad and speaking in his spirit. This applies partic-
ularly to that which is put into his mouth as admonisher.
This is the case not only with Noah, but with all whe
appear in the character of the righteous in any evil age.
Thus he puts into the mouth of Luqmén, as a wise man
known to the Arabs,2 words suitable to his own circum-
stances and opinions, and the same thing happens in the
case of Noah and the other preachers of Jewish history
to whom he alludes. Noah although he worked no miracle,
was saved in a miraculous way, and so Muhammad cannot
put into his mouth the same words which he uses of himself,
as well as ascribes to other forerunners of himself after
Noah’s time, viz., that he is a mere preacher ; yet he makes
him say everything which is not clearly contrary to the
historical facts related about him. He was only an unim-
portant man,3and did not pretend to be any one wonderful
or supernatural4 But he was divinely commissioned to
warn the people, and for this he asked no reward.> O
sancta simplicitas! one woald exclaim in considering this
last point, if Muhammad had written it down with full
consideration of Noah’s position as one threatening the
world with punishment, and if it had not been rather
that he saw everything from his own distorted point of

1 The word ‘“deliberate” is to be understood in the sense already
guficiently explained in the First Division, Third Section, so that we may
use it from now on without further explanatory comment.

? Sra XXXI. 11 f. 3 Stra VIL 61. ¢ Bira XI. 83

5 Sara XI. 81, and XX VI, 109.
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view, and was determined to make every thing accord with
hisideas. In another place he goes so far as to interpolato
a verse into Noah’s discourse, which is entirely character-
istic of his own, and in which the little word (translated
“speak ”)! actually occurs, which is always regarded
as a word of address to Muhammad from God (or Gabriel).
The same thing will be noted further on in the case of
Abraham. )
After Noah the next mentioned is Héd 2 who is evidently
the Biblical Eber.? This secms a striking example of the
ignorance of Muhammad, or, as it appears to me more
probable here, of the Jews round about him. According
to the Rabbinical opinion¢ the name Hebrew is derived
from Eber, but in later times this name was almost
entirely forgotten and the name Jew 5 was commonly used.
The Jews, to whom it was known that their name was
derived from an ancestor, believed that the name in
question was that in use at the time, and that the ancestor
therefore was this patriarch Had.6 His timo is that in
wlhich a second punitive judgment from God on account
of bold, insolent behaviour is mentioned in the Scripture,

1§ XLsn cf XXIX. 19 208
3 Y ¢ MY from 3y
Compare Mid. Rabbah on Genesis, para. 42.
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‘“ Abram was called the Hebrew because he was descended from Eber.”
(Genesis, xiv. 18.).

8 smymy Yahtdi. Among the Arabs sometimes 3ys Yahtd, more

often 3,5 Hid.

¢ Elpherar (on Stra VII. 63) gives along with an incorrect genealogy
the following correct ome, T o e (2 ahadl oy Sl @, and
the author of the book gaghl \ says directly ‘Had is ple?

(Mar. Prod, iv. 92.)
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and this is treated of in several chapters of the Qurén.l
In order to have the right to refer what is said about Hdd
to the time of the confusion of tongues, or, as the Rabbis
call it, the Dispersion,2 we must adduce some particulars
which point to this reference, for the statements are very
general in their tenour and might be referred to other
occurrences. The following verse 3 possibly refers to the
building of the Tower: ““ And ye erect magnificent works,
hoping that ye may continue for ever.” The Arabic com-
mentators take it that the buildings would afford them a
perpetual dwelling-place, but the verse might also mean,
‘“ make by building it an everlasting name for yourselves.”
The mneighbourhood is called in the Qurén the ‘¢ Possessor
of Pillars.* In one passage’ there appearsto be a reference
to Nimrod, who lived at this time and in this region, since
the children of Ad are here reproached for obeying the
command of every contumacious hero.6 The idea that
they were idolators, which is brought up against them in
all the passages in the Quran, agrees perfectly with the
Rabbinical view expressed as follows:7 “ And it came to

! Staras VII. 63—71, XI. 62—64, XXII. 43, XXIII. 33—44, XXV. 40,
XXVI. 128—141, XXIX. 37, XXXVIII. 11, XL. 32, XLI. 12—16, XLVI.

20—26, L. 13, LT. 41, 42, LI1I, §0, LIV. 18—22, LXIX, 4 —9, LXXXIX,
65--9,

1 mbon i
3 Blra XXV 129, G, 85 (&8 3l (0,455 ;

¢ Stira LXXXIX, 6. o} &3 CF. Genesis xi. 4.

ws OB T

5 Stra XI, 62, .s.,‘..:.c)\...@ JS o \,&a\,
Compare Genesis, x. 8, 9, where Nimrod’s surname is always '1‘]33_

8 D’'Herbelot, under the heading Nimrod, asserts that the Arabians
connect Nimrod with the building of the Tower.

7 Midr. Rabbah on Genesis, xi. 2, pav. 38.
oRiv ‘7;;)' iR PRy W BIpn Dyo2 M
M
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pass when they journeyed from the beginning (East),
that is to say, when they withdrew themselves from Him
Who is the beginning of the world.” Muhammad says
of these people ' that they built an (idolatrous) symbol on
every high place in order to play there (i.e. to practice
idolatry). And the Rabbis tell us 2 that the race of the
dispersion contemplated building a tower and putting an
idol on its summit. Resemblances are also to be found
with reference to the punishment which overtook them.
Muhammad tells us 3 they were followed in this world by a
curse, and that they shall be followed by the same on the
day of resurrection, and the Rabbis say 4 that the race
of the dispersion had no part in the next world, for the
twice-mentioned dispersion applies to this world and the
other. In Muhammad’s treatment the essential point of
the punishment is lost sight of, for instead of describing
it as a simple dispersion and confusion of tongues, he
speaks of an absolute annihilation of the sinners by a
poisonous wind.> One sees at once the mistaken source
from which this change is derived. We recognize partly
from our knowledge of Muhammad’s motives in making
the alteration, and partly from the minuteness with which

1Sira XXVL 128, i &Y @y J& oyl Compare privd
to play, Exodus, xxxii. 6,
! 7iay oy By wh mbyn W vy mbom oiw
winbn
* stra X1, 63, &l o7 ) & 53T ass o VSt
4 Mishna Sanhedrin X. 3. Genesis, xi. 8, 9,
TYEN o N DRWh bbb vy mybem oiw
mn opivy BN TovEn vawThy we Yy owin ooie
Np11 DRivE ‘M oopon pues
® Stras XLI. 16, XLVT 23 &, LI 41, LIV, 19, LXIX. 6,
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the new punishment is described, which would not have
been accorded to a fiction. It appears therefore that the
history reached this development in the mouth of the
people, who delight in minute descriptions of punishment.
The remaining deviations and additions, particularly the
latter, are caused, as we have already remarked in the case
of Noah, by confusion with Muhammad’s own time and
person. This is the case when he transfers unbelief in
the resurrection to the time of Hdd and counts it among
the sins of that time which were worthy of punishment.!
This is seen too especially in the great importance assigned
to Eber and to his desire to turn the people from their evil
ways. Decided traces of this are certainly to be found in
Jewish writings,2 where we are told that Eber was a great
prophet, who by the Holy Spirit called his son Pelag,
because in his days the earth was divided 3 (which Eber
had known beforehand). Much also is said of the school
of Eber, and Rebekah is said to have gone there; for
it is written : “ She went to enquire of the Lord,” 4 and
Jacob is supposed to have stayed there for fourteen years.
But of the fact that Eber preached to the people, he being
their brother (on which Muhammad places great stress,
because he himself was sent as an Arab to the Arabs),
not a trace is to be found, still less of the fact that he took
no reward from them.5 One point still remains to be
cleared up, why the race under discussion is called in the

! 84ra XXIII, 87,
2 Seder 'Olam quoted in Midrash Yalkut, Chap. 62.
wipm M3 ahn DR owthr Ny taw My DI ey
VIRT TR YR P
3 Genesis, x, 25.

4 Genesis, xxv. 22. Midr. Rabbah on Genesis, par. 68. Also par. 68. for
Jacob’s sojourn in the home of Eber.

$ Stra XI. 58, XXVI. 127,
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Qurén the people of Ad.] The commentators state that Ad
was the son of Uz, the son of Aram, the son of Shem, the
son of Noah; and Muhammad seems also to have been of
this opinion, whence it comes that he transfers the events
to the land of Aram or Iram.2 Nevertheless it seems to
have come about chiefly from the fact that all these occur-
rences are described with an Arabian colouring, and so
they were attributed to Arab tribes, amongst which an
ancient extinct one had the name of Ad ;3 perhaps in it
there is also an etymological reference to a ‘return” to
the early evil conduct of the generation of the Deluge. In
another passage there is an allusion to this occurrence,t
where the fact itself is brought forward much more in
accordance with the Biblical account, but quite without
specification of time or persons: ¢ Their predecessors
devised plots heretofore, but God came into their building
to overthrow it from the foundation, and the roof fell on
them from above and a punishment came upon them which
they did not expect.”” On this Elpherar remarks: 5 ¢ These
are Nimrod, the son of Canaan, who built a tower in Babel
in order that he might mount to heaven”; and further:
“ And when the tower fell the language of men became
confused, and so they could not finish it ; then they spoke
seventy-three languages, on this account the city was
called Babel (confusion), before this the language of men
was Syriac.” The Rabbis, too, assert that before this

s

? Séra LXXXIX. 6, ,:)’l
3 Poc. Spec., p. 3.

¢ Stra XVI. 28,
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men spoke in Hebrew, but afterwards in seventy languages.
Jaldlu’d-din says the same thing,! and adds that Nimrod
built the Tower ““in order that he might mount out of it
into heaven to wage war with the inhabitants thereof.” 2
But the identity of this narrative with that of Hdd and Ad
is no more accepted by Abulfeda 3 than it is by Elpherar
and Jaldlu’d-din, even on the view that Hid is the same
as Hber. Although the colouring of this narrative as
given in the Qurdn differs much from that of the
Biblical account, yet the identity of the two can be
shown by putting this and that together, and by ex-
plaining the way in which the individual differences
arose. But in the case of another narrative which
follows this one in almost all the passages of the Qurén,4
it is very difficult to find out the subject of which it treats
and the Bible characters to which it refers. This narrative
is about Samdd,5 which like Ad is an ancient extinct Arab
tribe,® to whom their brother Salih was sent when they fell
into sin.” Salih is said to have exhorted the Samddites
to righteousness and to have commended to them a
certain she-camel as especially under divine protection ;

! Maracc. on the passage.
2 \glat 5lad oledt IV s smald
3 Hist, Anteislémica, pp. 18 and 20.

4 Except in 8tras L. 12, and LXIX. 4, where it precedes. In the former
of these two passages it precedes the story of the Midianites also, and
thus no chronological order is followed. In Stiras LI. 48 and LIII. b1, it
actually precedes the story of the Deluge, and in Stra LXXXYV. 18,
Pharoah is placed before Samid on account of the rhyme.

5 3paf Samid, Qo Sélih.
% Poc. Spec., p. 8.

7 The passages which treat of this are the following :—S8tras VIL.
7178, XI. 64—"72, XXII. 43, XXV. 40, XXVI. 141—160, XX VII. 46—55,
XXIX. 87, XXXVIII. 12, XL. 82, XLI. 12—18, L. 12, LI. 43—46, LIII.
51, LIV, 23—33, LX1X. 4—6, LXXXV, 18, LXXXIX. 8, XCI, 11—186,
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he even bade them share water with her.! But the unbe-
lievers of his time (according to one passage 2 only nine in
number) hamstrung her, and so divine punishment over-
took them. I find no similar occurrence in Jewish writings,
but the likeness of the name points to Shelah3 who how-
ever, as the father of Eber, would have deserved mention
before him.4 On the whole, the word is so general in its
meaning of ‘“a pions man’ that we cannot treat it here
with certainty as having been originally a proper name.5
Perhaps the story of the houghing is founded on the
words in Jacob’s blessing of his sons,® and the sharing
of the water on the etymology of the name Samdd.?
Moreover Samidd was, according to the commentators,
the son of Gether the son of Aram, the son of Shem,
the son of Noah, which fits in fairly well with the date
already assigned to Shelah.8 It is however impossible

1 Sdra LIV 28, XCI. 12,
2 Stra XXVII. 49.

3 ﬂbtﬁ See Genesis, x. 24. This is also D'Herbelot’s view. See his
Bib. Orient. under S4lih.

¢ Ismé&’fl ben ‘Ali asserts however that S4lih lived after Hud. (Maracc.
Prodr,, iv. 93).

5 Later Arabians call Shelah also o3\. as in the passage quoted above

from Elpherar, who gives however a different genealogy for S4lih in his
comment on Stra VII. 71. Still, in a copy of the Samaritan Arabic

translation of the Pentateuch Hb;ﬁ, is translated by She. (Compare
De Bacy in Eichhorn’s Bibliothek der Bibl. Liter., X, pp. 47, 110, 111.)

® Genesis, xliz. 6. i Py DIk

7 From X4 ¢ to demand water.”

8 The );4.3\‘ ;\;‘:‘ mentioned in 8ira X V. 80 are supposed to be the

same as the Samidites, as Elpherar also says; but this opinion has no
foundation and appears improbable, because in this passage where chrono-
logical order seems to be observed, the stories of Abram and the Angels,
of Lot in connection with Abram, and of the Midianites are given earlier.
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for me to give any more exact oxplanation from Jewish
writings,

C.—Abraham to Moses.

"Though the saints mentioned earlier bore some likeness
to Muhammad, and though their condition, so similar to
his own, encouraged him as well as verified his statements,
yet Abraham ! was his great prototype, the man of whom
he thought most highly, and the one with whom he liked
best to compare himself and to make out as one with him-
self in opinion. Abraham’s faith 2 is that which is preached
in the Qurdn.3 He was a believer in the unity of God.4
He was neither Jew nor Christian for it is written:5
‘“ Abraham was not a Jew, nora Christian, but he was a
believer in the unity of God, given up to God {a Muslim).” 6

1L 2 &, 3 Stra XVI. 124,
- 2

¢ ol Shra Tl 129, 11160, VI, 79, XVI. 121, 124,

5 Sira 11,134, GLZs Gl O 505 Gai 5 Gogar mudlh GBL
- - - - - - 8

6 On this Baidhéwi has the following :
S Vmilsy were @1 o IS sy wedlnl (B (gledly gl gl
Jowsdy Bppl Sy wdim Lty Ruaadt ) mally g ke Y

* oy oyt S

«“The Jews and the Christians disputed about Abraham, and each
party believed they could count him on their side. They appealed to
Muhammad and thereupon came this revelation. The meaning is, that
Judaism and Christianity first came into existence by the sending of the
Law through Moses and the Gospel through Jesus.” That this is the
Jewish view is shown by the following passage :—

w30y mRw b3 minm D3 ooy oy opes op
Wiz oo vy
“ Qur forefather Abraham observed the whole Law, for it is written
(Genesis, xxvi. 5.): “Becanse Abraham obeyed My voice, and kept

My charge, My commandments, My statutes and My laws.” (Yoma,
xxviii, 2),
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He is represented as the friend of God,! and this is
his name throughout the Fast.2 Abraham’s importance
and the rich legendary material concerning him, which
Judaism offered, lead us to expect much about him in
the Qurén, and our expectation is not disappointed. It is
to him that the founding of the Ka‘bah is traced back.3
He is supposed to have lived in the Temple,* and to have
composed books.> This opinion is also held by the Rabbis,
many of whom attribute to Abraham the well-known
cabalistic and undoubtedly very ancient Sepher Jazirah.
Passing to the events of his life, we first come across the
beautiful legend of his attaining to the true knowledge of
God. Woe are told also how he tried to persuade his
father and his people thereto. A special instance of this
was when ho destroyed the idols, and, putting the staff into
the hand of the largest, attributed the action to him. He
sought thus to convince the people, who quite perceived
the impossibility of the idols having done it, since they
could not move, but they were not thereby persuaded.t
Abraham is represented as praying in vain that his father
might be released from the punishment of hell.” We are
told too that the people, embittered by Abraham’s conduct
towards the idols, wanted to have him burnt alive, but that
he was rescued from that fate by divine intervention.®
The whole story is taken from the Rabbinical writings,
where we read as follows.? ¢ Terah was an idolator : once

1 Ry P SiraTV. 124 ML eVl AT AT
- - - 2
3 Sira I1. 119 . ¢4 Stra XIV. 40. 5 LXXXVIL 19.

S Sgras VI, 7482, XIX. 42—51, XXI. 52—69, XXII. 43, XXVI. 69—
105, XXIX. 16—23, XXX VII. 81—95, XLIII, 25—28, LX. 4—6.

7 Siéras IX. 115, XX VI. 86—104, LX. 4. Sunna 395.
8 Stras II. 260, XX1. 69—74, XXIX. 23—27, XXXVII. 95—99.
¢ Midrash Rabba on Genesis, para. 38,
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he went away and left Abraham to sell his idols. When-
ever a buyer came, Abraham asked him his age. If he
replied, I am fifty, or sixty years old, Abrahdm said : ¢ Woe
to the man of sixty who desires to worship the work of a
day, so that the buyer went away ashamed.”1 Once a woman
came, with a dish of wheat and said,  Here, put this before
them ;’ but Abraham took a stick and beat down all the

2 OM TV YNNI Y3 W Y3 R 1YT YRR on
mm raw i PEHA N2 AR W 7Y AR PN mna o3
TRRY PP PAY 73 M N NI AR Y oAb my
ROMR NTT POy P o 9D b whanm mym o wmih aeb
W AP NI AR PN NPDT APR NI ATI Nwn
wi2op ginb2? 1inEm AT sehnr a9y oy ey
VPO ONONT 1P TR NPT N3 ST MR9NR 3mM
NI 0N TR Y933 TR R N 1T Iy T3 AR my
2R MR NT YR A ARDT MPD NPT MY RPYL NOaN
P WTR DR N MM PT M nnv:n';‘) nan 71;-.\,:,-,,-,
N;a‘;p: 2Dy IR TYIT K3 PIN O R =) s;n ™y
N9 H g oy pYT 3 mRon nam TR " Pomam
0y R W T My AEmy MR oY T A
Ty u;z N PREET Ny DY) DI h N aqb
DY RN N PYRT NRRR DY 32 oN G 8 n;r:»‘? o3
p: b N Mgy TTIHT RO TR 2N 2 N NN
Ay phn DR N DO Mg o2b oM ‘R 'y spmy
ing Aphuin ay v YW Noy mmaYn N wawn
o TR awgn AyEn o omomyn nosy nby spv
Dz vk wiadb
1 Abulfeda (Hist. Anteisldmica, page 20) says :

eV G\ \reed @Y oo 5 loreds y pLiodt Ziar et Y 5t Sy
* dabiy 3 By Lo (gp3ty (e g
« Azar the father of Abraham made idols and served them and bade
Abraham sell them, but Abraham, said: ¢ Who would buy that which

harms him and does him no good ?’ "
N
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idols, and put the stick into the hands of the largest idol.
‘When his father returned, he said, ¢ Who has done this ?’
On which Abraham replied, ¢ Why should I deny it?’ A
woman came with a dish of wheat and bade me set it in
front of them. I had scarcely done so when each wanted
to eat before the other, and the greatest beat them all
down with the stick which he had in his hand. Terah
said: ¢ What art thou inventing for me? Have they then
understanding ?’ Abraham replied. ‘Do thine ears not
hear what thy mouth says?’ Then Terah took him and
gave him over to Nimrod, who said: ¢ We will worship
fire.” Abraham said: ‘ Rather water, which extinguishes
fire.” Nimrod replied : ¢ Water then.” ¢Rather the cloud
which carries water.” ¢ The cloud then.” ¢ Rather the wind
which scatters the cloud.” ¢The wind then.” ¢Rather
men, who endure the wind.” Nimrod at this became angry
and said: ‘Thou art only making a speech. I worship
fire and will throw thee into it. The God whom thou dost
worship may come and save thee out of it.’ Abraham
was then thrown into a glowing furnace, but was saved
from it.” The intercession for his father is not men-
tioned in Jewish writings; and that this was fruitless,
yea that Abraham, arriving at a clearer understanding,
desisted from his attempt,! seems to directly contradict
the Jewish view as expressed in the following passage.2
“ By the words, thou shalt go to thy fathers in peace, it was
shown to Abraham that his father was a partaker in eter-
nal life.” Further, a Rabbinical saying 3 declares asa
general rule that “ the son makes the father clean, but not
the father the son.” But Muhammad very often combats

1 Sara IX. 115. ? Midrash Rabba on Genesis, para. 88.
P Ny o npn mibyiz woisy Sy Nisp now
See Genesis, xv. 15, N3277 D'?SY‘?
3 Sanhedrin 104. N3 2D ND NPN NIR IM N72
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this view and the similar one that the merits of ancestors
count for good to their posterity.! For example he says:
““That people (the Patriarchs) are now passed away ; they
have what they gained and ye shall have what ye gain, and
ye shall not be questioned concerning that which they have
done.”2 That Muhammad brings forward a dialogue be-
tween Abraham and the people, where the Midrash has one
with his father only, is explained by the fact that Abraham
is -intended to be a type of Muhammad, and so it is neces-
sary that he should be represented as a public preacher.
Another circumstance which is mentioned in the Quréiu,
viz., that Lot became a believer with and through Abraham,3
may possibly have arisen from a passage in the Midrash
immediately following that quotod above, which says that
Haran the father of Lot was at first irresolute, but turned
to Abraham’s opinion after the deliverance of the latter.
Haran however failed in the ordeal of fire to which he was
then subjected. The idea of Lot’s conversion, however, is
chiefly derived from the account given of his subsequent
life, in which he shows himself to be a pious man ; and
it is probably for this reason that Muhammad* connects
him with the event just related. Muhammad appears
sometimes to have so confounded himself with Abraham
that, in the middle of speeches ascribed to the latter, he
indulges in digressions unsuitable to any but himself, and
thus falls from the part of narrator into that of admonisher.
In one passage 4 a long description of Hell and Paradise is
found, and in another,5 the declaration that those who came
before had also been charged with imposture. No doubt
Abraham might have said this with reference to Noah,
Hdd and S4lih; still the words here seem rather forced
into his speech, and indeed in one verse we find the word
“say” which is to be regarded in the Qurén as the stand-

VAR MDY % Sara 11, 128, 185, 3 Stras XXL 71, XXIX. 25,
4 Sara XX VI, 88—104. 5 Shra XXIX. 17—23,
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ing address of God (or Gabriel) to Muhammad.! This
view renders it unnecessary to adopt the desperate expedi-
ent of Wahl, who supposes & transposition of verses, or an
interpolation. The true explanation is rather Muhammad’s
entire identification of Abraham with himself. Further,
he is not content with making Abraham preach against
idolatry, he represents him also as teaching the doctrine
of the Resurrection of the dead.2 The lack however of full
certainty about this doctrine 3 caused Abrsham, according
to the Muhammadan view, to pray for a tangible proof of
it, and then was vouchsafed to him what the Rabbis call 4
the ‘ covenant between the divided pieces.” 5

He was convinced through the fact that the divided
birds came together again and became living® a view
which is foreign to Judaism. How Muhammad came to
call Abraham’s father, (whose name is given in the Bible as
Terah,” Azar® is at first sight not clear,.but is completely
explained when we consider the source® of his informa-
tion, namely Husebius. In his Church History, Eusebius
calls him Athar 10 which is an easy transition from Thara,

1 Compare above on Noah. 2 Sfras II. 260, XXVI, 81.
3 Baidhawi says on Stra II. 262 :

Rl Syl &y Jlo @ 2t 28 (N sty am gl o o Wl sxile Jo
* oyt Bpe die Jiu ) et b als

“It is said that, after Nimrod had said: ‘I make aliveand I kill,’
(I1. 260), Abrabam answered : ‘ Quickening is brought about by the return
of the spirit to the body.” WNimrod replied : ¢ Hast thou then seen that
Abraham could not answer in the affirmative and had to pass over to
another argument. On this he prayed to the Lord for some revelation,

in order that his mind might be easy about an answer to this question, if
it were put o him again,”

¢ oovnen e Y3 5 Genesis, xv. 9. ff. 8 Stira II. 262,
7 mn ¥ Séra VI 74, )—)‘ 9 Pointed out by Marac. Prodr., iv. 90,

-8B

0 ’Aeap from @apa, hence Arabic. ))“
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and then the Greek Athar was easily converted into the
Arabic Azar.!l The reason which is given by some Arabic
commentators 2 is ridiculous. They maintain that Azar is
like Yé4zzar,3 and that this means:4 ¢ O, perverted one,
O, erring one ;”” and Abraham is supposed to have thus
addressed his idolatrous father.> We now pass on to the
more mature married life of Abraham and come to his
meeting with the angels,6 whom he receives as guests.”
Abraham took them for Arabs, was much surprised that
they did not eat and stepped back in fear, whereupon they
announced to him that he would have a son and told him
also of the coming destruction of Sodom. In one passage
of the Talmud 8 we read : ‘ They appeared to him nothing
else but Arabs;” and in another passage? it is said

1 According to the T4rikh Muntakhab, Azar was the father of Tharah
(D’Herbelot Bib. Orient. under Abraham, page 11).
* Vide Maraco. on the passage. 3 5 C e pene
5 But later Arabs know the right name g)\5, too, though strange to
say whenever they speak of Abraham they use the name )j\ ; but when
on other occasions they mention Abraham’s father, they call him by
the other name. Thus Elpherar on 8tra VIL 78: & i ohle o by
M\ﬁ\ ,_Ss\ 0*‘ The last @4\ here refers again to Lot, (which is
shown by the manner of writing (w\ with an alif) just as later Abraham
is called the e, uncle of Lot. Also on Sira XXI, 71. Elpherar has
the following : Legd \Sy msdlnl g2t 92 L2, &V phle o by 42,
) &Y o \”s\s S Ja adv gy
Attention is more rarely called to the faoct that both names are
the same. See Elpherar on Stira XXXI. 11 where in giving the genealogy
of Luqmén, Hesays yj} g2y &), See also Abulfeda Hist, Anteisldmica,

pp. 18 and 20,
® Sdra XI. 72, Wy, on which Elpherar remarks: &MY Juily olf

‘“ By messengers he means Angels.”
7 Genesis, xviii. Stras XI. 72-79, XV, 51-61, XXTIX, 80-32, LI. 24-88,

8 Qiddushin 52, EMPIYY Nhn o Ty Nb
® Baba Mezis, 86. 2. MO R AT AW DY
Y Do MRy Y NP DY TRV MR A0Rw onb
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“The angels descended and ate. They ate? No, but it
appeared as though they ate and drank.” There is only
one error to be found in the accountas given in the Qurén.
The doubt as to whether in the advanced age of the pair
a son could come into the world (which in other passages
and in the Bible is put into the mouth of Sarah) is here
uttered by Abraham, but in very mild words.l Tt is true
that in the other Biblical account of the promise to
Abraham, he himself is represented as doubting God’s
word.2 In other passages the position of words and
clauses might give rise to many errors, if we did not know
the story better beforehand from the Bible. Thus in one
passage 3 the laughter of Abraham’s wife is given before
the announcement is made, which leads the Arabic com-
mentators to manifold absurd guesses. Elpherar by the
sido of these explanations (many of them quite wanting in
truth) gives tho right one in the following words: 4 ¢ Bin
‘Abb4s and W4hib say: ‘she laughed from astonishment
that she should have a child, for both she and her husband
were of a great age.” Then tho verse was transposed, but
it ought to run thus: ¢And his wife stood while We
promised him Isaac, and after Isaac, Jacob, and then she
laughed.”” It might seem that this son who was promised
to Abraham was with deliberate forgery identified with
Ishmael, because he is regarded as the ancestor of the
Arabs; and so too the ensuing temptation® connected
with the sacrifice of his son is made to refer to Ishmael.

1 8tira XV, b4 ff. 2 (enesis, xvii, 17. 3 Stra XI. 74.
S e ) W% ol o0 Law eSer ey y ele 1 JUy
28yl il e BN oy S Ve ey oy oy Lt
* et oyin Blamt sl oy Slal LUES B8l whyet

5 This is referred to in general terms in Stra II, 118, thus:
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Ground for this acceptation is given in another passage,!
when after the dispute about the idols has been related,
we read from*v. 99 as follows: “ Wherefore We acquainted
him that he should have a son who should be a meek
youth, and when he had attained to years of discre-
tion . . ... Abraham said unto him: ‘O, my son! I saw
in a dream that I should offer thee in sacrifice.’” He
declared himself ready, on which Abraham heard a voice
telling him that he had already verified the vision ; and a
noble victim ransomed him. And then the passage con-
tinues: 2 ‘“ And We rejoiced him with the promise of Isaac,
a righteous prophet ; and We blessed him and Isaac ; and of
their offspring were some righteous doers, and others who
manifestly injured their own souls.” That the announce-
ment of Isaac first appears here is a proof that the
preceding context 3 refers to Ishmael. It is therefore
evident that according to Muhammad’s representation the
sacrificial action was performed on Ishmael, and further on
this will be shown more in detail. But it is not clear that
the announcement of the angels refers to him, seeing that
in one of the three places where the same word 4 is used
of this angelic announcement, it is explicitly applied to
Isaac. That the angels had a two-fold mission—(1) to
Abraham, in order to show him his fatherhood and the
destruction of Sodom, and (2) to Lot, in order to remove
him from Sodom before the destruction was accomplished,
is Biblical and Muohammad follows the Bible narrative.
We have already mentioned that Lot is supposed to have

! Stra XXXVII. 99—114. 3 S6ra XXXVIL 112, 118,
- ®ws O - - - 0© P 7o - ® - -G S0 F..
Leyd @y Sl Sy 8 WSl Gestlall e Lo B 3045

5 - G, O . O [
* gere &tt] @y e
3 As also &:E and \;.@:;5 in v, 118.

¢ ;.:{ 8tira XI. 74 ; Cf. other two passages, Stira XXX VII. 99 and 112,
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become a believer through Abraham. The visitation of
the angels, which is related in Genesis, xix. 1—27, is
mentioned in several passages in the Qurén.l On the
whole the narrative is fairly true, but the details are not
cntirely froe from embellishment. For example, in some
passages? the warning addressed to the people of Sodom on
account of their unchaste use of men is treated quite
separately from the narrative of the angels, and Muham-
mad makes out that the angels told Lot3 and even
Abraham 4 beforehand that Lot’s wife should not be saved.
The unbelief of Lot’s wife receives particular notice in one
passage,d while the destruction of the cities is mentioned
in many passages.8 Muhammad especially attributes to
Lot the distinguishing mark common to all preachers, viz.,
that they ask for no reward.”

It has already been remurked that, according to Muham-
mad’s showing, Ishmael ¥ was the son whom Abraham was

! Stras VII, 78—83, XI. 79— 85, XV, 61—78, XXII. 43, XX VI, 160—176,
XXVII. 55—60, XXIX. 27—35, XXX VII. 133—137, LIV. 33—39.

2 Compare especially Stra XXIX. 27—30,

3 BGras XI. 83, XXIX. 82. According to the reading «lilye\ in- the
Aco. (Stra XI. 83), Lot did not even once ask her to accompany him,
but left her with the people of Sodom, This reading is not only adopted
by Hinckelmann, but by almost all the Arabic commentators quoted in
Elpherar ; which reading, as he remarks, is confirmed by the variant
reading of Ben Mas‘Gd, who puts the word czb:\)n\ before 5;,

4 8tras XXIX, 31, XV, 60. 6 8tra LXVI, 10.

6 Stra XXV. 42, and other passages. 7 Sfira XXVI. 164.

# On the passage quoted above (Sfira XXXVII. 101) Elpherar
remarks as follows :

) =4 p-ab‘ﬁ‘ )ﬁ‘ ‘s-ﬂ\ pw‘ ARV ‘5‘ W‘ [E slalalt bﬁL‘&"
* Sl 92 o JU 5 Glat BY e DY ot 3l
¢“The learned among the Muslims are divided about the lad whom
Abraham was commanded to sacrifice; whereas the people of the Book
on both sides (Jews and Christians) are agreed that he was Isaac, and
common people are at one with them.” Many commentators are then
quoted, who also share this opinion.  Juaew! 30 st JU 5 “Others,
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commanded to sacrifice; and the reasons have been given
which persuaded Muhammad to represent Ishmael as a

however say that he was Ishmael,”” and for this opinion the authorities
are now ocited :

Slad ol (b Nl oy palo Al iy g2 iy @3BV IS
o it Bl a e gl Ls e iy 0,0 Byt QLAY e
BByt 090 B (b S Blal gy gy oty 8V LBV (S ey Bt
Sl Elacd P S alt bt Jomemnl 6 IV el @ Sl
St pdall GV o Jdi L glealy 8 yind b Tpdedl Lab (e 8\;&\ A=y
i Slat ol ey Blaly BUptad g2 By (B JU Sl A U Lty
oo Bl Bpel Wy Glaul 21ds el A0 Cogling Bl Bty Blaly Bty LS

“ Both views are snpported by the words of Mubammad. Those who
maintain that Isaac was the one sacrificed prove it from Stra XXX VII. 99 ¢
‘We brought him the joyful news that he should have a meek son.’
And when he was grown up, then God commanded Abraham to offer up
him who had been announced to him, But we do not read in the Qurén
that any son cxcept Isaac was foretold to him, as it is written in the Stra
entitled HdGd: ‘ And we announced to him Isaac.’—Stra XI, 74, Those
however who maintain that Ishmael was the one sacrificed prove it from
the fact that the announcement of Isaac comes after the completion of
the story of the sacrifice, when we read for the first time: ‘And
we rejoiced him with the promise of Isaac, a righteous prophet.’—
Stra XXXVII. 112. This shews that the sacrificed person was another
than Isaac. (Thesamo view is given in detail by Jaldlu’d-d{n as quoted by
Maracc.) Further it is said in Stra Had (XI. 74) : * We promised him
Isaac and after Isaac, Jacob. As he had announced Isaac, so he also
announced to him Isaac’s son Jacob.” How could he then have commanded
the sacrifice of Isaac, when he had promised seed through him ?’ This
last proof is truly not to be ranked very high, for a similar contradiction
in IIoly Scripture in the case of Genesis, xxi. 12, and Genesis, xxii. would
then have to be explained. Beyond the first proof adduced, there is no
necessity either for this argument, or for still another argument which
immediately afterwards is cited in the commentary, viz., that the horns
of the ram are preserved in Mecca, the dwelling-place of Ishmael. It
will have been noted that in the text I have independently decided in
favour of the view that Muhammad believed that it was Ishmael whose
sacrifice was ordered of God.

Doubtless all Arabian authorities would have come to this same
conclusion, had not the Jews and Christians expressed their opinion so
decidedly in favor of Isaac (in which they were followed by the common

(0]
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very rightoous man,! to include him in the ranks of the
patriarchs and prophets,? to mention him as the righteous
son of Abraham,3 and to make out that he laid the founda-
tion stone of the Ka‘bah in connection with his father.4

people). This fact prevented many from giving to the text of the Qurdn
sufficiently impartial consideration, and hence led them to abandon
Muhammad’s real view. The method by which these attempted to
weaken the proof for the opposite opinion is clear from Elpherar’s com-
ment on Stra XXXVII, 112:
M&%Mé@\;&a‘\ BB amy pd JB Jexa—ut C"’"\“J‘*(U")
oo it e Bake By Blat Bpett et p20 JU Blamal Y Jan (e
* o gy s (P wiye &y JU
“ He who takes it that Ishmael was the one sacrificed explains that it
was after this event that Isaac a prophet was promised to Abraham as
a reward for his obedience; he who takes it that Isaac was the ome
sacrificed explains that it was only the prophetic gift of Isaac which was
announced to Abraham, Akhrama in the name of Ibn ‘Abbds explains
that Isaac was announced to his father twice, once before his birth and
again at the attainment of the prophetic gift.”’ In the following verse,
however, which upholds our view still more strongly, Elpherar gives
an erroneous explanation of one part of the verse, and about the rest
maintains a significant silence, Thus he explains &Jde as follows:—

84)3,\ b pe2tnd gs"‘ = “That is to say, to Abraham in his children;
but the word \.H).s which is inexplicable on this interpretation of
&.lc he does not explain at all. In the legends of Islim,as Elpherar has

ah‘eady remarked in his comment on the word n,, Isaac is almost
without an exception spoken of as the one led'to sacrifice. So also in
Elpherar on Stra XII. 86, where Joseph relates his history to his fellow-
prisoners, and on Stra XII. 86, where mention is made of a letter written
by Jacob to the king who was keeping his son in prison, Here Isaac is
always called &Y 43 ¢ The sacrificed of God.”” And when Jacob in the
course of the letter (quite according to the version of Sepher Hayy4dshér)
alludes to the special protection of God enjoyed by his family he says :
AV stak B e oK 22y, Blayy Bl wonsd Y LY,

“ Ag for my father, both his hands and his feet were bound, and the
knife was put to his throat, but God ransomed him.” Compare also
Abulfeda Hist. Anteisldmica, page 22,

1 Bdras XIX, 55, 56, XX1I. 85, 86. 3 Stira XIV. 41,

2 Stras II, 130, 134, T11. 7%, V1. 86, XXXVIII, 48, ¢ Stra 11, 119,
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"[‘hls view i3 certainly not Jewish, but at the same txme it
is not contrary to J uda.lsm, for the Rabbis teil us I that by by
the ufterance: “Thou shalt bedaried in a good old age
(Genesis, xv. 15.) God showed Abraham that Ishmael
would repent.” And in the Talmud it is said 2 that Ishmael
repented during his father’s life-time. From his habit of
reckoning Ishmael among the patriarchs, Muhammad fell
into the error of counting him as an ancestor of Jacob.
Thus in one passage3 hesays: “ The God of thy fathers,
Abraham and Ishmael and Tsaac,” which Baidh4wi attempts
to explain in the following manner ; 4 “ He counts Ishmael
among his ancestors, connecting him with the father—the
graund-father also is the same as the father—and as
Muhammad says, The uncle is a part of the father. Then
pointing to ‘Abbas,. his uncle, he said, This is the survivor
of my forefathers.”

As he hereby transfers to Ishmael the action, which as
the most worthy, is attributed by the Jews to Isaac, viz.,
readiness to be sacrificed, the latter remains simply a pious
man, about whom there is little to relate and who is quite
destitute of all legendary adornment. In consequence of
this, Isaac appears only in the lists of the patriarchs, and
almost always in those passages where Abraham’s deliver-
ance from the fire is mentioned and also his reward for
his piety. In these passages Muhammad following more
the popular tradition mentions Isdac and Jacob but not
Ishmael.

Lo Ny LRypew vz ngie maba oapn
Mid, Rab. on Genesis, para, 88.
3 Baba Bathra 16, M W2 MPWA 1y DRy
3 Stra IT, 127,
4B ade 8 OIS agdly W Lol SLY e Jomed :c’
* SO Ky Vi e Al 58y Gubeall (b JU LS & ghe Jagdt e oty
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We arc now struck by the strange confusion which
seems to have existed in Muhammad’s mind about Jacob.}
He seems to have been uncertain whether he was Abra-
ham’s son, or his grandson, the son of Isaac. While there
is no passage which says explicitly that he was Abrabam’s
son, yet this idea is conveyed to all who have not learned
differently from the Biblical history. In the angel’s
announcement 2 it is said, ‘‘ after Isaac, Jacob;”3 and in
other passages4 we read: “We gave to him (i.e. to
Abraham) Isaac and Jacob.” In the Sunna, however,
Joseph is called clearly the grandson and Jacob the son of
Abraham.5 Although these passages do mnot prove the
point absolutely, yet those passages which can be brought
forward in support of the opposite view are much less
powerful. For if it must be allowed that in two passages ®
Abraham and Isaac, and in one of these Jacob also, are
mentioned as the forefathers of Joseph, we can also shew
another passago? where Ishmael is mentioned as a fore-
father of Jacob without any continuous genealogy having
been given. And further, since in the passage last cited
Abraham, Ishmael and Isaac are counted as the fathers
of Jacob, it is clear from the mention of Ishmael among
the others how great was the confusion which reigned in
Muhammad’s mind about Jacob’s parentage.

We by no means assert that Muhammad took Jacob for
the son of Abraham, but it is evident that the relationship

» - 2 0. ~--C .- -

1 Qg 286ra XL 74, yiny Sl sY), >

3 The Arabic commentators, who may not and will not understand
these words as we do, are obliged to seek some other reasons for the
unsuitable allusion to Jacob, Thus Elpherar says:—

Ly Ay (55 (st Gt @Y wopiaod

1t was announced to her that she would live till she saw her
son’s son.”

4 gGras VI. 84, XIX. 60, XXI. 72, XXIX. 26.

5 Sunna 398 and 400. 8 Stra XII. 6, 38. 7 Stra II. 127,
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between the two was not clear to him. This error did
not spread ; on thecontrary, the later Arabs were better
acquainted with these relationships. Thus, e.g., Zamakh-
shéri says:1 ““It is related of the prophet that he said,
¢ If you are asked, who is the noble one ?’ answer: ¢ The
noble one, the son of the noble one, the son of the noble one,
the son of the noble one is Joseph, the son of Jacob, the son
of Isaac, the son of Abraham.””’2 But this is no testi-
mony to the full certainty of Muhammad himself, for often
the traditions spread among the later Arabs are more correct
than those given in the Qurdn, as we said before in the
case of the sacrifice of Isaac. Only a little is given of
Jacob’s life. There is an allusion to his wrestling with the
Angel in the following words:3 “ All food was allowed
to the children of Israel before the revelation of the
Law, except what Israel (as he is here called)4 forbade
himself.” This is evidently an allusion to the Biblical
passage where the prohibition against eating the sinew of
the thigh 5 is mentioned,5 which Baidhédwi7 also gives, but
assigns a wrong reason for it. Beyond this allusion and
the history of Joseph, in which he is also involved and
which we will give later on, the only other thing told
about Jacob is his admonition before his death. This is

! On Stra X1I. 4.
! St b Y Nt Y (e b N3N e Y o ot e
* el of Sl ot wpin o g @Y il Y
(See de Sacy Anthologioc Grammaticale, 125).

% Elpherar has nearly the same words, with the addition however of a
long chain of traditions.

o3 - 0. %
3 Stra IIL 87. d&wi Jo JRUAV 0 G
¢ Israelis owyiay Baidhdwi,
5 ﬂ{ﬁgtl ™ 6 Genesis, xxxii, 88, T L 3e
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given in accordance with rabbinical sources as follows:1
¢ And Abraham commanded this to his sons,2 even to
Jacob: * My children, verily God hath chosen this religion
for you, therefore die not unless ye also be resigned.’
Were ye present when Jacob was at the point of death ?
When he said to his sons, ¢ Whom will ye worship after
me ?’ they answered: ¢ We will worship thy God and
the God of thy fathers Abraham and Ishmael and Isaac,
one God, and to him will we be resigned.”’” We find
something similar in the Rabbinical writings:3 ¢ At the
time when Jacob was leaving the world, he called his
twelve sons and said to them : ¢ Hear your father Israel 4 is
there any doubt in your hearts about God?’ they said :
‘Hear Israel our father, as in thy heart there is no doubt
about God, so also there is in ours; but the Lord is our
God, the Lord is one’5 Then he spoke out and said:
¢ Praised be the name of his glorious kingdom, for ever.” ”’ 6
The sons of Jacob are not individually mentioned, but they
appear in the list of the Patriarchs as ¢ the tribes,”7 so
called because of the subsequent division into tribes ;
Joseph 8 alone enjoying an honorable exception. Besides

1 86ra II, 126—7, 3 Compare perhaps Genesis, xviii, 19.
3 Midr. Rab. on Genesis, para, 98, and on Deuteronomy, para, 2.
DRy N3 DRIV M Twey Wy ohyy My nyws
vy ey ooy Dy by owmw omb o vz by
Loty yowd §9 v N g3 WiRn Dy npbmm o333
PR oA M3 R oYY npbmp b3 sy own anay
Whn NToAR TN T oD ‘moNpy npbrm by
Tp) BRIYH imohe Tizp oy gz mwy wooia

4 Genesis, xlix. 2. 5 Deuteronomy, vi. 4.
¢ Comp. the two recensions of the Jernsalem Targum on Deuteronomy,
vi, 4; also Tract Pesachim, page 56,

R

1 ﬁ&‘j'f, u\@;n:ir_y 8 g
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being alluded to in one other passage,! Joseph forms the
theme of almost the whole of the twelfth Sdra,2 which
is named after him. This Séra contains the narrative
given us in Genesis,3 with many abbreviations it is true, but
also with many additions and alterations, which must be
pointed out. We must first mention the additions which
are derived from Jewish legend. Among these is the
statement that Joseph was inclined towards Potiphar’s
wife, but that a sign warned him from her.4 The Rab-
binical comment on the words ‘“ He went into the house
to do his work”5 runs as follows:6 ¢ Both intended to
commit sin ;” and on the words “ She caught him by his
garment saying, ¢ Lie with me,”” Rabbi Yohdndn remarks,
““ Both had got on to the bed, when the form of his father
appeared to Joseph at the window and said: * Joseph,
Joseph, one day the names of thy brethren will be graven
on the stones of the Ephod, also thine ; wilt thou that it
shall be effaced ?”’7 The fable that the Egyptian women

1 Stra XL. 36. ® Stra XII. 4—108,
3 Genesis, xxxvii. 9—86 and chapters, xxxix to xlvi,

CSta XIL 24, &) gl b o 5 & 43,

5 Genesis, xxxix. 11, ¢ Sotah, XXXVI. 2.
-0 e~ R ol <R g i) vie M a T o ta B8 =L BT Cu B ~h LT e - B R
SmNb 133 amEamy mzmy mooy NaTh =Ty h>1: 0 Mlal)
ryg TOiND WY DY munh py Tmbm my mand
i Aot 5 mw yiboa o vas by oy nnse
Tz e AR TiER pIR DY wmnw Tos pTay
- ' DIYIn TRy Ay

7 Elpherar in his comment on the verse quoted gives some of these
particulars :

Tt is said on the anthority of Ben ‘Abbis that he said he had undone
his girdle and approached her with a sinful purpose.” SV, 8ol J\3
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mocked at Potiphar’s wife, were invited in by her, and in
contemplating Joseph’s beauty * were so absorbed that they
cut their own hands, is found in an old Jewish writing 2
which, though not genuine, is certainly very ancient, and
is written is very pure Hebrew. This work is sometimes
referred to in the Midrash Yalkut under the name of ““ The
Great Chronicle.””3 In an old Jewish German translation
however, it bears another title.4 It is this translation which
I have before me as I write, and for this reason I will not
quote the actual words.> Also the discussion about the

@ity olgandl Jae Jamd Chup b ol oBy opim Bjpo () WY (papetadl

sk n\.:é»‘ ‘5‘ tqa,;‘“

¢ Ketdda and the greater number of the commentators say that he saw

the form of Jacob, who said: ‘O Joseph, though thy name is written
among the prophets yet thou bebavest like the fools.’ »

! Elpherar on xii. 81, agreeing with the Sepher Hayydshir, gives,
contrary to Wahl’s forced interpretation, the correct meaning as follows :

@

My oI ot Lel ot 02 ) @l are (A geSdl i S

“ They cut themselves with the knife which they had in their hands,
thinking they were cutting the orange, but they did not feel the pain
on account of their absorption in the contemplation of Joseph.”

! g -op S vINMT DT 2 awn BN

5 An allusion to this fable is found in a passage from the Midrash
Abhkir quoted in the Midr. Yalkut, chapter 146,

The Qurédn story is seen to be still more like the narrative in S8epher

Hayy4shér, when one adds the following details. The word &2 (verse
81) comes from "f) (viii) to lean against, like the Rabbinical FTTWD
from TYP to support, prop; and like the Hebrew 2DB from 23D
it signifies & meal, not on account of the new strength and support which
food gives (to which one might easily be led by the expgession ::'? e
compare especially Psalm, civ. 16), but on account of the oriental method
of leaning against supports at meals, as Elpherar rightly observes:
Lolale (b o\ »w,s»w,w\,w@ "\ﬁ““)U‘L*‘w'? Ju
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tearing of the clothes, whether they were torn in front or
at the back,! is found in the samo way in the Sepher
Hayy4shar. In the words, “and a witness bore witness,” 2
which we herc do mnot take strictly according to the
meaning of the context, but rather in the sense of an
‘¢ arbitrator decided,”’3 others see an allusion to a witness

S\ camnth WSl e 0y Vg 1V plaldl Jot (o3 oK Slae
“ Beveral Arabic commentators say that \Sue means food, because

the people when they sit eating lean against pillows. Therefore food is
called by way of metonomy \Sxe”” On this word the same Elpherar

further comments as follows: L3\ @)S_,.\.g oo .3\)_.;':.3\ b \)ﬂg P
Sy Zhiy (b Sae Ko JU, oplelt Wiaal JU, &eaady M 4o
eladly @hiadly e ottt gob (oKl s WIS LN gy oY JU
LY ey

“In the copy of Shuwiz &% is written with a vowelless te (),
Opinions are divided as to the meaning of this word. Ben ‘Abbés says it
ig an orange. Mnujghid asserts the same thing. Some say an orange is
thus called in Abyssinia. Dhubik says it is the Indian fruit Zumiward.
‘Akr says :«;fz’o is every thing which is cut with a knife. AbG Zaid,
the Christian, says that whenever anything is cut with a knife it is called
by the Arabs u’:,\z‘;, since s and éﬁ; with mim () and be, (&) mean
among the Arabs cutting.’’ According to the reading c‘f\:go) which some

adopt, it would mean an orange or é};‘, and we are told expressly in
Sepher Hayydshar that Joseph’s mistress offered this fruit to the women
visiting her. Now our reading seems to me the right one, and the
meaning given to él?,; very doubtful, for the Arabic commentators
themselves are much divided in opinion, and their explanations are
derived only from the passage itself, as often happens. Nevertheless
from their words this much is clear, that the whole legend as it is found
in the above-mentioned Jewish book has passed over to the Arabs, so that
later commentators have tried to discover every detail in the words of
the Qurén.
' Stira XII. 25, 3 3a\a 3gh ; Stira XII. 26,

3 S oS s 8o also Elpherar.
P



114 JUDAISM AND ISLAM.

who was present at what occurred between Joseph and the
woman, and some of the commentators quoted in Elpherar
express themselves quite in harmony with the Sepher
Hayyé4shér as follows:1 ‘“ Sa‘id Ben Jubair and Dhuhék
say it was a child in the cradle which God permitted to
speak. This is the tradition of the Uphite commentator
according to ‘Abbis.” In the Séphor Hayyashar it is also
asserted that thore was present a child of oloven months
who till then could not talk, but then attained to spoech.
But there is a difference in that the Jewish book makes the
child confirm the utterance of Joseph, whilo the Arabic
commentator puts into its mouth the decision about the
rent clothing, which other Arabic writers reject as highly
unsuitable. Many commentators say that this was no
child,2 but rather a wise man full of penetration. It follows
from this that Muhammad either mixed the two legends
inappropriately, or else that the second one came later
into Arabic tradition and was read by the Arabs into
the words of the Qurin. The words3 which Wahl
translates : ¢ But tho devil would not allow it that he
(the cup-bearer) thought of him (Joseph),” are explained
by the following passage : 5  The talk of the lips tendeth
only to penury,S because although Joscph reminded the

15Ny g0 o A S\ agall (b Lero @\Scﬂlad“,ﬁ-,:w\::au J:;"“
el o2
2 Yoy @S Y Lo g W BOLS, Wleey Lakey gt JU,
’ * 10 ke

s - OB

3 gtra XIL 42. &, 8 ol 8050

4 Wahl does not explain what &) means hers. .

s ovpyien i sy vy by -brmh M Dk o3
YRR M wy ohyg snw 0 nRim amaimy e

(Midr. Rabbah on Genesis, para. 89.) DY) DMWY
6 Proverbs, xiv. 23,
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cup-bearer twicol that ho should remember him, yet he
had to romain two more years in prison ; for it is written,
¢ And it was aftor two years.” 2 The sceking of protection
from tho butler is here regarded as sinful, and therefore
Muhammad says: ¢ And Satan made him (Joseph) forget
the romembrance of his Lord (God),” in that he trusted
not in God but in man.3 In the same Sdra¢ Jacob
recommends his sons to enter by different gates ; in like
manner we read in the Rabblinical writings5 that Jacob
said to them: ‘Do not enter by the same door.” 6
The statement? that the brothers said, when they found
the cup in Benjamin’s sack: “If he be guilty of theft his
brother hath also been guilty,” is ovidontly an erroneous
change in th¢ words of a passago found in the Midrash
quoted above, according to which thoy said, “ See a

! Genesis, x1, 14. ? Genesis, xli. 1.

3 Elpherar has the following :
o JU @) 855 ylanadl sbasb spait cllall Chugy S5 ST it b

* leidl (o Clugd cuiye Blat @l y Glaa wli,

“It is said that the butler did not remember to mention Jcseph to
the kings The virtual meaning of this is that Satan made him forget
6.';}\ S;..'\ the mention of him to his Lord (Pharaoh). But Ben ‘Abb4s and
most authorities after him say that Satan made Joseph forget the
remembrance of his Lord, so that he sought help apart from Him and
protection from a creature, and this was an omission to which Batan

tempted Joseph.” Then he quotes many other passages which represent
this step of Joseph’s as sinful.

4 Sdra XII. 67. 5 Midr. Rabbah on Genesis, para. 91.
Aos o2 Bb2 opRn D by onb
6 The same reason is given alike by the Arabic commentators and in the
Midrash, viz. 92} paede S\& Jvp77 v3E0—(Cf. Elpberar on the verse)

“For fear of envious looks,”” which the ancients regarded as very
disastrous in their consequences.

7 86ra XIL 77. 8 Mid. Rab,, para. 92. RO23 73 Npja N7J
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thief, son of a thief,” with reference to Rachel’s having
stolon the Teraphim.l From the Qurén it appears? that
Jacob knew by divine communication that Joseph still
lived, which is opposed to one Jewish view,3 but agrees
with another,4 which' runs as follows:  An unbeliever.
asked our teacher, ¢ Do the dead live on ? Your fathers did
not accept this, and will you accept it ? It issaid of Jacob,
that ho refused to be comforted.> If he had believed that
the dead live on, would he have refused comfort ?” Then
he answered him. ¢Foolish one! he knew through tho
Holy Ghost that he still lived (in the flesh), and one does
not take comfort concerning the living.”” The story that
Joseph told Benjamin beforehand who he was, is common
to the Qurédn ¢ and the Scopher Hayydshér. Besides these
additions from Jewish legends there is also other matter
which owes its origin to error, or possibly to traditions
unknown to us. Muhammad’s statement 7 that the brothers
asked their father to send Joscph with them contradicts
the Biblical account;? and the statement that one of the

! Genesis, xxxi. 19. The Arabian commentators give the most varying
acconnts. One of these confirms our view of an erroncous confusion
with Rachel, viz, the following in Elpherar: .o (» s JU

Yo 832l Bamy o duel ol sagd o\ Su\.:'.'n‘,

S¢aid Ben Jubair and Katéda say that bis grand-father, his mother’s
father, had an image which he woishipped. This he stole secretly.”

% Shra X11. 86, 97. 3 Pirke Rabbi Eliczer, section 38.
¢ Mid. Tanchuma quoted in Mid. Yalkut, chapter 143,
iy OO oY wes wETh s oy bwy
DIANTY NP 3P NI DT oW oTin oy
Tooomg ;R R M BT ovmnw vy myg abe
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oty pmrmn

5 Genesis, xxxvii. 85, 6 Sara XII. 69,
7 Stra XII 11 f, 8 @Genesis, xxxvii. 18 f,
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Ishmaelites who went to draw water found Joseph in
the pit is against the clear word of the Scripture that
the pit was dry.!] Muhammad makes Joseph expound
Pharaoh’s dream, and only afterwards does he have
him fetched from prison,2 in contradiction to the Bible
narrative.? He asserts that Jacob became blind from
grief, but that he rocovered his sight by the application
of a shirt to his oyes. He was perhaps thinking of
Jacob’s loss of sightt later on, or possibly the idea is
based on some legend unknown to me. According to
the Qurin Joseph’s parents5 came to him in Egypt, in
spite of the fact that according to the testimony of the
Scriptures® Rachel was long since dead. Muhammad’s
idea probably was to bring about a complete fulfilment
of the dream, which mentions both parents.”

On this, however, some of the Rabbis remark that this
is a sign that no drcam is without a mingling of some vain
matter, whilo others say that Bilhah, Joseph’s subsequent
foster-mother, is alluded to. Something like this is quoted
by Zamakhshéri, to tho effect that ‘“this means his
father and his aunt ;”8 while Elpherar has? still more
clearly : ““ Katdda and Sada say that by the moon is
meant his aunt, because his mother Rachel was already
dead.”” Thus it is possible that Muhammad means
this aunt here, even as Elpherar remarks on another

! Genesis, xxxvii, 24. DY 2 PR P Diam

% Séra XIT. 47, 50, 3 Genesis, xli. 14 ff.
4 SGra XI1. 84, 93,96, Cf. Genesis, xlviii. 10.
5 §tra XIL 100, 101, &51 ¢ Genesis, xxxv. 18 ff.

7 Stra XII. 4. Cf. Genesis, xxxvii, 10. TR 28

8 On Stra XII. 4. a.:j\s, b Job ) ( De Sacy Anth. Gramm, page
127.)

P il 3 @S sl sl oF adle padl) sl JU y Bols U
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passage,! to wit, that ¢ Most commentators say that by
these are moant his father and his aunt Leah, his mother
having died at the birth of Benjamin.” It is quite in
accordanco with Muhammad’s usual procedure to put into
Joseph’s mouth a long discourse on the unity of God and
the doctrine of a future life. This is given bofore tho
interpretation of the dreams of his two fellow-prisoners.2
With Joseph we finish the first period, for between Joseph
and Moses Muhammad mentions no one clse. It almost
soems as if, with Justin, Muhammad regarded Moses as
Joseph’s son, although of course we cannot scriously
attribute such an opinion to him.

SEcoND CHAPIER.
Second Part.
Moses and_his Time,

The history of tho earlier times was preserved only in
brief outlincs, and was not so important either in itself,
or in the influence which it exerted on the subsequent

1 Sdra XII, 100, &) c,J\S) L oad\e 9 5};\ 2 u’;-d“" ).K\ Ju
2 The Arabian commentators, who are quite conscious of this

unsuitability explain it away very cleverly by saying that Joseph made
this digression, because it grieved him to be obliged to foretell evil to
one of his fellow-prisoners. Elpherar comments on verse 87 as follows :
ww.\ds,.\cum_..\,. \493)«'30‘ c.é-’ga)fb))l\&ls\m\.&
Leall ) Eanadl jlgbt (o Bt (B KV \-o-el,« 0 AU Lasal e 5, K
* dm gl M
« After they had told him the dream, be was unwilling to give them
the explanation for which they had asked him, because he recognised
in it something that would be disagreeable to ono of them. For this
reason he put aside their question, and began a different discourse, in
which he taught them about the gift of miracle-working and exhorted
them to belief in the Unity of God.
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ages ; therefore Muhammad adopted from it only such
logends as were edifying in themselves and to which he
could append pious reflections. In the period of which
wo are now going to treat, there is certainly still a long
array of legends, but historical facts are preserved for us
with greater distinctness and clearer detail, and these
facts are of greater religious importance Tho giving of
the Mosaic Law and the eventful life and noble personality
of Moses himself afford Muhammad plenty of material for
his narrative. Here we will first put together tho whole
lifo of Moses as represented in the various passages of the
Qurén, and then we will go on to consider the dotails to
be commented upon. Among the oppressive enactments
of Pharaoh against the children of Israel was an order
that their children should be thrown into the water.
Moses! the son of Amram?2 was laid by his mother
in an ark; Pharaoh’s wife, who saw the child there,
saved it from death and had it nursed by its mother.
When Moses was grown up he tried to help his oppressed
brethren, and once killed an Egyptian; the next day
however he was reminded by an Israelito of his yesterday’s
deed. This made him afraid, and by the advice of a
friend he fled to Midian,3 and married there the daughter
of a Midianite.4# When he wished to leave Midian he saw
a burning bush, approached it, and received a command
to go to Egypt to warn Pharaoh® and to perform some
miracles to make him believe ; he asked for his brother
Aaron as an assistant in this work.6 He obeyed the
command and accomplished his mission, but Pharaoh
remained unbelieving and assembled his magicians, who

-0 -

1 - 9 ."—O_ 3 e
oy C) ane U: !
4 Siiras XX. 87—44, XXVIII. 2—29. v

6 Stiras XX. 8—37, 44—061, XXVI. 917, XXVIII. 29—36, LXXIX,
16—20.
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indeed imitated the wondors, but were so far surpassed by
Moses and Aaron that they themselves became bolievers
in spite of the threats of Pharach.] But a mighty
judgment overtook Pharaoh and his poople, who vemained
stubborn in their unbelief; and at last the Hgyptians
were drowned in the sea, while the Israelites were saved.2
Nothing is related of tho journscy of the childron of
Israel before the giving of the Law, except the striking
of the rock with the staff so that water flowel out, and
this comes in only incidentally in two passages ;3 in the
former of which however other facts about the stay in the
wilderness are related. Moses then received the Law,t
and prayed to see God’s glory.5 During his absence the

! 8tras VII. 101—125, X, 76—90, XI. 99—102, XX. 50—%79, XXIII.
47—51, XXVI. 15—52, XXVIL. 13—15, XXVIII, 86—40, XL. 24—49,
XLIII, 45—054, LXX1X. 20 —27.

? Shras II. 46—47, VIT. 127—139, X. 90—03, XX, 79--82, XX VI. 52—
69, XXVIIIL. 40—43, XLIII. 5.

3 Stras 11. 57, VII. 160.

¢ é‘;i?f m'mbn Sfira VIT. 142 and 149. On tho first passage
Elpherar has: 8\”:3\ TigN ap ebee (2 JB “ Ben ‘Abbds snys that
by Alwih he means the Torih ;™ and on the second passage he 80yS
moro correctly : 81\ \gub &3\ ¢ Wherein is the Torih.”

5 Stras VII. 185—147, 170, II. 5255, 60, 87, IV, 152. In the Qurin
Mount Sinai is never mentioned in connection with tho giving of the law,
although it is 80 mentioned by commentators, e g., Elpherar on VII. 140.
But it was not unknown to Muhammad, seeing that it is moentioned on

other occasions. Thus it is used as an oath if' Stira XCV. 2 (C,;,:,._. ;)l;
probably on account of the rhyme. Compare Uﬁ“\j‘) Again it is men-
- 2
tioned in the account of the creation of the olive tree. Stra XXIII. 20 :
———le S
“And a tree springing from the sL:. ,,b” in which passage the commen.-
tators cited by Elpherar take the name as an appellation. Among many
diverging explanations one is adduced which appears to me right, viz.,

sl cady &3\apdly g o3 9 “ It is said that in Syriac it means a
place thickly planted with trees ;” so that YD would be connected with
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Israelites made the golden calf, which Moses on his return
dashed into pieces and gave to the Israelites to drink ;1
and after that he appointed seventy men:2 Later on he
sent spies to Canaan, but they all except two were godless.
The people let themselves be deceived by them and in
consequence were obliged to wander for forty years in the
wilderness.3 Further, Moses had a dispute with Korah,
whom the earth swallowed up,* and he was wrongly
accused.

This last statement may be either a reference to the
matter of Korah, or to the dispute with Aaron and Miriam.
These are the main events of Moses’s life as they are
given in the Qurin, and we have arranged them partly
according to the order of their mention in that book, but
more with reference to our better source. Besides all
this, a wonderful journey which Moses is said to have
taken with his servant® is given, about which we shall
speak further on. To pass on now to details. Haman 6

713D Compare Ben Ezra, who in his comment on Exodus, iii. 2 admits a
connection between 2D and TTJD It is to be noted that those mentioned

above who take Sinai as an appellatlon do not regard it as identical with
the mountain on which Moses received the Law, which identification
is merely cited as a possible view :

sope 80 (5098 (AN ot g2 2y 0 JU, “Ben Zaid says that this is
the mountain from which Moses was addressed.”

D’Herbelot (Biblio. Orient. under Sina, page 798) says: The Arabs
gometimes call this mountain Sinaini ‘.):.L., (which however should be
‘_,’LC.: , Sinéni) with reference to its two p;ak; Horeb and Sina ; in this way
Sinfna might perhaps be taken as the genitive of the Arabic word

Sintina {”:L.. .
1 Stras I1. 48—b2, 87, V11, 148—155, XX. 82—99.
2 Btira VII. 154, 3 Btra V. 28—29.
¢ Sira XXVIIL 76—88. 8 Séra XVIII, 59—81,

8 olCel> Stras XXVIIL 5, 7, 98, XXIX, 88, XL. 25.
Q
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and Korah! are mentioned as counsellors of Pharaoh and
persecutors of the Israelites. The latter is alluded to in
this capacity by the Rabbis,2 who say: ¢ Korah was the
chief steward over Pharaoh’s house.” As to the former,
Muhammad must at some time have heard him mentioned
as the Jew’s enemy,3 and therefore have put him in
here, although later Arabians do not thus designate the
Haman 4 who lived in the time of Ahasuerus. The Rabbis
also say a good deal about Pharaoh’s advisers, amongst
whom they sometimes mention Balaam, Job and Jethro.
Of these the first agreed with Pharaoh and for this reason
he was afterwards killed by the Israelites; the second
remained silent, therefore he had to endure sufferings ;
the third fled, and so the happiness of being the father-in-
law of Moses fell to his lot. The two chief magicians,5
who are also mentioned in a letter of the apostle Paul,
are specially named as abettors. Fear on account of some
dream 6 is given as the greatest cause of persecution ;
and this is in accord with the statement of the Rabbis that
it was foretold to Pharaoh by the magicians? that a boy
would be born who would lead the Israelites out of Egypt ;
then he thought, if all male children were thrown into the
river, this one would be thrown with them.8 The finding

1 ‘_,,)‘G Stiras XXIX. 88, XL. 25. 2 Midr. Rabb. on Numbers, par. 14,
nYIe SYina% oipbinp M mmh
i |~Ia)
. I » S0
Not ‘.)L-\b but cypasd. (compare Makarizi in De Sacy’s Chrest. Arabe.
page 143, line 9 of the first edition).
5 NIBM and 7T ¢ Stra XXVIII. 5.
7 Pirke Rabbi Eliezer, Section 48,
Sogh oM TRh v TRy nYh owyanm vy
DR Dy b d2b3 e W oo Sy A
Oy TR MM e By oepim
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of Moses is attributed to Pharaoh’s wife,l and she.is
mentioned as a believer,2 evidently having been confounded
with Pharaoh’s daughter, by whom Moses was found
according to the Scriptures,3 and in the same way the
name4 given to Pharaoh’s wife by the commentators is a
corruption of the name5 by which his daughter was known
among the Jews. The words of the Bible: “ Shall I go
and call thee a nurse of the Hebrew women ?”’6 give rise
to the following Rabbinical fable:7 ¢ Why must the nurse
be a Hebrew women ?” This shows that he refused the
breast of all the Egyptian women. For God said: ‘ Shall
the mouth that is one day to speak with me suck an unclean
thing ?”’8 According to Muhammad Moses regarded his
slaying of the Higyptian as sinful and repented thereof,?
which is contrary to the Jewish view,l0 expressed as
follows; ““The verse in the 24th Psalm (according to the
reading of the Kethibh ; ¢ Who took not away his soul out
of vanity’) refers to the soul of the Egyptian, which Moses
did not take away,until he had investigated his case judi-
cially and had found that he deserved death.” That the
Hebrew whom he released strove again on the following day
with an Egyptian,!! and that he betrayed Moses, because he
would not uphold him, but on the contrary reproved him

! Stira XXVIII. 8. ¥ Stra LXVI. 11, 3 Exodus, ii. 5.
L
¢ &l 5 /N2 1 Chron.iv. 18, © Exodus, ii, 7.

7 Sotah 12,2. D3 DY aWAMINIY mam Nimyy o
oYY M N Ty WiTRR my pn 89 g% nimgen
NRL 3T P WY TBTY
8 There is an allusion to this also in Stra XXVIIL, 11.

9 Sfiras XX VI, 19, XX VIIL 14.
10 Midr. Rabb, on Exodus, para. &

o Ny e b Swimy M oSwipy s sipy NS i
nOM Y TN T3 NP TRYY Ty e o
1 Stra XXVIIL 17 £,
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for his quarrelsome temper is mere embellishment, as is
also the very happy invention of a man who warned Moses
to flee.] There is a mistake to be found in the very brief
account of Moses’ flight to Midian and his residence there,
for Muhammad speaks of two 2 instead of seven 3 daughters
of the Midianite. Instead of letting the vision in the
bush be the occasion of Moses’ leaving Midian, as it is in
the Bible,4 Muhammad erroneously makes out that Moses
had formed the resolution to leave the country before this
event, and that the vision appeared to him on the way.5
The appearance of Moses before Pharaoh is connected in a
remarkable way with the divine commission to the former.
So closely are the two circumstances bound together that
in many places Pharaoh’s answer follows immediately upon
God’s command, without its having first been mentioned
that Moses and Aaron had gone in obedience to God
to Egypt, had done wonders before Pharaoh and had
admonished him. But on the other hand in those passages
where only the admonitions given by Moses to Pharaoh are
related, without the preceding events being given, the
part elsewhere omitted is of course supplied, but as we
might expect with changes. Pharaoh is said to have
reproached Moses with the murder of the Egyptian.6 This
is & very simple invention, which however is contrary to
the literal sense of the Scriptures,” unless we accept the
Rabbinical explanation8 of the words, “ the king of Egypt
died,” 9 that is, “ he became leprous and a leperis as one
dead ; ” and also of the words, ‘‘ for all are died who sought

1 8Gra XXVIII, 19. ? Sfira XXVIII, 28,

3 Exodus, ii. 16. ¢ Exodus, iii.

5 géra XXVIIIL. 29. 6 Stra XXVI. 17 ff.

1 Exodus, fi. 28, iv. 19, 8 Midr. Rabb. on Exodus, par. 1.

oy W YRR YWY EIEN A N
9 Exodus, ii. 28.
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thy life ” ! which is as follows: “ Were they dead ! They
were Dathan and Abiram, who were involved in the dispute
of Korah. This only means that they had become power-
less.”* Further, Moses is supposed to have shewn the sign
of his leprous hand before Pharaoh,2 which is not men-
tioned in Scripture,3 but which agrees with the following
statement in the Rabbinical writings:4 ¢ He put his hand
into his bosom, and drew it out as white as snow from
leprosy ; they also put their hands into their bosoms and
drew them out as white as snow from leprosy.” The
magicians who were summoned asked at first, in distinction
from God’s messengers, for their reward ; 5 but when they
had seen their serpents swallowed by that of Moses, they
believed, praised God and were not intimidated by Pharaoh’s
threats. This is quite contrary to the Bible, in which
such a confession is found only after the plague of lice,’
and there too only in the form of a mere hint. Among
Moses’ own people only his own tribe is said to have
believed on him,” and the Rabbis say 8 that ¢ the tribe of

1 Midr. Rabb. on Exodus, par. 5.

DI O B 107 OO AR O3) owiNn 5 a2
WYY I v NN SPnbrm3 T oY W

? Bfras VII. 108, XXVI. 82, 3 Exodus, vii. 8 ff,

¢ Pirke Rabbi Eliezer, Section 48.

Yowpm o oy dhwn nymhen mpeimy Spnb § oaen
ey MYIizn onis weim opnh on

5 Stras VII 110, XX VI, 40. $ Exodus, viii. 15.

7 86Gra X. 83. The suffix refers to Moses, as some Arabic com-
mentators cited by Baidhéwi (Henzii Fragm. Arab. page 108) and by
Elpherar take it.

8 Midr. Rabb. on Exodus, para. 5.

TN NTEY M7 WD N2 Y fupw

*® According to Midr. Rabb. on Exodus, para 1, Dathan and Abiram were
the two disputants, one of whom reproached Moses with the murder of
the Egyptian,
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Levi was exempt from hard labour.” Pharaoh himself was
also a magician, and this he claims, according to my
opinion, in his address to the other magicians.! This is in
accord with the Rabbinical statement 2 that the Pharaoh
who lived in the days of Moses was a great magician. In
other passages of the Quran,3 Pharaoh claims for himself
divinity, which assumption no doubt is intended to be
accepted by the people. This trait is also developed in
Jewish legend,* where we read: ¢ Pharach said to them :
‘From the first have ye spoken an untruth, for lord of
the world am I, I created myself and the Nile; as it
is written:5 my river is mine own and I have made it
for myself’” In another passage® Muhammad puts the
following words into Pharaoh’s mouth: “Is not the
kingdom of Egypt mine and these rivers which flow
beneath me?’” Elpherar, with others,” remarks on the
words ““ beneath me,” that they mean “ by my command.”
A quite new but charming fiction is that of a pious
Egyptian, who warned his countrymen not to despise the
teaching of Moses and not to persecute him.8 Certain
features of this story sound familiar. For instance, the
words in verse 29: “If he be a liar, on him will the
punishment of his falsehood light; but if he speaketh the
truth, some of those judgments with which he threateneth
you will fall upon you,” bear a resemblance to the words of

! Stras XX. 74, XXVI. 48. ¥ Midr. Yalkut, chapter 182,
M7 Simy whame s we e
3 gtras XX VI. 28, XX VIIT. 88. 4 Midr. Rabb. on Exodus, para. 5,

R NI 2 o Dy oy mhnmn o oy
WY OVIRY YD i oIy ey wyy ez an obivn
DY
5 Ezekiel, xxix. 8, 6 Stira XLIII. 0.
7 ‘5)»\.; o~ast JU “ Al Hasan says by my command,”
8 Bra XL. 29 ff.
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Gamaliel in the New Testament. The allusion to Joseph
in verse 36 is found in a very dissimilar Jewish tradition,
as follows;! “If Joseph had not been, we should not be
alive.” Muhammad is not clear about the plagues. In
some passages? he speaks of nine plagues. In another
passage 3 he enumerates five, which stand in the following
order: Flood, Locusts, Lice, Frogs and Blood. Although
we cannot here find fault with the want of order in the
plagues and with the omission of some of them since Mu-
hammad here is not, any more than is the Psalmist,4 to be
considered as a strict historian, get the mistaken inclusion
of a flood, which is not to be confounded with the overthrow
in the sea,®> may fairly be considered as a proof of the
want of reliable information on the subject. The fear of
the Israelites® at the approach of the Egyptians by the
Red sea is also mentioned by Muhammad.?

Now we come to a circumstance, which is also taken from
Jewish legend, but which has been almost entirely misun-
derstood, from ignorance of its origin. The passage® may
be translated as follows: “ And we caused the children of
Israel to pass through the sea, and Pharaoh and his army
followed them in a violent and hostile manner, until when
he was drowning, he said: ‘I believe that there is no God
but He on Whom the Children of Israel b8lieve, and I am
now one of the resigned ;’ on which God said, (or perhaps
this is to be read in the first person, so that this verse too
expresses Pharaoh’s penitence, and the next verse begins
the “expression of God’s answer); ‘Thou hast been
hitherto one of the rebellions and wicked doers. This

! Midr. Rabba on Exodaus, para. 1 .
oo v 8D Aoh ke

2 Stras XVII. 103, XXVIL. 12. 3 Stira VII. 180.
4 E.g. in Psalm, cv. 28 ff. 5 first mentioned in v. 182,
¢ Exodus, xiv, 10 fi. ) 7 Stra XXVI. 61 ff,

8 Stra X. 90 ff.
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day, however will we save thee with thy body, that thou
mayest be a sign to those who shall be after thee.””1 This
is the quite simple meaning of the words, which has been
turned and twisted about by others, because they were
ignorant of the following Jewish legend : 2  Recognize
the power of repentance! Pharaoh King of Egypt rebelled
excessively against the Most High saying: ¢ Who is God
that I should hearken to His voice 7’3 but with the same
tongue he repented saying: ¢ Who is like Thee, O Lord,
among the Gods?’4 God delivered him from the dead, for
it is written: ‘For now I had put forth my hand and

! Not one Arabic commentator among those quoted in Elpherar appears
to have had a suspicion of the explanation given above, which is so well
suited to the words; still it is not quite unknown to Baidh&wi. Along
with other explanations he gives (Henzii Fragm. Arab., page 201) the

following : jaedl j25 (po hogd &b 23, Lee Ak ‘21&':5:‘ r:‘;ﬁ.’
* \ilb cllxged

‘“ And to-day we save thee i.e., we will bring thee back from where thy
people are sunk,—even from the depth of the sea, and we will put thee

on dry land.” And fartheron: \jyu Je\S &8Xy “With thy body, i.c.,

whole and unharmed.” But on the other hand the words: * That thou
mayest be a sign tqghose who ghall come after thee,” are explained by
him only in the ordinary way, viz. that he should be a horror and a
warning to them.

2 Pirke Rabbi Eliezer, Section 43,

TSP THY oI hn AYven nwnn od g% vIn
vig inin 503 ynie s 1w g e M iy
Moo mPny W W onpwn npy bz 2 spmy
Ry 2 W 85 e oomn pen 3 pm ioem
DORT PR 1P R PRy AN M) ST Ay
ndr onopz oMY W YTeyaw Py impap Snd ooob
TRTRRT
Comp. aleo Midrash on Psalm, cvi. and Midr. Yalkut, chapter 288.
3 Bxodus, v. 2, 4 Exodus, xv, 11.
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smitten thee,’! but God let him live to proclaim His power
and might, even as it is written in Exodus, ix. 16.”

On the occasion of the striking of the Rock Muhammad
makes twelve streams gush out, so that each individual
tribe 2 had its own particular stream. Apparently this is a
confusion of the events at Raphidim, where the rock was
struck,3 with those at Elim where the Israelites found
twelve wells.4 On these wells the commentator Rashi,
probably following earlier expositors says:5 ¢ They found
them ready for them, in number as the twelve Tribes.”
‘When it came at last to the giving of the Law, the
Israelites are said to have rebelled ; but God threatened
them that He would overturn the mountain é upon them
if they would not accept the Law. The Jews also say
that God threatened to cover them with the mountain as
with a basin turned upside down.” But now the Israelites
demanded that they themselves should see God ; they died
at the sight of Him, but were afterwards raised again.8
The corresponding Rabbinical statement may be trans-
lated as follows:9 ““The Israelites desired two things of

! Exodus, ix. 15.
2 g:{ , not Q... , although the twelve sons of Jacob are also called
- . -C -
EU-3( by Mopammad. Still in Stra VIL 160 ECSY and o8 are used

side by side in an entirely similar sense, so that one recognizes the
identical meaning of the two, and therefore one may with perfect right

tranglate K‘ as *‘ tribe.”

3 Exodus, xvii. 6.
4 Exodus, xv. 27. Comp. also the two recensions of Jerusalem Targum.

Sonp M Duyy iy oo T
® Stiras II. 60, 87, VIL. 170.
7 Abodah Zarah IL. 2. PPN AR oYy uN DD
8 Stra II. 52 £, IV. 152.
TRy Ty myEm owehe D owy oy
WEYT I G Tiprnm purwy S1iazTny P v IR awmein
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God, that they might see His glory and hear His voice ; and
both were granted them, as it is written:1 ¢ Behold the
Lord our God hath shewed us His glory and His greatness,
and we have heard His voice out of the midst of the fire.’
Then they had no power to bear it, for when they came to
Sinai and He appeared to them, their soul departed at His
speech, as it is written:2 ¢ My soul went forth when he
spake.” The Law (the Torah) however interceded with
God for them saying: ¢ Would a king marry his daughter
and slay all his household 7’ The whole world rejoices
(on account of my appearance), and shall thy children
(the Israelites) die ? At once their souls returned to them,
therefore it is written:3 ¢ The Law of the Lord is perfect,
restoring the soul’” The story of the calf is also one
of those which Muhammad, following the Rabbis, has
found it easy to embellish. He says that the people would
have killed Aaron, if he had not made them a calf;4
and the Rabbis say:5 “ Aaron saw Hur (who had wish-
ed to oppose them) killed ; then he thought: if I do not
listen to them they will do with me as with Hur.”
According to another statement of the Qurén€ one of

qimy wynw Do 203 Hrn iTiatng by N
onb MR e wWaw 2 Tinyb nb ony My 89 ukg
bon 3T D WDy W oy JRTw By ompwh e
wion Tom By YN wgbn o n-v’v:g Mpz i
T DN TN DD by o5wn-bn imp wiw 1 iR
woy Nwn R TN W ney
! Deuteronomy, v. 24 (Heb., v. 21). 2 Cantioles, v, 6.
3 Psalm, xix. 8. ¢ 8tra VII, 150,
5 Sanhedrin 5 N9 DN MR TR mDmd oan mn Yoam
W2 AT R IRy Npwn ginG syny
Rashi makes the same remark on Exodus, xxxii. 4.
6 Sira XX. 87, 90, 96.
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the Israelites, named Sémiri,! led them astray and also
made the calf. This arose perhaps from Samdel,2 the
name of one who is supposed by the Jews to have been
helpful at the making of the calf ; but at any rate the tale
has been differently developed by Muhammad. According
to him this was one of the Israelites who was present, and
whom Moses condemned to everlasting wandering,3 so that
he was compelled to say perpetually, ¢ Touch not.”4 One
recognises that this legend is composed of different
elements. It is not foreign to Jewish tradition that
another Israelite, not Aaron, made the calf, and according
to one legend, Micah,5> who is mentioned in Judges, helped
in the making ;6 whence it comes that many Arabians
agsert that Sémiri and Micah are one and the same
person./ Perhaps Muhammad formed the word S4miri
from a confusion with the name Samdel.

Sémiri was the name for Samaritan, and according to
the Arabians the Samaritans said, ¢ Touch us not.” 8 With
how much reason the Arabians hold this is indeed
unknown, perhaps only from confusion with a sect of the
Pharisees described as bad in the Talmud, where it is named
“The set-apart, touch me not ;9 but I have only a dim
recollection of the passage. In short tho Samaritans were
certainly known to later Arabians by this name, and

& @ )
! ‘5)’:\"'“ 7 Dwmp
3 Sfira XX.97. Compare the wandering Jew in the Christian legend.
4 e 5 Judges, xvii.

6 Rashi on Sanhedrin 101. 2.

7 Cf. Ahmad Ben Idris in Ilottinger’s Hist. Orient., page 84.

8 Cf. Makarizi (in De Sacy, Chrest. Arabe, i. 118 in the second edition,
189 in the first edition): (lwwe 3 gty (sAV el ;S& , and further:
Ealwe Wy a5 Bpeludl )V  Sgpedl il (g2t ylay 1 JU on which
passage De Sacy quotes the Sira, along with Baidhéwi’s comment.

o apmn b whp
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Muhammad doubtless knew them by it too; and since he
gave the name of Samaritan 1 to the maker of the calf, this
man must have seemed to him to be the founder of the
sect, and the ‘ Touch me not”’ must have originated with
him, which as a punishment was known to Muhammad
from the similar story of the wandering Jew. Muhammad
says that the calf lowed as it come forth.2 'With this is to
be compared the Rabbinical statement : “ There came forth
this calf3 lowing, and the Israelites saw it. Rabbi Je-
huda says that Samdel entered into it and lowed in order to
mislead Israel.”4¢ In the Qurén it is said ® that among the
people of Moses there was a tribe which kept to the truth.
This seems to refer to the tribe of Levi and especially to
their behaviour about the calf, although possibly it may
refer also to their belief in Moses’s mission to Pharaoh of
which we have spoken before. In the biblical account a
statement is made,® which is explained by the Rabbis as
follows:7 “ From Bxodus, xxxii. 26, it is clear that the
tribe of Levi was not implicated in the matter of the
golden calf.” The Arabian commentators produce the most
unedifying fables about this passage.

In the events which follow abbreviations are to be found,
but neither changes nor embellishments, except in the
story of the dispute with Korah, which gives rise to some.
Korah is said to have had such riches that a number of

¢ =
1 ,.Sf:\...ﬁ 2 Stras VIL 147, XX. 90.
3 Exodus, xxxii. 24. 4 Pirke Rabbi Eliezer, section 45.

bmwvnn m:m-"v -r:v: -1~-n 1:>1n‘7 D:;: bmgo
5 Stra VII. 159. 6 Exodus, xxxii. 26.
1 Pirke Rabbi Eliezer, section 45.
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strong men were required to carry the keys of his treasure-
chamber,! and the Rabbis tell us,2 * Joseph buried three
treasures in Hgypt, one of which became known to Korah.
Riches kept by the owner to his hurt3 may be applied
to the riches of Korah. The keys of Korah’s treasure-
chamber were a burden for three hundred white mules.”

It is implied in the same Talmudic passage that he became
" overbearing and quarrelsome from the possession of such
riches, and Muhammad embellishes this idea in a fine
manner. One passage in the Qurin may refer to this
dispute, for it says there that some persons had accused
Moses, but that God cleared him from the charge which
they had brought against him.4 Some of the commen-
tators also refer the passage to this event, while they bring
forward tho following story, which we give in Elpherar’s
words : 5 ¢ Abu’l-‘Aliah says that it refers to the fact that
Korah had hired a bad woman, who accused Moses before
all the people of bad conduct with herself. God made her
dumb, cleared Moses of the accusation, and destroyed
Korah.” This is actually supposed to have happened after
Moses had made known the law about adultery, and after
the enquiry as to whether it applied to him also had been
answered by him in the affirmative.6 The Rabbis also
allude to this in the following words:7 “ And when Moses

! Sara XXVIIL. 76,
3 mph mHany NI DYIERR AP PRen nbamnn wby
Wby W mp DY Wy mroinyYh vhpab -y WY
mp Y v 3 anngn v m:T‘? nime Nisn
3 Beclesiastes, v. 12. 4 Stra XXXIII. 69.
Pt bty (e 3B &ty il s o g0 KA Y U,
* g5 DY 5 @S (po (spe Lty AN Laams WY
5 Cf. Abulfcda Hist. Anteislimica, page 32.
T vnw mywwrm W by bEn mwn vhwn
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heard it, he fell on his face. What did he hear ? That he
was blamed for being intimate with tho wife of another;”
and in another passage we read:! ¢ Each man suspected
his wife on account of Moses.”” Other commentators
understand that the accusation was that Moses had killed
Aaron, because the two were alone togethor when Aaron
died on Mount Hor ; but Moses was cleared from this by
the angels, who produced Aaron’s corpse.2 This is also a
Rabbinical idea, for we read in the Midrash Tanchuma :3
« All the congregation saw that Aaron was dead.# When
Moses and FEleazar came down from the mountain, the
whole congregation came together against them asking
them : ¢ Where is Aaron ?’ They said :  He is dead.” They re-
plied : ¢ How can the death angel come to a man who has once
resisted him and held him back ? for it is written:5 He
(Aaron) stood between the dead and the living and the
plague was stayed. If you produce him, well ; if not, we
will stone you.” Moses then prayed: ¢ Lord of the world,
clear me from this suspicion.” Then God immediately opened

! Saohedrin 110, TTBY SAWNY N3P TNDD
2 Dlpherar has: &) (3 gyt whelsd ©} 3b1 p2lial o JU
J_:,\r.-\ SR odle @ Ve MY At el ok &Y ‘5.-,»‘513 \,&A\
Comp. Abulfeda Hist. Anteislimica, pp. 32 and 84. sty @ g\ Vydynd
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4 Numbers, xx. 29. 5 Numbers, xvi. 48. (Lebrew, xvii. 13.)
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the grave and shewed Aaron to them, and to this refers the
passago : ¢ The whole congregation saw, etc.”” Here I omit
entirely a third very insipid fable which the commentators
mention, and which seems to them to be the most probable
occasion of the verse, but I cannot trace it to any Jewish
source. The most correct view is, as Wahl has already
remarked, that the verse refers to the reproaches of Aaron
and Miriam.!] In short the fifth verse of Sidra LXT is
about the answer of Moses to the disputants. Here the
commentators give only the fable not quoted by us, just
because here, as in the second passage, they repeat only
the most universally accepted view. But this cannot
prevent us from holding to our opinion. Of the journey
described by Muhammad 2 I could not find a trace in Jewish
writings, although the colouring is Jewish.* Moses is said
to have gone with his sorvant to see the place where two
seas meet, and to have forgotten a fish, which they were
taking with them for food and which sprang into the sea.
When they went back to seek it, a servant of God met
them and made the journey with them, telling them before
hand that his actions would rouse their impatience. He
sank a ship, killed a youth and propped up a wall ; and
only when they parted did he give sufficient reasons for
these actions. The story following this about Dhu-l-

! Numbers, xii. 1 f£, 2 Stra XVIII, 59—81.

* The author adds the following note in the Appendix :

Zunz (die gottesdienstlichen Vortrige der Juden, historisch entwickelt,
8. 180 u. Anm. d.) has pointed out the Jewish source of this story, in
which the servant of God according to the Arabians is said to be Elias
(cof. under Elias) ; only that, according to the Jewish source, the traveller
is R. Joshua ben Levi, a man who plays a leading part in tales of marvel
and adventure (cf. Zunz pp. 140—141) and whom this adventure suits
much better than it does Moses, who stands on too high a plane. We
may easily recognize thorefore tho Jewish origin of this legend, which has
been embellishod quito after tho manner of the Qurin,
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Qaruain ! might well refer to Moses, the shining one,? if
anything of the sort were known about him.

Of the individual laws which are mentioned historically in
the Qurén,3 only one, viz., that relating to the red heifer,*
affords material for a narratlve, and that is givon 5 in very
unnecessary fullness and with manifold errors. In the
first place Muhammad confounds the red heifer ¢ with the
calf which is slain for one murdered by an unknown hand,?
and he also makes the dead man live again8 on being
struck with a piece of the animal. In view of such great
distortions we must not deal hardly with him for the
following small one ; he says that the cow must be of one
year,? in contradiction to the rabbinical statement that
she had to be a two-year old.10

As to those persons who come into the history of Moses,
we have already disposed of Pharaoh, Aaron and Korah,l!
while we have only mentioned others and therefore must
add more about|them. Miriam 12 is praised in the scripture
and called a prophetess,!3 but the Rabbis value her still
more highly and say of her: 14 ¢ The angel of death had no
power over Miriam, but she died from the divine afflation,
and therefore worms could not touch her.” According to

1 gy B3 o4, Sira XVIIL 82 £ ? Exodus, xxxiv. 20 ff.
3 See Appendix. 4 Numbers, xix. 2 ff.
5 Stra II. 68 f£, 6 Sira I1, 67.
7 Deuteronomy, xxi. 2 ff. 8 Stra II, 68.
S - r
9 c,\,e Sira II. 68. .
10 Vid. Midr. Rabb. on Numbers, para. 19. n 0}“)“ O O))L'-
2.0
T pape B N2y

* Baba Bathra, 17.
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Muhammad ! Miriam is the mother of Jesus.2 Although
Miriam’s name is not mentioned in the passage where she
is alluded to in the history of Moses,3 yet there is not the
slightest doubt that Muhammad took both Marys for one
and the same person; for the Talmudic utterance already
cited, viz., that Miriam did not die through the angel of
death, could easily be turned into a statement of a long,
if not endless, life for her, especially by Muhammad, who
treats chronology pretty much according to his own plea-
sure. The other person who appears in the history of
Moses is his father-in-law Jethro. Now it is true that his
pame, like that of Miriam, Is ot mentioned in the story of
Moses,4 hence the Muhammadan tradition connects this
Midianite (as the Qurin simply designates the father-in-
law of Moses) with Shu‘aib, the Arabic name for Jethro, and
80 they came to be considered as one and the same, not
however without more or less opposition. Thus Elpherar
says:5 ‘“Opinions are divided as to the name of Moses’
wife’s father. Many say he was the prophet Shu‘aib;
others that he was Jethro the nephew of Shu‘aib who died
before him; others again that he was a man who believed
on Shu‘aib.” But the most widespread tradition is that it
was Shu‘aib himself.

Thus Elpherar always calls him by this name, when
mentioning him in connection with these events and

- 2 2 CE - - O

s 2.0
} oph ey ohee &HT 4. Sras LXIV. 12, VII. 188,
2 Cf. Sdra III. title and verse 80 f.; Stra XIX. particularly verse 29;
Stra LXVI. 12, and Sunna 405.
3 Séra XXVIII. 10. ¢ Bira XXVIII, 28 ff,
5 Elpherar on Stra XXVIII. 28,
et g ety (sl Sladlly dllge JU Ll et B Ypalaal
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Abulfeda! relates just this one thing about Shu‘aib, viz.,
that he was the father-in-law of Moses, without giving any
other opinion. Though his name is not mentioned in this
connection in the Qurén, other events independent of Moses’
life are related of him, particularly his admonition of
the Midianites, which is said by the Rabbis to have been
the cause of the hatred of that people towards him.2
Muhammad took up the admonition without mentioning the
consequence which it entailed on Jethro, viz., the driving
away of his daughters, which was just the circumstance
which led to Jethro’s connection with the life of Moses.
According to Muhammad an immediate punishment fell on
the Midianites.3 The Rabbis have the following on the
subject:4 ““The priest of Midian had seven daughters.5
God hates idolatry and did He give Moses a refuge with an
idolater ? Concerning this our teachers tell us: Jethro was
priest of the idols, but knew their worthlessness, despised

1 Hist. Anteisldmica, page 80, 2 Exodus, ii. 17.
3 Stras VII. 83—92, XI. 85—98, XXII. 43, XXV, 40, XXVI, 176—92,
XXIX. 85—6, XXXVIII. 12, L. 12—38.

4 Midr. Rabb, on Exodus, para. 1.
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idolatry and had thought of being converted even before
Moses came. Then he called his fellow-townsmen and
said to them: ¢ Till now I have served you, butnow I am
o0ld, choose you another priest: and he gave them back the
vessels of service.” 'T'hen they put him under a ban, so that
no one conversed with him, no one worked for him, no one
tended his flocks; and when he asked this service from the
shepherds, they would not give it. The shepherds came
and drove them away.l Was it possible? Jethro was the
priest of Midian and the shepherds drove away his daugh-
ters? But this shews that they had put him under a ban,
and for this reason they drove his daughters away.” Inthe
mouth of the people, or more probably from Muhammad
himself, the legend received the embellishment that Jethro
wanted to convert his fellow-countrymen to the faith, and
that they were punished on account of their unbelief. A
reproach which is specially brought against them, or rather
the point of the exhortation, viz., to give just weight and
measure,2 must be founded on some legend or other,
although I have not yet come across it in Jewish writings.3
Jethro shows himself as a preacher quite according to
Muhammad’s ideas. He preachesabout the Last Day 4 and
asserts that he desires no reward ;5 on the other hand his
townspeople reproach him with working no miracles.6 I
have presented the facts and quotations here as though
there were no doubt that all these passages refer to Jethro,
but exception might be taken to this. An altogether
different name7 is found in the Quréin, and it is not easy to

1 Exodus, ii. 17. ? Sidras VIT. 83, XI. 86.

3 1t seems as though Muhammad had confounded the Midianites with
the inhabitants of Sodom, to whom such things are imputed by the
Rabbis.

* SGra XXIX. 85. 5 Stra XXVL. 180,
® Stra XXVL. 186, 187. LA
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explain how Jethro came by it. However, we must first try
to shew that Shu‘aib and Jethro are identical,and then put
forward our conjectures as to how the many-named Jethro
added this name to his others. The identity is first shewn
by the fact that those to whom he was sent are called
“ Midianites; "’ ! in the second place, the two first passages 2
give the events concerning him between the story of Lot
and that of Moses.

Now if we can find among the Rabbis any intimation
favourable to this supposition, then nothing important will
remain to oppose its adoption 3 as a probable hypothesis.
Very little, however, can be adduced to shew how Shu‘aib
and Jethro came to be one and the same person. Muham-
mad may have confused the name Hobdb 4—often used for
Jethro and probably pronounced Chobab—with Shu‘aib.
Perhaps an etymological explanation may be thought of
here, for the Rabbis assert that the staff used later by
Moses and called the divine staff 5 grew in Jethro’s garden.6
Now Sha‘ba 7 means staff and Shu‘aib ¢ may be taken as the
possessor of the staff. If Shu‘aib is the same as Jethro,

-=C. » -0

! Siras VII. 83, XI. 85, XXIX. 35. (&:;), XXII. 48 (e oolaot,
where &t\; is regarded as the name of a town).

2 Siras VII. 83—92, XI. 85—98,

3 It is all very well for Ahmad ben As Salim (quoted by Marace. on
Stra VII. 83.) to assert that this is the opinion of Jleadt (pe &\ “ & heap
of fools.” Some regard Jethro, as the father of Shu‘aib, (as Elpherar on
Bira VII. 83: QPR O Rt Pr) &, ); others, as his nephew (cf. the
passage quoted above from Elpherar on Stra XXVIII. 23.). The differ-
ence in the names confuses the commentators, and also their ignorance
of the source from which here, as often, Muhammad drew.

4 o3im s orbnm ron

6 That Moses obtained the staff From Jethro is asserted also by D’Herb.

B. 0. under the word Shu‘aib, p. 772, according to the Mubammadan view.
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there are passages! in which the former is mentioned,
while those to whom he is sent are not called Midianites ;
and 8o we find a new name for these people,? viz., “ men
of the wood,” 3 which name is evidently derived from the
thorn bushes (7133) which were in the vicinity.

It remains for us to justify the bringing forward of two
more passages, 4 and it is all the more difficult for us to do
80, because in order to prove our point we must accuse
Muhammad himself of a misunderstanding. In these pass-
ages Shu‘aib is not mentioned, but the people who are held
up as a warning are called “men of the well,” 5 without
any other particulars being given about them. But further
these ““men of the well ¢ are mentioned in one passage
along with the “ men of the wood,” and so it seewms certain
that Muhammad regarded them as two different peoples ;
but nevertheless we allow ourselves to believe them to be
really identical.

The real reason for bringing Jethro into the Qurén is,
as we have already remarked, the quarrel of the shepherds
with his daughters, although the fact itself is not men-
tioned in that book ; and it is thus easy to understand that
the Jews may have sometimes called the Midianites by this
name t.e., “men of the well.”” No other circumstances
related about these persons mentioned in the Qurin would
authorize this appellation. The story of Jacob at the
well (setting aside the fact that not the slightest allusion

-t - 5 . C
1 Bg. Stra XXVI. 176 f. T aGITG

3 Elpherar on Stira VIL 83 has : &3V oolasol 2y (g0 ; but thissame
Elpherar will not allow this with regard to Sira XXVI. 177, because in
connection with Midian Shu‘aib is mentioned as '.A)s\ their brother,

which is not the case with the 833'\‘;:\;3, * people of the wood.”
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to it is to be found in the Qurén,) has in it no trace of
hostility ; and so the conjecture is not too daring that, as
a matter of fact, all these three,l viz., the Midianites, the
people of the wood, and the people of the well, are the
same, but that Muhammad regarded the first two only as
identical and looked on the last as different. Still this
tradition seems to have been reccived even among the
Arabs, for we find in Elpherar2 among other explanations
the following: ‘ Wahb says that the people of the well
sat beside it (the well), and the shepherds served idols.
Then God sent Shu‘aib, who was to exhort them to Isldm,
but they remained in their error, and continued their
efforts to harm Shu‘aib. While they sat round the well in
their dwellings the spring bubbled up and gushed over
them and their houses, so that they were all ruined.” In
like manner Jaldlu’d-din says:3 ¢ Their prophet is called
by some Shu‘aib, by others differently.” This admission of
the Arabic commentators strengthens our opinion con-
siderably. Another person of some importance in the
Mosaic age is said by some Arabic commentators to be
alluded to in the Qurén,* but many others dispute the
allusion. Elpherar quotes four different opinions on this
passage. The first opinion is that it refers to Balaam,
for which he quotes many authorities, and relates the
history of Balaam in almost complete accord with the
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Bible narrative.l Jaldlu’d-din and Zamakhshéri2 refer
this to Balaam, and call him Balaam the son of Bé‘d rg.8
Beyound these no other persons who come into the life of
Moses, or who were important in his time, are mentioned,
and thus our second part comes to an end.

SeEcoND SECTION.
Chapter I1.
Third Part.
The three kings who ruled over undivided Israel,

The history following immediately on the time of Moses,
including the time of the Judges, must either have seemed
to Muhammad unedifying, which is improbable, as the
story of that heroic age was quite in accord with his feelings
and aims; or else it must have been wholly unknown to
him, and this appears to have been the case from the fact
that he speaks of the choosing of a king as an event
happening after Moses,* in terms which can only mean
immediately or very soon after Moses. Saul stands very
much in the back ground ; for on the one hand his history
was known to Muhammad only in a very abbreviated form,
and on the other hand the Prophet had such an undefined
notion of Saul’s personality that he attributes to him the
actions of others. Saul’s history is related in the Qurén 5
in the following manner: * After Moses the Israclites
desired a king, in order that they might go out under him
to the Holy War ;6 to which however only a few of them

1 Elpherar calls him, following some authorltxes, )ﬁ\c o b ; and
following others, ,ely (g o,

3 Marace. on the passage. 3 \”.c\e @t ph
¢ Sira IT. 247, _ope o osy :,.. 5 Stira 11, 247—58.

6 1 Samuel, viii, 20.



144 JUDAISM AND .ISLAM.

afterwards went. The prophet (Samuel) gave out that
Saul was sent of God, still he seemed despicable in the eyes
of the people.] Asa sign that the rule pertained to Saul,
the prophet of Israel announced the return of the Ark of
the Covenant. Saul then proved his troops, and allowed
only those to belong to his army who drank water lapping
it with the hand; this was done by very few, and even
these were afraid of Goliath and his armies. David at
length overcame the Philistine and his hosts and gained the
dominion.” The circumstance that through Saul the Ark of
the Covenant came back 2 is contrary to Scripture, accord-
ing to which the Ark came back earlier. The story of
Saul’s proving his troops is evidently a confusion with that
of Gideon, concerning whom this is related in the Bible,3
and has doubtless risen from the similar story of Saul’s
forbidding food to the army.# This confusion with Gideon
accounts too for the saying that only a few mighty men
followed Saul. The name of the prophet is not given, and
later Arabians also are in ignorance about it.> Saul is
called T4ldt,8 a name probably given on account of his
height.” Muhammad notices in the Qurdn that Saul was
of great height,8 and Baidhdwi gives this derivation for
his name. Goliath is called J4lat.? The personality of
David 10 is certainly more clearly grasped in the Qurén,
but the actual historical events of his life are scarcely
touched upon. David’s victory over Goliath is mentioned

1 1 Samuel, x. 27.

3 Btra IT. 249 must be thus understood, and perhaps it would algo be
better to read wopn\dl WK\ here.

3 Judges, vii. b ff. ¢ 1 Samuel, xiv. 24 ff,

5 BajdhAwi says : Jirsdt oV (Poy—ie—s) @ymets )\ 2o ob

¢ J.a;\l; probably derided from J to be tall.

7 1 Samuel, ix. 2, x. 23, 8 Biira I1. 248.
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incidentally in the history of Saul. Again, the story of
David and Bathsheba is only distantly alluded to, in that
(setting aside the passage! in which he is called
¢ Penitent” probably with reference to her) the parable of
the case in law devised by the Prophet Nathan? is
narrated,3 and to it is added+ that David perceived that
this was a sign ; and after he had ropented, he was received
back into favour by God. According to the Qurén’the
case in dispute is not related by the prophet, but the two
disputants themselves come before David. In another pas-
sage 5 mention is made of David’s and Solomon’s excellent
judgment on the occasion of some quarrel unknown to us
about shepherds tending flocks on strange fields at night.
A remarkable circumstance is given in several passages,6
where it is stated that David compelled the mountains and
the birds to praise God with him, which, as Wahl rightly
remarks, owes its origin to David’s poetical address to all
creatures, in which address- ho imagines them endowed
with life and reason, and calls on them to join with him
in extolling the Almighty. According to the Qurén7
mankind is indebted to David for the invention of armour.
This legend probably arose from David’s warlike fame,
although there is much said in the Bible about Goliath’s
armour. In another passage® we find a general mention
of David. In one of the Sunnas? it is mentioned that
David did with very little sleep ; and Elpherar 10 in a long
chain of tradition beginning with Ibn ‘Abbis and ending

! lra XXXVIIL 16, ooyt 3 Samuel, xii. 1 .

3 Stra XXXVIIL, 20—38. 4 8Gra XXXVIII. 28—6,

5 §bra XXI. 78.

8 Stras XXI. 79, XXXIV, 10, XXXVIII. 16—20.

7 §tGra XXI. 80. 8 Stira XXVII. 15,

9 Sunna 148, 10 Op Stra XXXVIII, 16,
T
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with ‘Amri, says:! ¢ The Apostle of God said: ¢ (David)
slept half the night, rose for a third, and then slept again
for a sixth.’” The Rabbis also speak of this, on the
strength of the2 verse, “ At midnight I will rise to give
thanks unto Thee,” and they assert that David used to
sleep only during sixty respirations.3 David is also known
to Muhammad as the author of the Psalms.4 The affair
of the Sabbath-breakers, who were punished by being
changed into apes, is also supposed to belong to the time
of David, but the circumstance is mentioned5 only in
general terms, and nothing definite is given about time or
details, except in verse 82, where the time is given, but not
the fact. Among the Jews there is no trace of this legend.

The life of Solomon 6 is in itself unimportant, and it
is only the wisdom for which he is famed in the Bible
which makes him the hero of the whole East, one might
therefore expect to find much more about him in the
Qurén than really exists there. Muhammad speaks of his
wisdom,” and especially brings forward the fact that
Solomon understood the language of the birds. This is
also asserted by the Rabbis, and is founded on the Biblical
statement : 8 ‘“ He spake of trees ... ... and birds.” The
winds 9 also performed his will, and the Genii were found
in his following ; 10 this is also related, e.g., in the second

Tt ol g 8 ol 5 Jll il 03l S paale dlY iy J
3 Palms, cxix. 62, 5 pW) AW (Berachoth).

¢ j,,) Stras IV. 161, XVIL 57.
5 Stras I1. 61, IV. 50, V. 65, VII. 166.

8 sl 7 Stira XXVII. 15, 16.

8 1 Kings, v. 13. R IV DPeeeenn. oeyd by am

9 é{ here probably means the spirits of the air, like pjr1ym
0 SGras XXI. 81, 82, XXXIV. 11, 12, XXXVIIL, 86—9,
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Targum on the Book of Esther,! thus: “To him were
obedient demons of the most diverse sorts, and the evil
spirits were given into his hand.” This legend is derived
primarily from a mistaken interpretation of a passage in
Ecclesiastes.2 Muhammad relates the following tale:3
“On one occasion the lapwing 4 was not found in attend-
ance on Solomon, and the King regarding him as a truant
threatened to kill him, Then the lapwing came with the
news that he had discovered a land as yet unknown to
Solomon, which was not subject to him, the land of Sheba,
in which the people together with the Queen worshipped
the sun. Solomon sent the bird back with a letter summon-
ing these people to adopt the belief in the Unity of God.
He himself went thither at once with his troops, and had
the Queen’s throne brought to him by a ministering angel.
The Queen had been already converted, and sho came into
Solomon’s camp ; he had her brought before him into a
hall, of which the flooring was glass, and she imagining it
to be water, exposed her legs.” This same story is to be
found in the Targum 5 already referred to, together with
somo other circumstances which I shall omit here. The
story runs as follows: ¢ Theroupon the partridge was
sought and not found among the birds, and the King
commanded angrily that it should be fetched, and he
wanted to kill it. Then the partridge answered the King :
‘My lord and King, attend and hear my words, for three
months T considered and flew about the whole world to
find the town where thou wast not obeyed. Then I saw a
town in the Hast called Kitor, where there are many

1 On Esther, i. 2.
TEnOR PEa PO P Py oy punawh &b
2

% Ecclesiastes, ii. 8. ni‘-nﬁ] i“‘jﬁ
. 5,0

3 Stra XXVIT, 20—46. RIRERPY
5 Second Targum on the Book of Esther,
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people, but a woman rules over them ; she is called the
Queen of Shoba. If it please thee now, my lord King,
I will go to that town and bind the Queen with chains
and its nobles with iron fetters and bring them all here.’
And it pleased the King, and Scribes were called who
wrote letters and bound them to the wings of the
partridge. When the bird came to the Queen she saw
the letter tied on to its wing, she opened it, and these wore
the contents: ¢ From me, Solomon the King, greeting to
thee and to thy princes! Thou knowest well that God hath
appointed me King over the beasts of the field and
the birds of the heaven, and over the demons, spirits
and spectres of the night, and that the kings of all the
countries under heaven approach me in submission. If
thou also wilt do this, great honour will be shewn theo;
if not, then I will send against thee kings and legions and
horsemen. Tho kings are the beasts of the field; the
horsemen, the birds of the air; the armies, demons and
spirits; while the legions are nightmares, which will
strangle you in your beds.” When the Queen had read thif,
she rent her clothes and sent for the elders and lords and
said: ¢ Do you know what King Solomon hassent me?’ They
gaid: ¢ We neither know him, nor heed him.” But the Queen
did not trust them, but called for ships and sent presents
to the king, and after three yoars she wont herself. When
the king heard that she had come, he seated himself in a
glass room. She thought the king was sitting in the
water, and bared herself to go through it. When she saw
his magnificence, she said:1 ‘Blessed be the Lord thy
God, which delighted in thee, to set thee on the throne .....
to do judgment and justice.”” We must forgive Muhammad
the two slight changes he makes in the story, viz., that
he turns the matter from one of government into one of

! 1 Kings, x. 9.
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roligion, and that ho begins the letter ! with the words: “In
the name of the Merciful God,” Solomon built the Temple
also by the help of the spirits, who even went on building
after his death, while he remained sitting on his throne till
a worm gnawed him.2

Once when Solomon became arrogant he was driven
from the kingdom, and a spirit reigned in his stead until
he repented.3 The Sanhedrin4 gives the following brief
account : ““ At first Solomon reigned even over the exalted
ones, ag it is written :9 Solomon sat on the throne of the
Lord ; but afterwards only over his own stick, as it is
written : 6 What profit hath man of all his labour? and
furthor,” this was my portion from all my labour.”8 When
he repented, he gave up his useless extravagances, and
had his horses disabled,® to which the following passage
alludes: 10 Tt is wisely ordained that the reasons for the
commandments are not given; they were given in two

U me ¥ gV alif 4y Sira XXVIL 30,

2 Stra XXXIV. 18, Cf. on this point Gittin, 68.
3 Sfira XXXVIII. 83—5. 4 Sanhedrin, 20.
Sy mivby opin g owibyn Sy nbby an nhnaz
DR 1O 3 Tom DY N T2 NS Riog M o
Vpyhen R My M an; ey
5 1 Chronicles, xxix. 28. 6 Hcclesiastes, i. 3.
7 Boclesiastes, ii. 10,
8 Of. also Midr. Rabba on Numbers, par, 11 ; on Canticles, iii. 4; and on

Rauth, ii. 14.
9 Sira XXXVIIL. 2932, 10 ganhedrin, 21,
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cases, and one of the greatest of men sinned. For it is
written : | The king shall not multiply horses to himself,
nor cause the people to return to Egypt, to the end that
he should multiply horses. Then Solomon thought, I will
get me many horses and not send to Egypt; but it is
written:2 And a chariot came up and went out of Egypt
for six hundred shekels of silver.” A story about spirits,
which is said to have happened in Solomon’s time,3 has
already been mentioned in connection with Noah. A story
about the ants, which fled before Solomon’s army, is
rolated in the Qurén,4 and remains to be noticed. It is
evidently founded on the verse,5 ¢ Go to the ant thou
sluggard ..... and be wise;” and based on this same
foundation we have a beautiful fable in the Talmud,$
but I could find there no trace of the story given in the
Qurén.

The story of the lapwing 7 has gainocd a firm foot hold in
Arabic legend, and a pretty myth about the bird is found
in Fakihat Elcholafa.® For Muhammad there were no very
important personages between Moses and Jesus; and such
as he does mention he merely alludes to. This is not to
be wondered at when Solomon, the wise man of the East,
who is endowed with all manner of legendary adornment
comes, comparatively speaking, so little before us in the
Qurén.

1 Deuteronomy, xvii, 16, 2 1 Kings, x. 29.
3 Stra I1. 96. 4 Stira XXVII. 18—9,
5 Proverbs, vi. 6 ff, 6 Challin, 67, 2,

S5 Cs

1 s2o2 8 Page 91,
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StcoNnDp CHAPTER.
Fourth Part.
Holy Men after the time of Solomon.

Many important men might be mentioned here, but
Muhammad knew but few of them, and about those whom
he does name he gives for the most part nothing special,
but mentions them only with other pious persons. Some
only are treated with a little more detail, and we will
mention them here first, so as then to put the others
together briefly. Of Elijah! his dispute with the people
about the worship of Baal is related briefly. In the
logends of Isldim as well as in those of later Judaism
Elijah plays a very important part. He is that mystical 2
person known under the name of Khizr. He is therefore
the same as Phinehas,3 erroneously called by some the
nephew of Aaron¢ instead of his grandson, and, like
Elijah the prophet® in later Jewish traditions, he is the
mediator between heaven and earth. It is he who appears

1 \:3\ Stras VI, 85, XXXVII. 123. In one place ho is called

L‘)’ﬁ“‘\j‘ (Sﬁra XXXVII. 80) on account of the rhyme. We find a.mong
other oplmons in Elpherar the following :
@Sy Bl g gemat y Jorad Jho Gl (5 883 (ol S i
“Tt is said that Ilydsin is a dialectio change for Elyés, as Ism‘afl for
Ism‘afn and Mfkbiyil for M{khdyin.” These examples are certainly
unsuitable, for in them the change is only from J to © , While here the
complete addition of the syllable (y1— takes place. This the Arabs,
in spite of the similar b.,,;... mentioned before, seem to shrink from

explaining as a change deliberately made on account of the rhyme,
s -G

s P s
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to the pious under the most varied forms, who visits the
schools, and imparts to famous teachers that which God
communicates about this or that opinion expressed by them.
The Muslims too know him in this capacity, and they
recognize him in the servant of God who proposed himself
a8 a travelling companion to Moses,! and in these actions
they have the prototype of his ministry as one who appears
in a miraculous manner, has intercourse with men in human
fashion, and performs incomprehensible actions which
only receive true significance through knowledge which is
hidden from man.

Jonah is mentioned in several passages of the Qurdn.2
maon to Nineveh, his being swallowed by the fish,
his rescue from it, and the story of the gourd which shaded
him, are all given very briefly.3 Job’s¢ sufferings and
healing are mentioned in two passages,® and in the latter
passage Muhammad adds that Job produced a cooling
and refreshing fountain for himself by stamping on the
earth. We know of no parallel passage to this in the
Rabbinical writings.

We come now to a passage b hitherto wrongly roferred
which translated runs thus:

¢ Slain were the men of the pit of the burning fire,
When they sat around the same,
And were witnesses of what was done to the true believers,
and they wished to punish them only because they
believed in the mighty and Glorious God,” &c.

! §6ra XVIIL 59—82. .
2 iy Stras VI. 86, X. 98, XXXVIL 139, XXL 87 % 53 | LXVIIL

48 o.-.’m \-;o\-o.
3 §6ras X. 98, XXI. 87—8, XXXVIL 139—149, LX VIIL 48—51.
¢ Ot . ® Stiras XXI. 83—4, XXX VIIL 40—5.

6 Sfira LXXXV. 4 ff.
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Commentators make this refer to the punishment of a
Jewish Himyarite King who porsecuted the Christians,
but the appellation ¢ believers” as applied to Christians
has no parallel elsewhere in the Qurdn, no detail bearing
on this event is mentioned, and just this one form of
porsecution (burning) is not given by the martyrologists.

If wo compare tho passage with the story of the three
children ! all fits in perfectly.

Tho three believers would not bow themselves before an
idol, and were thrown into the fiery furnace; those who
threw them in were slain by tho heat and the believors
were saved. Evidently Muhammad here alludes to this.2

It is possible that there is an allusion to the story of
the revival of the dry bones3 in a passage of the Qurén,4
which tells us that many who left their habitations for fear
of death were slain by God, but were afterwards restored
to life.5 The Talmud treats the narrative given in Ezekiel
more in detail.b

Another biblical reference may perhaps be found in

! Daniel, iii. 8 ff.

2 An intimation that this passage refers to this circumstance is given
by the Arabian commentator Muqdtil (cited by Elpherar), in that he
agsorts that there were in fact three “ people of the burning fiery pit »
(o,.:;ﬁ ;\;ﬁ), and of the pits ono was in (u,\b | i.e. Persia, and
indeed under 3 e Nebuchadnezzar ; but he adds: \eg.d U\ Jﬂ P’)

\S\JS, God revealed nothing in the Stra about this or about the other
event which took place in Syria, but only revealed about the one under
Dhi-nawés. But this intimation is enough for the strengthening of our
opinion.

3 Ezekiel, xxxvii. 4 Stra 11, 244,

5 The Arabian commentators know of this but dimly, for Ismail Ben ‘Ali
gives out in the name of Ibn T4lib that this event took place in the time
of the Judge (P) Judy=, i.. Ezekiel, who came after by, the son of
Caleb, in this office. (Maracc : Prodr. IV, 83.)

6 Sanhedrin 92.

U
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the words:1 “Dost thou not see how thy Lord stretches
(lengthens) out the shadow when he will, makes it quies-
cent, then sets the sun over it as an indicator.” ThisI

.....

Wo find moro in the Qurén about Ezra,3 if not about his
history, yet about the way in which tho Jows rogarded
him. According to the assertion of Muhammad tho Jews
held Ezra to be the Son of God.t This is coertainly a mere
misunderstanding which arose from the great esteem in
which Ezra was undoubtedly held. This esteom is oxpressed
in tho following passage : 5 ¢ Ezra would havo been worthy
to have mado known the law if Moses had not come beforo
him.” Truly Muhammad sought to cast suspicion on the
Jews’ faith in the unity of God, and thought he had here
found a good opportunity of so doing.

This utterance as an expression of the Jewish opinion
of that time loses much in value when we cousidor the
personality of that Phineas tho son of Azariah, to whom it
is attributed.

In the traditions of Isldm there is a groat deal about
Ezra as the compiler of the Law. In this charactor also

1 Stra XXV, 47—8.

% 2 Kings, xx. 9—12, 3 e

The Arabian grammarians dispute as to whether the word should
receive a nunnation or not, but it scems to me that the omission of it is
moro Buitable to the form of the word which is like a diminutive,
Several of the Arabians regard this as correct.

4 Sdra IX, 30, Sunna, 462.

In D’Herbelot (under the word “ Ozair” page 691) much is adduced
from Muslim commentators and historians to explain ihis passage, which

however, in harmony with the Talmud, only asserts Ezra’s reuewing of
the Law.

5 Sanhedrin 21. 2.
o 8D Wbnbe i by Avin immy sy Mo oswn
al: 2]
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he comes before us in Scripture, and the Jews believed this
of him ; so the probability becomes great that Muhammad,
on the one hand, intentionally exaggerated, and, on tho
other hand, eagorly caught up the hasty and mocking
utterance of some individual to prove this point against
the Jews.

The Arabian commentators according to Maraccius !
refer another passago in the Quran 2 to Ezra, namely, the
one where it is related of some person that he passed by a
ruined city and doubted if it could over be rostored. God
let him dio for one hundred yoars, then revived him and
imparted to him the assurance that ono hundred years had
gone by, while he believed that but one day had passed.

The proof was that his food and drink had perished and
his ass was mouldering away. Then behold! God put
togethor the bones of the animal and clothed them with
flesh, so that the man acknowledged: ““ God is mighty
over all.” The fable is derived, as Maraccius rightly
observes, from the ride round the ruined city of Jerusalem
made by Nehemiah,3 who is ofton confused with Ezra.

Two other Biblical characters arc mercly mentioned :
Elisha ¢ in two passages,” and each time strangely enough
immediately after Ishmael ; and Dha’l-Kifl,6 who according
to his name which means the nourisher, and from the fact
related of him that he nourished a hundred Israelites in
a cave, must be Obadiah.” Perhaps however he may be
Ezekiol, who according to Niochuhr8 is called Kephil by the
Arabs.?

1 Prod. iv. 85, 2 Sdra I1., 261.

3 Nehemiah, ii. 12 ff. ¢ c..ji

5 Biiras VI. 86, XXXVIII, 48. 6 Saras XXI. 85, XXXVIIT, 48,
7 1 Kings, xviii, 4. 8 Reisobeschreibung II, 265.

9 According to Khondem{r (D'Uerbelot Bibl. Orient. under Elisha ben
Akhthob) Dh’l-Kifl wag a followor of Elisha, but Obadish was contems
porary with Elijah,
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Now all the historical allusions have been put together,
and when we examine them we see unmistakably in them
the verification of the hypothesis which we laid down at
the beginning—namely, that Muhammad borrowed a great
deal from Judaism, that he learned that which he did
borrow from oral tradition, and that he sometimes altered
it to suit his purpose. 'We have tried to shew in the first
part that external circumstances must have raised in
Muhammad the desire to borrow much from Judaism, that
he had the means thereto within his reach, and that other
circumstances, particularly his own main aim, offered no
obstacle to, but rather fitted in with such a borrowing.
In the second part, we have attempted to show that
Muhammad really did borrow from Judaism, and that
conceptions, matters of creed, views of morality, and of life
in general, and more especially matters of history and
of traditions, have actually passed over from Judaism into
the Qurin.

And now our task is practically ended. If a thorough
demonstration has been made of all these points, then
the questions as to whether Muhammad did borrow from
Judaism, and what and how he so borrowed, have been
sufficiently answered. Now, as a supplementary noto we
add a summary of the passages in which Muhammad’s
attribute towards Judaism seems to be negative and even
hostile. Some of these passages oppose Judaism, some
abrogate laws binding on the Jews, and some allude to
Jewish customs without imposing them upon the Arabs.
But since we consider the question, the answer to which
forms the subject of our theme, as now fully answered,
without giving the results of further investigation, we
therefore do not give these results as a part of this work
itgelf, but add them as an appendix.




APPENDIX.

STATEMENTS IN TOE QURAN THOSTILE TO JUDAISM.

Just as we tried before to shew from the personality of
Muhammad and from the spirit of his time that borrowing from
Judaism had taken place, even so we wish here to shew that
statements hostile to Judaism are to be found in the Qurén.
Muhammad’s aim was to bring about a_union of all creeds, and
10 religions community stood more in the way of the attainment
of this end than the Jews with their many cumbersome laws,
unknown to other religions. Further, Muhammad’s aim was
to establish in and through this union such religious doctrines
only as were in his opinion purified. The observance of indi-
vidual laws did not seem to him of great importance, except
in so far as such laws resulted immediately from those special
doctrines ; moreover, he loved the old Arabian customs and kept
to them. The Jews on the contrary laid the greatest stress upon
the punctilious fulfilment of the revealed law, and shewed not
the slightest desire to depart from it. While these two causes
of mutual separation were founded upon the difference in the
fundamental opinions of Muhammad and the Jews, another may
be added which arose more from an external difference. As we
have already remarked, the Jews pressed Muhammad very hard,
and often annoyed him with repartee and evasions, thus rousing
in him an inextinguishable hatred. Governed by this he mis-
understood their religious doctrines, putting false constructions
upon them, and so justifying his own deviation from them. He
wished therefore to make a final separation from these hateful
Jews, and to this end he established entirely different customs.
Later Arabians confess that he made changes! “from the

b ey Kot} AN iyl doS
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necessity of abolishing resemblances to the Jows.”! Thus,
Muhammad asserts that the Jows are the enemies of the
Muslims,? that they slew prophets,® a probable reference to
Jesus; further, that they in common with Christians thought
themselves specially favoured by God,* that they believed that
they alone should possess Paradise,® that they held Ezra to be
the son of God,® that they trusted in the intercession of their self
pious predecessors,’” that they had perverted the Bible8 because
in its existing form that Book contained no allusions to him, and
that the Jews built temples on the graves of the prophets.? Such
accusations and the reasons given carlier supplied Muhammad
with grounds on which to justify his departure from Jewish laws.

A. Prayer—Supper precedes prayer.® This is in direct
opposition to the Talmud, which lays down cxactly how long
before prayer one may cat that the hour of prayer may not
be let slip. Truly in this Muhammad wished to live so as to
please his Arabs.

B. Laws about women.—Mnhammad says:!! “ Tt is lawful
for you on the night of the fast to go in unto your wives.” This
is clearly prescribed in opposition to the directly contrary ruling
in the Talmudic law prohibiting cohabitation on the night before
the fast day in Abh, that being counted as part of the fast day
itself.

The laws of divorce 12 are probably identical with those of the
ancient Arabs. There is a remarkable passage in the Qurdn,1®
which says that the man after he has put away his wife for the
second time cannot marry her again until she has married
another man, and been divorced by him too. This is directly
contrary to the teaching of the Bible.!

1 Pocock notxe Misc., chap. 9, page 360. ¥ Sdra V. 85.

3 Stiras II, 58, V. 74. ¢ Stra V. 21,

5 Stras IT. 88, LXIL, 6. 6 Stra IX. 30, Sunna 462,
7 Bfira 1I. 128, 135.

8 8fira I1. 73, and other passages. 9 Sonna 70 ff,

0 Sunna 97 ff. 11 Sira I1. 183,

13 Sdra I1, 229 ff, 13 s 11, 230,

1 Deuteronomy, xxiv, 1 fI,
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The Muslims assert ! that the Jews of that period laid down
that cohabitation was to take place in the usual way. . On this
Muhammad to please himself and his Arabs says:?® “Your
wives are your tillage, go in therefore unto your tillage in
what manner soever ye will,” cte.

C. The most important and prominent change to be consi-
dered in this connection is the removal of the prohibition about
food, concerning which Muhammad asserts that it was imposed
upon the Jews only on account of their iniquity.> (It is interest-
ing that Jesus states just the converse when he speaks of the
abolition of divorce.!) Muhammad abolishes the law about
meat in several passages,” but holds to part of it in others,®
following it would seem the precedent of the apostles, to whom
almost the same utterance is attributed in the New Testa-
ment.” Thus he forbids carrion, blood, swine’s flesh, and that
which has been slain for an idol; to which he adds in. the first
passage, that which is not properly killed, viz., that slain by
strangling, or by a blow from an axe, that killed by a fall from
a mountain, that which is gored, and that torn by wild beasts,
These last rules, considering the total silence about them in other
later passages, may be regarded as ‘ abolished.”® In apother
passago ® Muhammad mentions particular meats which were
forbidden to the Jews.1?

D. Lastly, the following utterance!! of Muhammad is decid-
edly combative: “ We have therein commanded them that they
should give life for life, and eye for cye, and nose for nose, and
ear for ear, and tooth for tooth ; and that wounds should also be
punished by retaliation ; but whoover should remit it as alms
it should be accepted as an atonement for him. And whoso

1 Sunna 460. 2 Rdara II. 223.

3 Stwa IV. 158, ¢ St. Matthew, xix, 8.
5 Siras III, 44, 87, 1V, 158, V. 89, 90.

¢ Stras V. 4, VI, 146, XVI.116. 7 Acts, xv. 19—28,

B Eymis o Stra VI 147,

0 Leviticus, xi. 8,7, 27, ff. and 89 ff. 1 Sdra V. 49,
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judgeth not according to what God hath revealed they are
unjust.” The passage of Scripture which Muhammad.here has
in mind is in Exodus ;! and those who do not observe it are the
Jews, in that they extend to all cases the permission to make
atonement with money, which is given only when the injured
party agrees toit. The Mishna? runs as follows: “ If a man
has blinded another, or cut off his hand, or broken his foot, one
must regard the injured person as though he were a slave sold
in the market, and put a price upon him and reckon how much
he was worth before the injury and how much now, etc.”

These are about all the chief points showing a consideration
of Judaism, and the collecting of them gives us another proof
that Muhammad had a personal knowledge of Judaism through
acquaintance with the Jewish manner of life and through
intercourse with the Jews.

If we now once more consider this treatise as a whole, we
shall find that by the establishment of the fact which was to
be demonstrated, viz., that Muhammad borrowed from Judaism,
we come to a clear understanding of the Qurdn in general
as well as of individnal passages in it. Furthermoro, the
state of culture of the Arabians of that day, and cspecially
of the Arabian Jews, is to some extent made clear, and light
is thrown upon the plan of Muhammad and upon his intellec-
tual power and knowledge by many authentic documents.
Then in collecting the passages which serve as proofs we
are compelled to dismiss at once the ill-considered confidence
with which people are apt to speak of each legend as a
dream of the rabbinical Talmudists; for although the author
neither can nor will maintain that no passage bearing on his
thesis has escaped him in the Rabbinical literature, still this
must be accepted as a fact until it can be proved that this

1 Exodus, xxi. 28 ff. 2 Mishua Baba, Ramma, viii. 1.
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or that has been omitted, and thus for the present we must
attribute to some other source every thing of which the
Jewish origin has not been proved. By this, however, I do not
intend to say that everything which, according to our ideas, is
mythical and for which a Jewish source appears to be forth-
coming, may be laid upon Judaism; for, on the one hand,
the opinion or legend may originally have had a different
signification and it may have reached its present extravagant
development in the mouth of the people, and, on the other
hand, the source itself may have had no obligatory importance,
and therefore does not hold the same place with regard to
Judaism as the Qurédn holds with regard to Islim. We must
distinguish between Judaism and views derived from the
Joews ; this distinction, however, is unfortunately either from
ill-will or ignorance often not made.

And now I submit this treatisc to you, honoured readers, and
your judgment will convince me of the correctness or falsity
of my opinions, and as to whether my work fulfils its end or
has failed in its purpose.
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