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INTRODUCTION

by

Bert BROECKAERT & Stef VAN DEN BRANDEN

After having started his career at KU Leuven in 1980, Emilio Platti1 (°1943)
started teaching at the Faculty of Theology in 1988 and continued to do so
till 2011 — nearly three years after being granted the Professor Emeritus
status. As colleagues of Emilio Platti at the Interdisciplinary Centre for the
Study of Religion and World View (Faculty of Theology, KU Leuven) we
found it appropriate to offer our friend and colleague this Liber Amicorum.
[t marks the end of his teaching career at our university. At the same time 1t
celebrates his forty years of membership of the Institut Dominicain d’Etudes
Orientales de Caire (IDEO). Above all it testifies to the deep respect we have
for Emilio’s tireless and generous efforts as a teacher, lecturer and researcher
in the fields of Islamology and interreligious dialogue.

Eighteen colleagues from i.a. KU Leuven, IDEO, UCL, Université de
Provence, University of Birmingham, and Institut Catholique de Paris have
been willing to contribute to this volume. We wholeheartedly thank the con-
tributors for their participation and the IDEO for allowing us to publish this
Festschrift in their series.

Perspectives on Islamic Culture consists of three parts, retlecting the
threefold academic interest of Emilio Platti, expressed both in his numerous
lectures and publications. We start with a number of textcritical studies (cfr.
Emilo Platti’s studies on Yahya ibn ‘Adi) that offer a detailed analysis of
primary sources, ranging from the Quran itself to a late nineteenth century
collection of majalis [mourning gatherings]. A second part of this volume
discusses, from different perspectives, the historical and contemporary rela-
tions and dialogue between Islam and Christianity — a theme that 1s devel-
oped in several publications of Emilio Platti, including his Islam, Friend or
Foe? (2008). A third and final part is devoted to a series of studies on the

emerging European Islam and the challenges it faces — again a topic that
was and 1s very dear to Emilio Platti.
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The first part of this volume opens with an essay by Professor Neal Rob-
inson (Centre for Arab & Islamic Studies, Australian National University,
Canberra, Australia) in which he studies the dynamics of the Quranic dis-
course, focusing on the use of personal pronouns (I/We [God], and you-
singular/you-plural [addressee of the Quranic message]) and other person-
markers. Neal Robinson offers an analysis of the Fatiha (Sura 1) and Surat
al-Bagara (Sura 2) from this perspective and concludes his essay with some
tentative suggestions about the biblical origins of the standard We-thou pat-
tern of Quranic discourse.

The second contribution in the section of textcritical studies also deals
with what is the core text for all Muslims. Claude Gilliot, Protessor emeritus
at the Institut de Recherches et d’études sur le monde Arabe et musulman
(Université de Provence, France) presents and discusses the most important
authors of the 19" and early 20™ century that studied the links between the
Quranic text and earlier religious sources. With sections on Jewish sources,
on the relation to the psalms and on Christian sources, Claude Gilliot offers
an intriguing look into the question of the historicity of the Quran.

Godetroid de Callatay, professor at the Faculté de philosophie, arts et lettres
(Université Catholique de Louvain, Belgium) discusses the importance of the
Sassanid Iranian geography for later Medieval Islamic science. He takes us
to the Basra based (10" century CE) secret esoteric organisation of Muslim
philosophers, the Ikhwan al-Safa’ (the Brethren of Purity). De Callatay focuses
on the geography of the Ikhwan and offers an analysis of the Kishwar system
containing correspondences between the climates and the planets. He con-
cludes that even the narrative of the seven primeval races of humanity depends
on the old Sassanid representation of the world.

In his contribution Jean Druel, o.p., who teaches Arabic at the DEAC (Cairo)
and 1s preparing a doctorate in Arabic Linguistics at Nijmegen University
(promoter: Kees Versteegh), offers an analysis of a specific problem in the
Kitab of Sibawayh, the 8" century Persian linguist who was the first non-
Arab to deliver a grammar of the Arabic language for non-native speakers.
Jean Druel shows that Stbawayh seems to offer contradictory solutions to the
problem surrounding the compound Arabic forms of the numbers eleven to
nineteen. However, when taking into account the status of the text and the
logic at stake, these contradictions can be solved and misunderstandings and
over-interpretations of the Kitab can be avoided.

Amir Jajé (IDEO, Baghdad) discusses an Arabic manuscript, written in
Najaf in 1830 and kept in the Bibliotheque Nationale de France. The original
text was written by Shaykh Muhammad ‘Al b. Muhammad b. al-Shaykh ‘Al
b. Najm al-Sa‘di al-Rammahi al-Qaftani, born in Najaf in 1827, and consists
of a collection of laments on Husayn — an age-old mourning ritual still
practised in Iraq today. After having introduced the manuscript and having
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briefly presented majalis [mourning gatherings| 4-16, Jaj€ offers a translation
and analysis of the poem, the story and the concluding verses that constitute
each of the first three majalis.

The second part of this volume, discussing the relations, contacts and
dialogue between Islam and Christianity, start with an essay by Samir Khalil
Samir, the Lebanon based (CEDRAC, Beyrouth) Islamic scholar, Semitologist,
Orientalist and Catholic theologian. Samir Khalil Samir offers an analysis of
Bulus al-Bust’s treatise on predestination. In this text, two men, Bulus al-Busi
and Sayh Fahr al-Dawlah engage in a dialogue on the life span and material
wealth.The core of the contribution 1s formed by a systematic discussion of
the main arguments delivered in the treatise. Samir Khalil Samir’s essay not
only includes the Arabic version of the text but also its first French translation.

Maha Elkaisy-Friemuth, professor of Islam at the Faculty of Theology and
Religious Studies (KU Leuven, Belgium) and as such Emilio Platti successor,
looks at interreligious dialogue from a very particular angle: in her contri-
bution she focuses on an apostate Majorcan (Catalan) priest who, through his
conversion to Islam, lost his native citizenship, but kept writing 1in Catalan
language under his previous identity: Friar Anselmo Turmeda. After balanc-
ing the European account of the story of Turmeda with his autobiography,
Elkaisy-Friemuth offers a detailed analysis of the latter text, the Tuhtat al-Arib
f1 al-Radd ‘ala Ahl al-Salib.

In his study David Thomas, protessor of Christianity and Islam at the Uni-
versity of Birmingham (U.K.), focuses on the use of scripture in Christian-
Muslim dialogue. Taking an historical point of view he gives an overview
of the ways 1n which 1n the early Islamic area Christians and Muslims have
read each other’s scriptures. From this historical perspective David Thomas
discusses the way in which contemporary Islamic scholars use Biblical and
Quranic text in A Common Word between us and you (a response to Pope
Benedict XVI’s Regensburg lecture). Based on his critical analysis Thomas
offers an honest look at the possibilities and challenges of the future Christian-
Muslim dialogue.

Jules Janssens (KU Leuven — Dewulf-Mansion Centre) reflects on the
role philosophy can play 1n interreligious dialogue. Janssens argues that phi-
losophy can provide the necessary common language that enables us to enter
into a dialogue with other traditions. After having discussed the place given
to philosophy by resp. Al-Ghazali, Maimonides and Thomas Aquinas 1n the
development of their religious thought, Janssens presents Yahya ibn “Adi
as an example of the use of philosophy 1n actual interreligious dialogue. The
final part of this essay affirms that in the 21st century too interreligious
dialogue would suffer greatly if it would disregard philosophy.

Protessor Mark Van Mol (Faculty of Arts, KU Leuven) discusses the
meaning of submission in both Islam and Christianity. In a first part of his
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contribution Van Mol studies the meaning of ‘Islam’ in a few important
encyclopaedias, a number of translations of the Quran and a number of Arabic
dictionaries. In a second part of his study he tries to find out how ‘submuission’
and ‘resignation’ were translated in English-Arabic dictionaries and ‘abandon’
and ‘soumission’ in French-Arabic dictionaries and discusses the semantic
scope and the moral content of the different Arabic terms used by Christian

Arabs and Arabic-Arabic lexicographers. Van Mol argues that the concept of
submission to God is present in both Christianity and Islam and thus may

serve as a basis for dialogue and mutual understanding.

The third and final part of this book deals with the topic of Islam in
Europe. Dr. Stef Van den Branden & Prof. Bert Broeckaert (Research Unut
of Theological Ethics & Interdisciplinary Centre for the Study of Religion
and Worldview, KU Leuven, Belgium) discuss the attitudes of Moroccan and
Turkish elderly men in Antwerp, Belgium deal towards pain and pain control.
Their study shows that these elderly Muslim men follow the Quranic and
prophetic injunctions to look for treatment when confronted with 1illness or
pain. Only when it comes to extreme situations in which pain 1s unbearable
and cannot be alleviated, according to our respondents, patiently and faith-
fully enduring pain is the only solution that 1s lett.

Jacques Scheuer, emeritus professor at the Faculté de Théologie at the
Université Catholique de Louvain (Belgium), discusses the challenge Europe
(and the world) is facing: how can people, belonging to different religious
and cultural traditions live peacefully together? Starting from the specific-
ity of a religious studies approach, Scheuer discusses a number of concepts
(religion, dialogue,...) whose meaning is far less universal than people often
tend to think. By focusing on the difficult act of balancing between universal
claims and tndividual particularity, Scheuer sketches the actual state of the
art of interreligious dialogue from a European perspective.

Claude Getiré, Emeritus Professor of the Institut Catholique de Paris,
discusses the emergence of an European Islam and more specifically its
appreciation of modernity. After having discussed the rather difficult rela-
tionship between Christianity and modernity and the contemporary crisis of
modernity, Getfré turns to the attitude of Islam versus different modalities of
modernity: scientific and technical modernity, political modernity, and finally
cultural modernity. According to him both Christianity and Islam have a
historical responsibility in constructing the Europe of tomorrow.

Felice Dassetto, Emeritus Professor of the Université Catholique de Louvain
(Belgium) and President of the Centre Interdisciplinaire d’Etudes de 1’Islam
dans le Monde Contemporain (CISMOC), discusses the challenges the emerg-
ing European Islam has been and 1s facing. Important challenges, accord-
Ing to Dassetto, were and are the increasing visibility of Islam in Europe,
the nstitutionalisation of Islam in Europe and Muslim radicalism. Additional
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actual and future challenges are coherent Muslim leadership in Europe and,
linked to this, the intellectual challenge Islam in Europe 1s facing: European
Islam is in serious need of an intellectual elite. with a sound academic knowl-
edge of Islam. The inclusion of Islam in Europe, Dassetto concludes, 1s an

Ongoing process.
In a final contribution Dra. Esma Yildrim and Prof. Johan Leman (IMMRC,

Social Sciences, KU Leuven, Belgium) study the impact of Diyanet, Milh
Goriis and the Giilen Movement, through their educational initiatives, on
Turkish Belgians. After having presented the historical background of Islamic
cultural and social organizations 1n general, Yildrim and Leman focus on
the historical background of the three aforementioned religious initiatives in
Turkey. In the central part of their article the authors discuss the three reli-
gious organizations in Belgium and the educational programs they develop
in this country. Yildrim and Leman conclude that all three Islamic initiatives
give a lot of importance to education, and are seeking, each in their own way,
a path in the Western European landscape.
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AVANT-PROPOS

L.’ Institut dominicain d’études orientales du Caire est heureux d’accueil-
lir dans sa collection des “Cahiers du M/pEo™ ce volume d’hommages a
Emilio G. Platti et de s’associer a la reconnaissance exprimée par ses colle-
gues universitaires et chercheurs, car 1l est un des membres les plus actifs de
I’IDEO et ce depuis de nombreuses années. Emilio Platti est, en effet, venu au
Caire pour la premiere fois en septembre 1972, dans le cadre d’une bourse
de doctorat belgo-égyptienne, et 1l n’a cess€ depuis cette époque de conju-
guer un parcours académique et un véritable enracinement dans la réalité
egyptienne et les questions dont traitait son enseignement. Ces quarante
années de fréquentation de 1’'1slam et de la société €gyptienne donnent une
saveur particuliere a sa démarche et expliquent, pour une part, I’enthousiasme
qu’il met dans I’expos€ de ses 1dé€es et la pertinence de son propos.

Son domaine 1nitial de recherche, ce sont les Arabes chrétiens. Trois
fois de suite, de 1972 a 1974, 1l vient au Caire pour consulter les manuscrits
de son auteur Yahya Ibn ‘Adi (m. 364/974), conservés a la bibliotheque du
Patriarcat copte-orthodoxe du Caire et travailler sous la houlette du pere
Georges Chehata Anawati (1905-1994), fondateur et directeur de 1'IDEO.
L’ Institut dominicain a alors vingt ans d’existence et déja une réelle notoriété,
grace au travail assidu de ses fondateurs Georges Anawati, Jacques Jomier
et Serge de L. de Beaurecueil. G.C. Anawati est alors d’un soutien particu-
lier pour Emilio Platti, car i1l a beaucoup travaillé les philosophes arabes du
Moyen Age et maitrise parfaitement les concepts de la logique et de la phi-
losophie médiévale, les themes de la polémique traditionnelle et 1’univers
de traduction des sciences grecques, tous tres présents dans I’ceuvre de Yahya
Ibn “Adi. Ce travail assidu aux cotés de G.C. Anawati permet a Emilio Platti
de soutenir en 1980 a I’Université Catholique de Leuven une thése de docto-
rat sur un texte de Ibn "Adi qui sera ensuite €dité dans la célebre collection
de Louvain Corpus Scriptorum Christianorum Orientalium. LLa méme année
et deux ans plus tard, Emilio Platti publie dans MIipEo (n° 14 et 15) deux
traductions de textes de Yahya Ibn ‘Adi. Il sera désormais un des auteurs
habituels de la revue de I'IDEO, offrant toujours aux lecteurs des travaux de
fond, longuement miiris. A titre d’exemple, mentionnons son long article sur
“L’image de I'islam chez le dominicain Vincent de Beauvais™, publié dans
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MIpEO n° 25-26. Durant toutes ces années, a coté de son labeur de chercheur,
Emilio Platti s’impreégne de la culture de ce pays dont il apprend la langue et
les meeurs et ceci va colorer profondément sa rétlexion.

Chargé d’enseignement a partir de 1980, Emilio Platti garde son enracine-
ment au Caire et a I’IDEO ou il passe plusieurs mois chaque année. Avec
Régis Morelon, qui succeéde au pere Anawati a la direction de 1'IDEO en 1984,
Emilio Platti prend en charge ’acquisition des ouvrages et revues pour la
prestigieuse bibliothéque de I’IDE0. Chaque année, en janvier, une importante
foire du livre a lieu au Caire. C’est 1’occasion d’acquérir de nombreuses
ceuvres du patrimoine arabo-musulman qui constitue la spécialité de la biblio-
theque de I’IDEO. De nombreux éditeurs du Moyen-Orient sont la, mais repe-
rer les textes importants a acquérir, les nouvelles éditions, etc. suppose de
vraies compétences. A partir de 1986, il apporte également un soutien pré-
cieux a Georges Anawati qui avance en age pour réaliser le bulletin des
textes arabes anciens édités en Egypte: cf. les bulletins de MipEo 17 et 18.
Claude Gilliot prendra la reléve a partir de 1989, donnant a ce bulletin une
ampleur croissante a la mesure de I’'intérét de la bibliotheque de 1"IDEO pour
le turath, le patrimoine arabo-musulman.

Dans le méme temps, Emilio Platti enseigne a 1’Université catholique de
Leuven ou il assure un cours sur “Islam et christianisme”. Ceci va |’amener
progressivement a quitter son domaine des Arabes chrétiens pour se spécia-
liser en 1slamologie. L’Institut catholique de Paris lu1 demande, a partir de
1990, d’assurer un cours d’“Introduction a I’Islam™, puis un cours sur “Les
sources du militantisme 1slamique™. En 1992 et 1996, deux voyages au Pakis-
tan lu1 font connaitre les travaux de Abu I-A‘la Mawdudi, un des inspirateurs
de I'1slam politique contemporain. Ses nombreux allers-retours au Caire lui
permettent d’observer et d’évaluer les €volutions culturelles considérables qui
se produisent dans le monde musulman depuis la révolution iranienne de
1980 et dont les incidences ont été immenses. Tous les deux ans, a partir de
1992, Emilio Platti enseigne €galement a I’Université dominicaine Saint Tho-
mas de Manille: ceci constitue pour lui une autre ouverture culturelle, qu’il
enrichira plus tard en allant en Indonésie ou un de ses ouvrages (L’Islam,
ennemi naturel’? publi€ sous le titre: Islam, Kawan atau Lawan?) a été traduit
et discuté dans les milieux académiques.

Cette riche alternance entre enseignement et travail de terrain permet a
Emilio Platti de publier en 1996 et en 2003 deux ouvrages de synthése qui
ont rencontré un bel €cho et connu plusieurs traductions: Islam étrange, puis
L’Islam, ennemi naturel? On sent qu’Emilio Platti est alors au faite de sa
maturite intellectuelle. Cela lui permet de fournir des synthéses ol sa connais-
sance du patrimoine musulman classique s’articule avec les questionnements
contemporains. Son article Islam et Occident, ‘choc des théologies’? en est
une belle illustration (MipEO, n° 24). C’est 1’époque aussi ou il est sollicité
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par le Saint-Siege pour €tre Consulteur du Conseil Pontifical pour le Dia-
logue Interreligieux. Apres avoir assur€ ce service de 1990 a 1996, i1l sera
de nouveau sollicité par les autorités romaines pour faire partie de la délé-
gation catholique lors du Forum islamo-chrétien tenu au Vatican du 4 au
6 novembre 2008, suite a la Lettre des 138 (A Common Word) adressée au
pape Benoit XVI par un groupe d’oulémas désireux de relancer le dialogue
islamo-chrétien, mis a mal par le discours de Ratisbonne et ses interprétations.
Dans MipEo n° 28, Emilio Platti publie un long dossier sur ces rencontres
islamo-chrétiennes, pour tenter de faire le point a un moment ou pesent de
lourds malentendus.

Divers voyages ou enseignements lui font également connaitre le Nigéria,
I’Indonésie, le Brésil, ou 1l est appelé a donner des conférences, alors que
vient pour lui, en octobre 2008, 1'heure de la retraite académique. Son enra-
cinement dans 1’Egypte profonde lui permet alors de développer une recherche
a laquelle 11 avait €té imtie par le Dr Ernst Bannerth (1895-1976): la religion
populaire égyptienne et tout particulierement le culte des saints dans I’1slam
égyptien. L’islam €gyptien connait de trées nombreuses confréries, souvent
tres vivantes encore. Les approcher suppose de se méler aux cé€lébrations des
mouleds, de fréquenter les zaouias et de rendre visite aux 1mams qui accom-
pagnent ce culte populaire encore tres vivace. Jacques Jomier lui-méme
s’était déja intéressé a cet islam populaire €gyptien, publiant des travaux
remarqués sur le Mahmal ou le Ramadan au Caire, etc. A son tour, Emilio
Platti s’y consacre avec passion, guidant volontiers ses visiteurs dans les
labyrinthes de la “Cité des morts™ pour y visiter les tombeaux de 1’'Imam
Al-Shafi‘t ou de I'Imam al-Layth. Il lui arrive aussi de conduire un groupe
a une séance de dhikr a la mosquée de Sayyeda Zeinab, un des hauts lieux
de I'1slam populaire au Caire. Il déploie alors a la fois ses compétences aca-
démiques et un vrai don pour la relation chaleureuse avec 1’homme de la rue.
Souhaitons qu’Emilio Platti enrichisse encore longtemps de ses travaux,
[’équipe de I’'Institut dominicain d’études orientales, heureuse de s’associer
aujourd’hui a ’hommage qui lui est rendu. Avant d’étre un savant, il est pour
nous un frere et un ami. Qu’il en soit ici chaleureusement remercié.

Jean-Jacques Pérennes, o.p.
Directeur de I'IDEO
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THE DYNAMICS OF THE QURANIC DISCOURSE

Tradition and Redaction

by

Neal ROBINSON
Sogang University, Seoul

Nay I swear by the Day of Resurrection and by the self-reproaching soul! Does
man think that We shall not re-assemble his bones? In fact We can reshape his
very fingertips! Yet man wants to deny what is ahead of him. He says, ‘So, when
will this Day of Resurrection be?” When eyes are dazzled and the moon eclipsed,
when the sun and the moon are brought together, on that Day man will say, “Where
1s there a safe place!?’ Truly, there will be no hiding place! With thy Lord on that
Day will be the sole abiding place! (Qur’an 75.1-12).

Truly, 1t 1s a revelation sent down from the Lord of the Worlds: the Trustworthy
Spirit brought it down upon thy heart that thou might be numbered among the
warners |...... | Never have We destroyed a township without it having warners as
a reminder. We were never unjust. It was not the jinn who brought this down for
it 1s neither 1n their interests nor in their power. In fact they are prevented from
overhearing 1t. So do not invoke any gods beside God, or thou wilt incur punish-
ment. Warn thy nearest kinsfolk and lower thy wing tenderly over the believers
who follow thee. (Qur’an 26.192-4, 208-14).

If he had attributed some false saying to Us, We would certainly have seized

his right hand and cut off his lifeblood and not one of youP could have defended
him. (Qur’an 69.44-7).

These brief passages evince some of the noteworthy features of the quranic
discourse. The magisterial implied speaker employs both the first person
singular ‘I’ and the first person plural ‘We’, switching abruptly from one to
the other. In addition He' refers to Himself as ‘thy Lord’, ‘Allah’, ‘the Lord
of the Worlds’ and so forth. Through the mediation of the Trustworthy Spirit,
His words are brought to a privileged addressee, you-singular (rendered as
‘thou’ in my translation), who in turn relays the revelation to a wider audi-
ence, you-plural (rendered as ‘youP’). Moreover, the privileged addressee is
often objectified so as to emphasize that he 1s a mere messenger, the implied
speaker’s mouthpiece, and not the source of the message.

1. Although there are no capital letters in Arabic, I shall use them in English for pro-
nouns that refer to God.
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When the Qur’an is read as a closed corpus, the use of personal pronouns
and other person-markers appears relatively consistent®. In some suras, as in
the first passage quoted, the implied speaker initially employs the first-person
singular ‘I’ to establish intimacy before switching to the more frequent first-
person plural ‘We’ in order to stress His majesty or generosity. In others,
He occasionally switches briefly from ‘We’ to ‘I’ for dramatic effect or
when His unity is in question. Much more frequently, however, He refers to
Himself in the third-person as ‘He’, ‘God’, ‘the Most-merciful’ and so on.
There are several reasons for the prevalence of the third-person mode. It
serves to safeguard the divine transcendence. It also strengthens the cognitive
function of the Qur’an: the communication of a message that can be reiter-
ated and relayed by those who receive it, which would not be the case if the
implied speaker always employed the first person’. Moreover, it reflects the
situation envisaged 1n the second passage: that 1s to say, when the Messenger
relays the revelation which the Faithful Spirit has brought down on his heart,
the implied speaker, God, is absent®, even though the message originated
with Him.

The situation with the implied addressees is less clear’. The Messenger
1s invariably addressed in the second-person singular as ‘thou’, as are his
tllustrious forerunners — Noah, Abraham, Moses, Jesus and so on — who
feature 1n the quranic narratives. Unlike them, however, he is never addressed
by name®. Hence some passages are ambiguous; there are a few instances
where the second-person singular seems to denote mankind or the typical
man rather than the Messenger, and others where it could denote either.
Nevertheless, Muslims usually assume that the Messenger is envisaged unless
there are clear indications to the contrary. In any case, the ambiguity rarely
troubles them because when reciting from memory the believer senses that
directives and words of encouragement initially intended for the Messenger
are often pertinent to his own situation. As for the second person plural,
‘youP’, 1t always implies a wider audience whether of believers, Jews, Chris-
tians, unbelievers, or human beings in general. Which of these is envisaged
1s usually clear from the context.

2. See Neal ROBINSON, Discovering the Qur’an: A Contemporary Approach to a
Veiled Text (London: ScMm, 1996) 224-255.

3. Ibid. 229.

4. The terms used by the Arab grammarians to denote the first, second and third
persons are almutakallim (‘the speaker’), al-mukhatab (‘the addressed’) and al-gha’ib
(‘the absent’).

. Discovering the Qur’'an 240-243.

6. The name Muhammad occurs only at 3.144, 33.40, 47.2, and 48.29. In all four
instances he is objectified, not addressed.
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Although synchronic analysis of this type enhances our understanding of
the dynamics of the quranic discourse it prompts questions of a historical
kind’. For instance, are there precedents in biblical or post-biblical literature
for the phenomena mentioned above? Were personal pronouns and other
person-markers deployed 1n this way 1n the earliest suras or did the standard
pattern develop at a subsequent stage in Muhammad’s career? Is the relative
consistency of the corpus a result of the way the revelations were arranged
and edited after the Prophet’s death? Is it to some extent an 1llusion created
by reading the Qur’an 1n the light of meta-texts such as the Prophet’s biog-
raphy? In the rest of this paper, I wish to offer some preliminary observa-
tions concerning some of these 1ssues. As a benchmark, I shall use Noldeke’s
chronology despite the obvious limitations of his scheme®. I shall begin with
a discussion of the Fatiha. Then I shall turn to Sirat al-Bagara, the longest
Medinan sura, before making some tentative suggestions about the biblical
origins of the standard pattern of quranic discourse.

I. The Fatiha

As Sura 1 1s essential for salat most traditions consider 1t early. This
1s reflected in the heading of the Standard Egyptian edition which implies
that it was revealed fifth (ES). On stylistic grounds, Noldeke hesitantly but
more plausibly placed it at the very end of his first Meccan period, ranking
it chronologically forty-eighth (N48)”. Be that as it may, we will discuss it at
the outset because it differs strikingly from the standard pattern of quranic
discourse. In the final two verses, far from being the implied speaker, God 1s
the privileged addressee:

It is Thee!” we worship; it is Thee we ask for help.

Guide us to the straight way; the way of those on whom Thou bestowed favor,
who do not incur anger and do not err (1.5-6).

Owing to these two verses, when read 1n 1solation Sura 1 resembles a prayer.

Although 1n practice that is how it i1s often employed, it is revered as divine
revelation because of its present position at the head of the corpus and because
of a hadith in which the Prophet asserts that it is ‘the most sublime sura
in the Qur’an (a‘zamu suratin fi ’l-qur’an)’ adding ‘it is “ the seven min

7. 1 wish to acknowledge my gratitude to my student Joong-Min Lee, for persistently
urging me to formulate these questions and to attempt to answer them.

8. Ibid. 76-96.

9. Geschichte des Qorans 1. 110-117. His hesitancy was due to the many similarities
with Jewish and Christian liturgical formulae to which he drew attention.

10. See note 1.
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al-mathani wa-"l-qur’ana ’l-‘azim ” which I was given.”'! This is an oblique
reference to a verse in Siarat al-Hijr apparently construed as: f

i e — S — - e ———

‘And We have indeed given thee the seven oft-repeated [verses], the sublime
recitation.’ (15.87).

Thus at a stroke, the hadith overcomes the problem of the abnormal use of :
personmarkers in the Fatiha by affirming that it is the most significant part ;
of the revelation and linking it with a passage that conforms to the standard
We-thou pattern.

The hadith may not be ancient. It is found in Bukhari, [bn Hanbal, Tayalisi g
and Darimi, with isndd-s whose common link is Shu‘ba b. al-Hajjaj'4, a well- |
known Iraqi Sunni hadith specialist who died in Basra in 776 C.E. Juynboll 1
has shown that Shu‘ba was responsible for putting numerous edifying tra-
ditions into circulation'’. This is probably one of them'®. In any case it is \
suspect for other reasons. Several traditional sura-lists make no mention of :
the Fatiha and Ibn Mas‘ud allegedly refused to include it in his codex™. ;
Moreover the early commentators were far from unanimous about the mean- f
ing of the verse from Surat al-Hijr. Some thought that “seven min al-mathani’
were the seven verses of the Fatiha which are frequently repeated in formal
worship; others that they were the seven long suras which contain many
repetitions; still others that they were the sequence of suras which begin with
the letters ia mim; and a fourth group championed the view that what was
meant was the whole Qur’an. The waters were further muddied by uncer-
tainty as to whether the expressions ‘seven min al-mathani’ and ‘the sublime
qur’an’ denote one and the same entity or two different entities'®. In view of
all this, the discovery of a prophetic dictum that puts an end to the contro-
versy seems simply too good to be true.

11. BUKHARI no. 4474,
12. JuynBOLL, G.H.A., Encyclopedia of Canonical Hadith (Leiden & Boston: Brill,

2007) 551. |
13. JuynBOLL, G.H.A., Le Muséon. |
[4. As far as I am aware, nobody has produced an exhaustive analysis of the isnad-s

using Juynboll’s method.

5. See NOLDEKE, Theodor & and SCHWALLY, Friedrich, Geschichte des Qorans, {

Part I (Leipzig: Dieterich’sche Verlagsbuchhandlung, 1909) 59-62. |
6. The two expressions are linked by the particle wa- which usually functions as a

conjunction (the equivalent of the English ‘and”). Interpreters who hold that both expres-

sions refer to the same entity argue that in some instances a thing may be in conjunction |
with itself; that the wa- is redundant; or that there is an ellipsis, the wa- standing for }

wa-hiya (‘and they are’). For a lucid discussion of this and related issues see RUBIN, Uri. ,

* Exegesis and Hadith: The case of the seven Mathani ” in HAWTING, G.R. & SHAREEF, |

ABDUL-KADER A., Approaches to the Qur’an (London & New York: Routledge, 1993)
141-56. i
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There is, however, another factor that calls for consideration: every ele-
ment of the ‘we-Thou’ part of the Fatiha echoes or 1s echoed 1n one or more
verses of Sura 2. “It 1s Thee we worship’ (iyya-ka na‘'budii) corresponds
to 2.21, where human beings are summoned to ‘worship’ (u ‘budii) the Cre-
ator. It also resembles 2.133, where Jacob’s sons assure him, “We worship
(na‘budit) thy God....the One God, to Him we are submitted’, and 2.172,
where the believers are urged to be grateful to Allah ‘if it 1s Him youP
worship’ (in kuntum iyya-hu ta‘budin)'’. As for ‘It is Thee we ask for
help’ (iyya-ka nasta‘in), this corresponds to 2.45 and 2.153, which urge
the Children of Israel and the believers, ‘Seek help (ista ‘init) with patience
and prayer.’!'® The petition, ‘Guide us to the straight way’ (ihdina ’l-sirata
'I-mustagim) receives an answer 1n 2.2 with the affirmation “This 1s the
Scripture in which there 1s no doubt, guidance (hudan) for the god-fearing’,
and 1n 2.142 and 2.213 with the assurance ‘He guides whom He wills to a
straight path’ (yahdi man yasha’u ila sirati mustagim)'”. For the words
‘those on whom Thou bestowed favor’ (an‘amta ‘alay-him), see 2.40, 47 and
122, where God three times reminds the Children of Israel of ‘My favour
that 1 bestowed on you?" (ni'mati al-lati an'amtu "alaykum). In 2.150, how-
ever, He indicates that He can only guide and complete His favour on those
who fear Him and adopt the correct direction for prayer. It 1s presumably
they, the Muslims, who *do not incur anger’ (ghayri ’[-maghdubi “alayhim)
‘and err not’ (wa-la ’l-dallin). According to 2.61 and 2.90 the Children of
Israel, on the contrary, brought anger (ghadab) on themselves in Moses’
time, and anger upon anger (ghadabin min ghadabin) when they disbelieved
the revelation vouchsated to Muhammad. In 2.16 and 2.175 they are further
stigmatized for having purchased ‘error for guidance’ (al-dallalata bi-’l-
huda). The Arab pagans were also 1n error, for in 2.198 pilgrims are told that
on reaching Aratat they should remember Allah “as He has guided you?’
because ‘youP were indeed previously of those who err’ (kuntum min gabli-hi
la-min al-dallin).

These similarities are too numerous and too pertinent to be fortuitous.
It 1s largely because of them that the Fariha appears integral to the Qur’an.
Nevertheless, from a historical perspective, it 1s difficult to determine the
precise relationship of the Fatiha to Sura 2 or to the rest of the corpus. There
1s one detail that should prevent us from dismissing it as a mere pastiche of

17. Although the verb ‘abada occurs about 120 times, there are only 9 instances
where the object 1s prefixed by iyya-.

18. The indicative of this verb is not found elsewhere in the Qur’an. The imperative
occurs again only once (7.128) and there are two instances of the passive participle
(12.18, 21.112).

19. The expression occurs some 30 times without the article.
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quranic words and phrases®. In the fourth verse Allah is called “King of the
Day of Judgment’ (maliki yawmi 'l-din). The Qur’an contains twelve further
references to ‘the Day of Judgment’ but this is the only verse in which Allah
is styled King. In Judaism, on the other hand, belief that God will manifest
himself as King on the Day of Judgment is commonplace. It is found for
instance in Psalm 95, where incidentally He urges the worshippers not to be
like their ancestors in Moses’ time, whom he criticizes for having had hearts
that were ‘astray’, having been ignorant of His ‘ways’, and having incurred
His ‘anger’. Through Jesus’ parable of the sheep and the goats*', belief in
the eschatological judge as King also found its way into Christianity. More-
over, the early Christians quarried Psalm 95 for their arsenal of anti-Jewish
polemic~*.

Because of the reference to Allah as ‘King of the Day of Judgment’, we
can be fairly confident that the Fatiha predates the collection of the Qur’an,
although not necessarily in precisely its present form. Some of the similari-
ties to al-Bagara listed above may have been introduced by those respon-
sible for placing it at the head of the corpus. Alternatively they could have
arisen slightly later as a result of assimilation. The latter process might
account for the Kufan reading malik (‘Owner’) which eliminates the refer-
ence to God as King and brings 1.4 into line with 3.26, where God 1s
described as malik al-mulk (‘Owner of Dominion’)*’. Let us note in passing
that the mrregular readings attributed to some of the Companions further
strengthen the Fatiha’s links with al-Bagara. Instead of ihdina (*Guide us’),
Ibn Mas‘ud allegedly read arshidna (‘Direct us aright’)**. This breaks the
connection with the 2.2 but creates others with two key verses that stress the

25

divine unity=:

I respond to the supplication of the supplicant when he supplicates Me. So let

them obey Me and believe in Me that they may be directed aright (la‘alla-hum
yarshudun) (2.186).

Right direction (rushd) has become distinct from transgression. Whoever disbe-

lieves 1n false deities and believes in Allah has grasped the most reliable handhold
(2.256).

20. Pace JEFFERY, Arthur, *“ A Variant Text of the Fatitha”, The Muslim World,
Volume 29(1939), pp. 158-162.

21. Matthew 25.31-46 especially vv. 34 and 40.

22. See 1n the New Testament Hebrews 3.10-11.

23. Malik 1s the reading favoured by the principal reciters of Mecca, Medina, Damascus
and Basra. Malik was championed by two of the three principal Kufan reciters.

24. JEFFERY 25.

25. Note, however, that the link with 2.142 and 2.213 is retained because of the refer-
ence to the “straight way’.
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Ubayy and ‘Al1 on the other hand allegedly read ihdina thabbitna (*Guide
us, set us fast’)*°. This retains the connection with 2.2 while creating a link
with 2.250 where, as they advance to face Gohliath, Saul’s troops utter a
prayer that includes the words °set fast our feet (thabbit agdamana)’.

This brings me to my final comment concerning the relationship between
the Fatiha and al-Bagara. The prayer attributed 1n 2.250 to Saul’s men ends
with the plea, ‘Give us victory over the unbelieving people’. The sura draws
to a close 1in 2.286 with another prayer. Although attributed to the believers,
it ends with the repetition of this plea. The concluding prayer resembles the
Fatiha in several aspects. It echoes other verses in the sura. It contains an
allusion to the Children of Israel (‘Lay not on us a burden like that Thou didst
lay on those before us’)?*’. And of course, because it is uttered by believers,
it reverses the standard pattern of the quranic discourse. Sirat al-Bagara 1s
thus in effect framed by two we-Thou prayers: the Fatiha, which precedes
it, and the concluding prayer. The key difference 1s that the concluding prayer
is an integral part of the sura and 1s introduced by the words ‘they say’ (galu).

Il. Sdrat al-Bagara

Let us now examine Surat al-Bagara in more detail. It comprises almost
a twelfth of the Qur’an and 1s by far the longest sura. Although in places
the arrangement of material 1s puzzling, the overall structure 1s relatively
clear®®. It consists of a prologue, four main sections of unequal length, and
an epilogue. The Prologue (2.1-39) indicates three responses to the revela-
tion: faith, unbeliet and teigned belief. Human beings are then summoned
to worship the Creator, and those who doubt the authenticity of the revela-
tion are challenged to produce a sura like it. Finally, the story 1s told of the
angels, Iblis and Adam. Section 1(2.40-121) opens with God summoning
the Children of Israel to remember His favour to them and believe in the
revelation. Most of them, it 1s said, are unbelievers although some pretend
to believe. Their perversity is in keeping with that of their forefathers who
rebelled against Moses and rejected subsequent messengers including Jesus.
Section 2(2.122-152) counters Jewish and Christian proselytizers by advanc-
ing the claim that the true religion 1s the religion of Abraham: and that Abra-
ham, Ishmael, Isaac, Jacob and his sons were all Muslims. Details are revealed
of how Abraham and Ishmael raised the foundations of God’s house and

26. JEFFERY 117, 185.
27. Compare Qur’an 7.157.
28. For the basic structure of Sura 2 see Discovering the Qur’an, 201-223.
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prayed for their descendants to be sent a messenger who would establish
them as a Muslim community (ummatan muslimatan). Towards the end of
this section, exactly halfway through the sura, the believers are told, "We
have made you? an intermediate (or middle) community (ummatan wasatan)’
(2.143). The announcement occurs in connection with the change in the
direction of prayer, which signaled the decisive break with the Jews and
Christians. It is followed by an assurance that Abraham’s prayer has been

answered:
Thus We have sent forth to you? a Messenger from amongst you who recites

to you Our signs and purifies you and teaches you? the scripture and wisdom, |
and teaches you what you did not know (2.151). '

In keeping with this, Section 3(2.153-242) 1s addressed specifically to
the believers. It 1s now they, rather than the Children of Israel, who are sum-
moned to seek help (ista ‘init) with patience and prayer®’. This section consists
mainly of paranesis along with rules and regulations for the new community.
A wide range of topics i1s covered including fighting for Allah’s cause, dietary
regulations, fasting, marriage and divorce, and pilgrimage to God’s house.
Section 4(2.243-281) focuses on jihad in more depth. It rallies the faithful
with a reminder of how God gave the victory to Saul and his small band
of disciplined followers despite the numerical superiority of their enemies.
[t also strengthens their resolve with stories of how He showed Abraham and
an unnamed prophet that He had power to raise the dead. In addition the
believers are exhorted to be charitable and to support the cause, and warned
of the dire consequences of charging extortionate interest on loans. The brief
Epilogue (282-286) 1s likewise addressed to the believers. It contains detailed
Instructions on witnessing and recording debts and deposits in writing, and
ends with a statement of faith and a prayer.

Sura 2 does not refer to Mecca or Medina by name. Nor does it explicitly
identity the Abrahamic sanctuary as the Kaaba. However, it mentions the
pilgrimage sites of Safa, Marwa and Arafat. It also indicates that some of
the believers were emigrants who had been expelled from their homes. The
traditional view, based on the Sira, is that it reflects the situation in Medina
shortly after the Prophet’s arrival. Noldeke acquiesced with this. He ranked
it ninety-first (N91) and considered it the earliest Medinan sura, although he
thought that 1t incorporated a small amount of late Meccan material®®. How-
ever, 1n reality it contains numerous passages whose date and provenance is
far from certain. We are concerned chiefly with those that are sufficiently

29. 2.153 compare 2.45 where the same summons is addressed to the Children of
Israel.

30. 2.163-171, 200-202, 204-207.




The Dynamics of the Quranic Discourse 11

self-contained to be intelligible when read in 1solation and which do not con-
form to the standard pattern of quranic discourse.

In the Prologue, the material that meets both criteria comprises two blocks:
vv. 7-22 and vv. 26-29. They contain a statement about Allah’s sealing the
hearts of the unbelievers; a description of the comportment of those who feign
belief; two parables about them; a summons to worship the Creator; and a
diatribe against the unbelievers.

In Section 1, there are twelve blocks of this material®’!. The highlights
include a statement about Jews, Christians and Sabaeans who believe and do
good works®?; the third-person narrative about Moses and a cow from which
the sura takes its name’”; and polemic against those who practise magic
which they falsely ascribe to Solomon’*.

In Section 2, material that meets both criteria 1s comparatively rare. It com-
prises brief pieces of polemic and exhortation, a third-person account of
Jacob’s deathbed conversation with his sons?’, and two credal statements>°.

In Section 3, on the contrary, this material predominates. It 1s arranged 1n
twelve blocks®’. Note especially the definition of piety*®; the instructions
concerning fasting®; and the twenty-verse sequence on marriage, divorce and
related matters®.

In Section 4, where it is in six blocks?*!, it again predominates. The most
striking elements are the celebrated throne verse*; the third-person narrative
of Abraham and the birds*’; exhortations and parables concerning charity**;
and polemic against usury®.

Finally, the brief Epilogue consists exclusively of material of this kind.
It includes legislation and doctrinal statements. As mentioned earlier it ends

with a prayer.

31. 2:42-46, 54-55, 61-62, 67-72, 74-79, 81-82, 85-86, 88-90, 92, 98, 104-110, 112-
117.

325 2:62.

33. 2.67-72.

34. 2.102-103.

35. 2.132-134.

36. 2.136-138, 148.

37. 2.153-154, 156-158, 161-171, 173-185, 187-188, 190-203, 205-210, 212-214,
216, 218, 221, 223-242.

38. 2.177.

39. 2.183-185, 187.

40. 2.223-242.

41. 2.244-245, 247-251, 255-257, 260-266, 268-271, 274-281.

42. 2.255.

43. 2.260.

44. 2.261-266.

45. 2.275-281.
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In all the material reviewed above, God 1s referred to as ‘He’ or “Allah’, or
designated by one or more names. In the sura as a whole, there are only 56
verses out of 286 (fewer than a fifth of the total) where the divine speaker
employs the first-person person-markers — ‘We’ in 40, ‘I in 14 and both “We’
and ‘I’ in the remaining two. Moreover, there are only 40 verses with an imphied
privileged addressee, ‘thou’, and only 6 that contain ‘“We-thou’ discourse.

Despite these statistics, the complicit reader gains the impression that the
whole sura is revelation transmitted to the Prophet and relayed by him to
various groups of people. This is in large measure because of the Prologue.
[t begins with mysterious detached letters that hint at 1ts supernatural origins,
followed by a statement that makes this explicit:

Alif Lam Mim. That is the Scripture in which there 1s no doubt, guidance for the
god-fearing (2.1-2).

The latter are then defined as those:

who believe in the unseen and establish prayer (2.3a).

Half way through this verse there 1s a sudden shift from the impersonal
mode to the We thou mode:

and of what We have provided them expend. And who believe in what was sent
down to thee and what was sent down before thee... (2.3b-4a).

This pronominal shift introduces both the implied speaker and the implied
privileged addressee, qualifying them respectively as the Creator and the
recipient of revelation. The impersonal mode is then resumed until the topic
changes to that of the unbelievers, at which point the privileged addressee is
flagged up again:

As tor the unbelievers it 1s the same whether thou warn them or warn them not,
they will not believe. (2.6).

The next burst of We-discourse occurs seventeen verses later immediately
after a summons to human beings to worship their Creator who has sent down
water to provide food for them:

And 1f youP are in doubt about what We have sent down to Our servant, bring
a sura like 1t and call your? witnesses.... (2.23).

By implication, the implied speaker, who sends down revelation, is none
other than the Creator, who ‘sends down’ life-giving water. He warns the
doubters that they will inevitably fail to meet the challenge and that they will
consequently burn in Hell. Then, using the Arabic imperative singular bash-
shir, the divine speaker orders the privileged addressee, earlier objectified as
"Our servant’, to “announce good tidings to those who believe and do good
works’ concerning the celestial gardens that await them (2.25).
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The privileged addressee 1s fore-grounded 1n the Prologue only one more
time. This occurs when the story of Adam 1s introduced with the words:

And when thy Lord (rabbu-ka) said to the angels... (2.30).

Thus the Revealer 1s finally explicitly identitied as the Creator. In the story
itself, He employs the first-person plural *“We’ but switches to ‘I’ at moments
of intimacy. He also addresses Adam as ‘thou’, which reinforces the special
status of the privileged addressee 1n the frame-discourse.

The standard pattern 1s maintained throughout the four central sections.
With the use of the first-person singular there 1s an obvious progression. The
divine speaker assumes the ‘I-youP’ mode on six occasions: three when
addressing the Children of Israel before the change of gibla*®, and three sub-
sequently when addressing the believers®’. The ‘I-thou’ mode is employed
only twice, first with Abraham then with the Messenger*®. There are five
"We-thou’ passages with the Messenger as addressee; all five specifically
mention revelation®”. There is also an oblique reference to Gabriel ‘who
brought [the revelation] down on thy heart’". Other ‘thou’ passages are gen-
erally in a lower key. In Sections 1 to 3, the privileged addressee 1s signalled
principally by the imperative, ‘Say’ (qul), which occurs 18 times’'. There are
several other imperatives in these sections including ‘Announce good news’
(bashshir), met already 1n the Prologue, which recurs in v. 155, and "Ask’
(sal) which 1s attested 1n v. 211. There are also two questions that begin “Dost
thou not know....? (a-lam ta‘lam)’*. In Section 4, there are no singular imper-
atives 1n the frame discourse although there are three questions that begin,
‘Hast thou not thought about...?’(a-lam tara ila)>.

It 1s usually obvious from the context that commands in the singular are
meant for the privileged addressee rather than tor the typical believer or
unbeliever. For instance, gul often introduces divinely-given legislation.
With rhetorical questions doubt about the 1dentity of the addressee may be

removed by a subsequent dramatic shift to the second person plural, as in
the following example:

46. 2. 40-41, 47, 122.
47. 2. 150b, 152, 197.

48. 2.124, 186.
49. 2.99, 106-107, 118-119, 211, 252.
50. 2.97.

51. Seven times in Section 1(2.80, 91, 93, 94, 97, 111, 120); four times 1n Sec-
tion 2(2.135, 139, 140, 142); and seven times 1n Section 3(2.189, 215, 217, 219 bus,
220, 222).

52. 2.106 and 107. Compare 5.40 and 22.70.

53. 2.243, 246 and 258.
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Any sign We cause to be superseded or forgotten, We replace with something
better or similar. Knowest thou not that Allah has power over everything? Knowest
thou not that control of the heavens and the earth belongs to Him? And you?

(la-kum) have no helper or protector besides Allah. (2.106-107).

In two instances where people in general are addressed, ambiguity 1s
avoided by using the contracted plural nas, which requires plural person
markers>*, rather than /nsan (‘human being’ or ‘Everyman’) which 1s com-
mon in Meccan suras”®. Similarly the creedal statement in v. 136 1s in the
plural and is preceded by the imperative plural gilii. All the unconditional
legal prescriptions are likewise in the plural; there 1s no “Thou shall® or Thou
shall not’ so familiar from the Hebrew Bible and encountered in at least one

Meccan sura’®. The command concerning the change of gibla 1s not an excep-
tion: walli waja-ka, ‘turn thy face’, occurs in We-thou discourse addressed
to the Messenger. The command is then repeated 1n the plural walli wujitha-
kum, ‘turn your? faces’, for the benefit of the tfaithtul who are required to
follow him’’. There are also two verses where the circumlocution ahadu-kum
(‘one of youP’) is employed 1n order to distinguish the ordinary believer from

the privileged addressee?®.

54. See 2.21-24 and 2.168-169 both of which begin the two ya’ayyuha ’l-nas.

55. Of the other 48 suras that Noldeke ascribes to the first Meccan period, five
have no second-person or first-person person-markers at all.: Suras 111 (N3), 106 (N4),
91 (N16), 100 (N30) and 103 (N21). The commentators gloss over the problem by relaying
traditions that allegedly anchor the suras in the life of the Prophet and detail the circum-
stances in which they were revealed. There are a further eleven suras from this period
that have second-person-singular person-markers but which are otherwise impersonal;
that 1s to say they have an implied addressee, ‘thou’, but no implied speaker indicated by
‘1" or "We’. If one reads them in isolation, however, it is far from certain that the
addressee 1s the messenger. One example must suffice. Sura 99, al-Zalzala (N25), states
that at the judgment the earth will shake, cast forth its burdens and declare what it knows
‘because thy Lord will inspire 1t’. The suffix -ka in the expression rabbu-ka, ‘thy Lord’,
1s the only second-person singular person-marker in this sura. There are a further
241 references to ‘thy Lord’ in the Qur’an and in many instances the addressee is the
Messenger or one of his illustrious predecessors. However, there are some exceptions;
for instance in 82.6 (N26) and 84.6 (N29) the addressee is Everyman (al-insan). This is
perhaps the case here too in view of the assertion two verses earlier that when the earth
shakes, "Everyman will say, “ What is the matter with it? ’ (99.3).

56. See 17. 22-30 and 36-38.

57. 2.144. Note the words ‘so that We may know who follows the Messenger’ in
the previous verse. The implication is that like Abraham, the Messenger is an imam.
See 2.124.

38. 2.180 and 2.266. There are only four other instances of this construction where

God 1s the implied speaker. 6.61 (N89) may be late Meccan; the others are Medinan:
63.10 (N104), 49.12 (N112), 5.106 (N114).
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III. The Biblical Origins of the Standard Pattern of Quranic Discourse

In the Bible, there are a number of places where God speaks as ‘I" when
communicating with a patriarch or prophet whom He addresses as ‘thou’.
There are also plenty of biblical precedents for the quranic ‘I-you”’ mode.
In addition, one occasionally encounters biblical oracles in which a prophet
1s objectified for the benefit of the wider audience, or in which 1nspired
third-person discourse about God 1s juxtaposed with first person discourse
attributed to Him. It 1s the presence of We-thou discourse that marks the
Qur’an as different.

There are only two passages in the Hebrew Bible, where the divine voice
employs the first-person plural. The first is in the opening chapter of Genesis.
After creating the plants and animals:

God said, “Let Us make Man (Adham) in Our 1image and in Our likeness, and

let them have dominion over the fish of the sea and the birds of the air, over the

livestock, over all the earth, and over all the creatures that move along the ground.
(Genesis 1.26).

Although the biblical story does not mention angels, they feature in the
quranic version in the prologue of Surat al-Bagara where they are ordered
to prostrate before Adam. There, however, the divine voice initially refers
to Himself as ‘thy Lord” and ‘He’, and quotes Himself as having said ‘I’
when addressing the angels and Adam. Within the story, as He tells 1t, 1t 1s
the angels who style themselves “We’ but then confess to Him, *“We have no
knowledge except what Thou hast taught us’. It 1s only after their confession
that the divine speaker switches to the first-person plural, repeatedly saying,
"We said’. This would seem to imply that the We-discourse 1s the Word of
God as mediated by angels.

The second passage from the Hebrew Bible 1s in Genesis 11. When human
beings multiplied and spread to the East, they began to build a city with a
tower that would reach heaven:

The Lord said, "It as one people speaking the same language they have begun
to do this, then nothing they plan to do will be impossible for them. Come, let
Us go down and confuse their language so they will not understand each other. ™
So the Lord scattered them from there over all the earth, and they stopped building

the city. That 1s why 1t was called Babel, because there the Lord confused the

language ot the whole world. From there the Lord scattered them over the face of
the whole earth. (Genesis 11.6-9).

There 1s no mention of angels here either. Nor is the story as such found
in the Qur’an. However, Siirat al-Bagara does contain a story about Babel””.
The quranic story 1s the functional equivalent of biblical story in that it too

59. Arabic Babil. The story is in 2.102-103.
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deals with the breakdown of human society. It features the angels Harut and
Marut, whose names resemble those of the Zoroastrian archangels Haurvatat
and Ameretat®. This should come as no surprise because in Muhammad's
lifetime Babel (Babylon) was part of the Persian Empire, whose state reli-
gion was Zoroastrianism. Harut and Marut are said to have taught human
beings magic, but not before first warning them, ‘We are only for trial so do
not disbelieve’. However, the Messenger’s opponents, who rejected the
quranic revelations, followed these magical practices which the satans falsely
attributed to Solomon.

The sura contains five further references to angels. A few verses before
the story of Harut and Marut, Gabriel is named as the agent who had brought
the revelation down in stages on the Prophet’s heart®'. This passage also
mentions another angel, Michael, and indicates that Allah 1s the enemy of
unbelievers who oppose His angels and His prophets. Subsequent passages
indicate that the curse of Allah, the angels and human beings 1s on those who
die as unbelievers®?; that true piety requires belief in Allah, the last day, the
angels, the Scripture and the Messengers®’; that the unbelievers were waiting
for Allah to come in the shadow of clouds with the angels®; and that the
ark of the covenant was carried by angels®.

Most of this material is readily intelligible when read in the light of bibli-
cal and post-biblical angelology. The only angels whose names occur in the
Hebrew Bible are Gabriel and Michael. Reference to them 1s confined to the
book of Daniel, a relatively late apocalyptic work projected back on the
period of the Babylonian exile. Gabriel appears to Daniel in human form to
interpret his visions®. He is thus specifically associated with divine revela-
tion. Michael on the other hand i1s Israel’s guardian. He will take to the field
in the final battle before the dead are raised®’ and he has already assisted
Gabriel in a protracted struggle with the guardian angel of Persia®®.

The Dead Sea Scrolls contain an apocalyptic prophecy of war between the
Sons of Light and the Sons of Darkness, in which Michael, the Prince of Light,

will lead the battle against the ungodly and the demonic forces of Satan®.

60. See BRINNER, ‘Harut and Marut’ in Eo 11, 404-405.
61. Qur’an 2.97.

62. 2.161.

63. 2.1177.

64. 2.210.

65. 2.248.

66. Daniel 8.16, 9.21.

6/. Daniel 12.1.

68. Daniel 10.13, 21.

69. Iom18:1-3, 11QMelch 2:9,13, 4Q491-496. Note the light symbolism in Qur’an
2.17 and 2.257.
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According to Eastern Christian tradition, Gabriel was the agent of revela-
tion in the time of Moses. It was he who appeared to Moses in the burning
bush, and Moses compiled Genesis on the basis of information that he
brought him.

In the Life of Adam and Eve, a writing preserved 1in western Christian cir-
cles but based on Jewish sources, the Devil tells Adam why he hates Michael.
He explains that when God commanded the angels to bow down before him,
Michael was the first to obey and ordered the others to follow suit. He, the
Devil, adamantly refused and was consequently expelled from Paradise —
details that are also mentioned in the quranic version’’.

It remains to explain why the divine first-person plural, so rare in the
Bible, became the hallmark of the Qur’an, and why 1t frequently occurs there
specifically in We-thou discourse. The answer to the first question lies in
Christian use of the story of the tower of Babel. According to the Acts of the
Apostles, the Christian community came into existence at Pentecost when the
disciples received the Holy Spirit. For the Jews, Pentecost was both a harvest
festival and a commemoration of Moses’ reception of the Torah on Mount
Sinai. The author of Acts indicates that the bestowal of the Spirit was accom-
panied by a mighty storm reminiscent of the Sinai theophany and that in
a dramatic reversal of the story of the tower of Babel the disciples began
speaking foreign languages with the result that pilgrims from all over the
world could understand them. The list of ethnic groups mentioned as present
in Jerusalem for the festival, culminates with the Arabs’'. A few days later,
Peter preached a sermon 1n Solomon’s Portico in which he referred to Moses’
prophecy:

The Lord God will raise up for you? a prophet like me from among youP. Listen
to everything he says to youP. (Acts 3.22).

Peter evidently believed that the prophecy referred to Jesus. However, as
he had just stated that Jesus had ascended to heaven where he must remain
until the final restoration, it is easy to see how the sermon might have been
re-interpreted in Arabia to refer to the coming of another prophet. Moreover,
the sermon ends as follows:

And you are heirs of the prophets and of the covenant God made with your
fathers. He said to Abraham, ‘Through your offspring all peoples on earth will be
blessed.” When God raised up His servant, he sent him first to you to bless you by
turning each of you from your wicked ways. (Acts 3.25-26).

The relevance of this to the interpretation of Sirat al-Bagara should be
obvious.

10. Life of Adam and Eve 14.2-13.
71. Acts 2.1-21 especially v. 11.
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The sura describes the birth of the Muslim community. It caricatures those
who feign belief in the new revelation as people frightened by a storm’”.
Muhammad is God’s servant, a prophet and lawgiver like Moses, raised up
from among the Arabs in answer to Abraham’s prayer. Through the agency
of the angel Gabriel he brings authentic revelation, reversing the chaos caused
by the angels of Babel who were the source of the erroneous teaching wrongly
attributed to Solomon.

In that last sentence, I switched from the biblical story of Babel to the
quranic version. There is a reason for this: the Acts of the Apostles 1s as
concerned as Sirat al-Bagara with combating Jewish magical practices’”.
[t even mentions a Jewish magus with the Arab name Elymas, who was
smitten with temporary blindness so that he could not see the light'®.

Let us turn now to the issue of the specifically We-thou discourse. Whereas
the Acts of the Apostles situates the descent of the Holy Spirit at Pentecost,
the Gospel of John narrates that the risen Christ breathed on his disciples and
said, ‘Receive the Holy Spirit.””> This symbolises the creation of a new
humanity, modelled on God’s breathing His Spirit into Adam as described 1n
the first of the two We-stories from Genesis. Several chapters earlier, how-
ever, John includes a discourse in which Jesus promises the Paraclete’® or

Spirit of Truth'’, (the “Trustworthy Spirit’ of the Qur’an) and says:

“If anyone loves me, he will obey my teaching ... and We will come to him ™%,

This statement, wrenched from its context and imaginatively re-interpreted,
1s the most likely explanation of the phenomenon.

72. Qur’an 2.19-20.

/3. See, Acts 13.8, 19.19. Compare the Samaritan sorcerer Simon in Acts 8.18.
74. Acts 13.6-12 cp. Qur’an 2.18.

75. John 20.22.

76. John 14.16 etc.

77. John 14.17.

78. John 14.23 omitting the words ‘my Father will love him’.
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PREMIERE PARTIE :
LES SOURCES DU CORAN ET LES EMPRUNTS AUX
TRADITIONS RELIGIEUSES ANTERIEURES DANS LA RECHERCHE
(XIX®™™MF ET DEBUT DU XX"™F SIECLES).

Introduction

Qui a longuement fréquenté€ la tradition interprétante musulmane la plus
ancienne (VIF™-vII*™ s.) sait bien que la réponse musulmane ne se résume
pas a la these théologique selon laquelle 1'origine du Coran est purement
divine. En effet, les anciens exégetes, historiographes et traditionnistes (trans-
metteurs de traditions) musulmans ont collecté et transmis des récits histo-
riques ou pseudo-historiques, souvent contradictoires, qui montrent que pour
eux aussi le Coran a une histoire?. Il revient au chercheur de traiter ces maté-

1. La seconde partie de cette €étude, « Le Coran, production littéraire de 1’antiquité
tardive... », a paru dans REMmMm 129(juillet 2011), Mélanges a la mémoire d’Alfred-Louis
de Prémare (dir. A. Borrut), pp. 31-56.

2. Vorr Claude GILLIOT, « Une reconstruction critique du Coran ou comment en finir
avec les merveilles de la lampe d’Aladin », in M. KrROPP (ed.), Results of contemporary
research on the Qur’an, Beyrouth/Wiirzburg, 2007, p. 33-137 ; 1d., « Creation of a fixed
text », in Jane DAMMEN MCAULIFFE (ed.), The Cambridge Companion to the Qur an,
Cambnidge, 2006, p. 41-57 ; Id., « Reconsidering the Authorship of the Qur’an. [s the Qur’an
Partly the Fruit of a Progressive and Collective Work ? », in Gabriel Said REyYNoOLDS (ed.),
I'he Qur’an in Its Historical Context, Abingdon, Routledge, 2007, p. 88-108 ; Id., « Col-
lecte ou mémorisation du Coran. Essai d’analyse d’un vocabulaire ambigu », dans Riidiger

LLOHLKER (hrsg. von), Haditstudien. Festschrift fiir Prof. Dr. Tilman Nagel, Hambourg,
2009, p. 77-132.
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riaux avec la méthode de la critique des sources, telle qu’elle a été utilisée

pour la Bible, pour les textes de I’antiquité, du Moyen Age ‘etc

[Le Coran est né dans un milieu, dans un espace culturel, en un temps
donné, comme n’importe quelle autre production culturelle ou littéraire. Rien
ne vient de rien, hormis la création ex nihilo par Dieu, du moins pour ceux

qui comme nous-méme, adhérent a cette these philosophico-théologique.

I. Les sources du Coran et les emprunts aux traditions religieuses ante-
rieures dans la recherche (xix‘™¢ et début du xx™ siecles)

En nous limitant aux rapports religieux qui ont pu contribuer a la naissance
du Coran et constituer, en quelque sorte, un coran avant le Coran, on distin-
guera quatre composantes® : (1) « la religion arabe ancienne patrimoniale »*,
dont il ne sera guere question ici, car cela va de soi ; (2) I’influence juive” ;
(3) I'influence chrétienne® ; (4) ’influence gnostico-manichéenne’. A cela on
ajoute parfois quelques éléments provenant de 1’histoire religieuse irano-
zoroastrienne®. Puisqu’il est question ici du Coran en ses origines, nous nous
l[imiterons presque exclusivement aux périodes mecquoises.

Plusieurs chercheurs de la période concernée ont €tudi€ surtout les emprunts
au judaisme et au christianisme, mais certains d’entre eux n ont pas négligé
pourtant de possibles emprunts au manichéisme, au gnosticisme, etc. On vou-
dra bien considérer que dans ce qui suit nous n’avons pas cherché a étre
exhaustif et que notre choix s’est fixé uniquement sur quelques travaux”.

3. On se reférera a I’excellent status quaestionis, avec bibliographie, de Kurt RUDOLPH,
« Die Anfange Mohammeds im Lichte der Religionsgeschichte », in Kurt RUDOLPH et al.
(hrsg. von), Festschrift Walter Baetke, Weimar, 1966, p. 298-326.

4. RUDOLPH, « Anfange », « Die angestammte altarabische Religion », p. 304-8 ;
Carl Heinrich BECKER, « Islam », RGG, 1-v, Tiibingen, 1909-13, 11, col. 709-10 ; Martin
HARTMANN, « Arabien », RGG, 1, col. 648-54(644-54).

5. RUDOLPH, « Anfange », p. 308-309.

6. RUDOLPH, « Anfange », p. 309-11.

/. RUDOLPH, « Anfﬁnge », P- 311-3.

8. RUDOLPH, « Anfange », p. 313-4.

9. Pour d’autres encore on se reportera a : NOLDEKE-SCHWALLY, GdQ, 11, p. 193-219 ;
Gustav PFANNMULLER, Handbuch der Islam-Literatur, Berlin et Leipzig, 1923, p. 90-115 ;
Giorgio LEVI DELLA VIDA, « Recenti studi su Maometto e sulle origini dell’Islam »,
Bilychnis, X11/4(1923), 19 p., repris dans Id., Arabi ed Ebrei nella storia, Arabi ed Ebrei
nella storia, a cura di Francesco Gabrieli e Fulvio Tessitore, Naples, Guida, 1984 ; Maxime
RODINSON, « Bilan des études mohammadiennes », Revue Historique, 465(1963), p. 169-
220/traduit en anglais, s.t. : « A Critical survey of modern studies on Muhammad », dans
Merlin SWARTZ, (translated and ed. by), Studies on Islam, New York et Oxford, Oup, 1981.
p. 23-85 ; Kurt RUDOLPH, « Anfiange », art. cit. : excellent bilan sur les études concernant
les débuts de 1’islam, écrit par un spécialiste du mandéisme et du gnosticisme.




Rétrospectives et perspectives 21
l. Quelques travaux sur les sources juives

a) Abraham Geiger et la réception de son ouvrage

Pour ce qui est des emprunts du Coran et de Mahomet au judaisme'’, un
travail de pionnier fut celui d’Abraham Geiger (1810-1874)"'. La faculté de
philosophie de Bonn mit au concours la question suivante : Inquiratur in
fontes Alcorani seu Legis Mohammedicae eas, qui ex Judaismo derivandi sunt
(Recherche sur les sources du Coran ou loi mahométane qui ont leur origine
dans le judaisme). On peut supposer que celur qui avait rédigé la question
n’était autre que Georg Wilhelm Freytag. Geiger composa sur ce theme un
mémoire en latin. Puis, le savant rabbin, qui était devenu depuis peu des-
servant a Wiesbaden, traduisit et augmenta son texte en allemand, sous le
titre de Was hat Mohammed aus dem Judentume aufgenommen ? (Qu’est-ce
gue Mahomet a emprunté au judaisme ?)'?, et il le publia a compte d’auteur’”.
Une deuxieme édition, qualifiée abusivement de révisée, parut en 1902'%.

[.’auteur avait établi deux criteres dans sa recherche. Pour chaque emprunt
possible au judaisme, la preuve devait €tre apportée que le passage considéré

10. Voir Reuven FIRESTONE, « The Quran and the Bible : Some modern studies of
their relationship », in John C. REEVES (ed.), Bible and Qur an, Atlanta, 2003, p. 1-22 ;
Michael E. PREGILL, « The Hebrew Bible and the Quran : The Problem of the Jewish
‘Influence’ on Islam », Religion Compass, 1 (2009/6), p. 643-59.

11. Sur la vie et I’ceuvre de ce grand savant, nous disposons d’un ouvrage rare,
préfacé par son fils Ludwig (1848-1919), et avec la participation fondamentale de ce
dernier : Ludwig GEIGER, et al., Abraham Geiger. Leben und Lebenswerk, Berlin, 1910,
sur 1’'ouvrage de A. Geiger, p. 17-18, 23 ; Susannah HESCHEL, Abraham Geiger and
the Jewish Jesus, Chicago, 1998 ; Id., « Abraham Geiger and the emergence of Jewish
philoislamism », in Dirk HARTWIG et al. (hrsg.), “Im vollen Licht der Geschichte”. Die
Wissenschaft des Judentums und die Anfiange der Koranforschung, Wiirzburg, 2008,
p. 65-87 ; Aaron W. HUGHES, « Contextualizing contexts. Orientalism and Geiger’s Was
hat Mohammed aus dem Judenthume aufgenommen, reconsidered », “Im vollen Licht
der Geschichte”, op. cit., p. 87-98 ; Jacob LASSNER, « Abraham Geiger : A Nineteenth-
Century Jewish Reformer on the Origins of Islam », in The Jewish discovery of Islam.
Studies in Honor of Bernard Lewis, éd. Martin Kramer, Tel Aviv, 1999, p. 103-136.

12. Voir Ludwig GEIGER ef al., Abraham Geiger, op. cit., p. 17-18.

13. Abraham GEIGER, Was hat Mohammed aus dem Judenthume aufgenommen ?,
Bonn, imprimé a compte d’auteur par F. Baaden, 1833 ; c.r. de A.l. SILVESTRE DE SACY,
in Journal des Savants, 1835, p. 162-174 ; c.r. de H.L. FLEISCHER, in Der Orient (Lelp-
z1g), 1841, repris dans FLEISCHER, Kleinere Schriften, 1-11, Leipzig, 1885-8, 11, p. 107-138.

14. GEIGER, Was hat Mohammed aus dem Judenthume aufgenommen ?, Leipzig,
M.W. Kaufmann, 1902° ; c.r. Hubert GRIMME, in OLz, 6(juin 1904), col. 226-7. Sauf
exception signalée, c’est a cette 2°™ éd. que nous nous référons. Cette seconde éd. a été
plusieurs fois réimprimée, la plus récente étant celle préfacée par Friedrich Niewohner
(1941-2005), Berlin, 2005 ; trad. anglaise : Judaism and Islam, Madras, 1898, translated
from the German by a member of... (i.e. FM. Young), Madras, 1898.
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du Coran était vraiment d’origine juive. Afin de parvenir a semblable
résultat, il fallait, d’une part, montrer que c’était vraiment un emprunt
d’origine juive ; et d’autre part, que les bases ne s’en trouvaient point deja
dans 1’antiquité, arabe ou autre, ou dans le christianisme!>. Pour ce qui est
des sources arabes elles-mémes, Geiger disposait d’assez peu de chose. Vu
le petit nombre de sources éditées a 1’époque, tout comme les autres cher-
cheurs de ce temps, il ne donne pas les références avec la précision que I’on
souhaite de nos jours. On trouvera les références précises dans nos notes.

[1 s’agissait de :

(1) L’édition non vocalisée du Coran établie par le pasteur luthérien Abraham

Hinckelmann (1652-1695)'°.

(2) La traduction allemande du Coran par le polygraphe et orientaliste Samuel
Friedrich Giinther Wahl (1760-1834). Il fut professeur de philosophie
et de littératures orientales a 1’Université de Halle. Heinrich Leberecht
Fleischer (1801-88) critiqua vivement sa traduction du Coran, lu1 repro-
chant, entre autres, d’avoir ignoré les progres récents des études arabes'’.

(3) Les Prodromi (i.e. prolégomenes), commentaires et annotations savantes
de Marracci (Lodovico, 1612-1700) a son édition du Coran'®.

(4) Un manuscrit du commentaire coranique d’al-Baydawi (chez Geiger :
Beidhawi ou Beidawi, m. 716/inc. 26 mars 1316) copié par le maitre de
Geiger, Freytag, sur quelques versets des sourates 2 et 3. Le commentaire
du méme Baydawi sur la sourate 10 dans les Fragmenta arabica du
Suisse Henzi (Samuel Gottlieb Rudolph, 1794-1829)'". 11 faut se souve-
nir que I’édition faite par H.L. Fleischer de ce commentaire n’avait pas
encore vu le jour?’.

15. GEIGER, Was hat Mohammed, 1902°, p. 40-41/1d., Judaism and Islam, p. 29-30 ;
ct. Joshua FINKEL (1897-1983), « Old Israelitish tradition in the Koran », Mw, XXII
(1932), p. 169-70(169-183) [sur Geiger et alii, et le Coran].

16. Al-Coranus sive lex islamitica Muhammedis, filii Abdalle pseudo prophete, |...]
edita ex museo Abrahami Hinckelmanni (1652-1695), Hamburgi, 1694.

17. Der Koran oder Das Gesetz der Moslemen durch Muhammed den Sohn Abdallahs.
[...] von S.F.G. WAHL, Halle, 1828.

18. Geiger, s1 'on en croit I’expression vague qu’il emploie, a probablement utilisé
I’éd. smivante de MARRACCI : Alcorani textus universus..., Padoue, 1698, qui contient
I’€d. du Coran, la trad. latine, les annotations et réfutations. Prodromus ad refutationem
Alcorani..., Rome, 1691, ne comportait pas 1’'éd. du Coran ; v. GILLIOT, in Arabica,
56(2009), p. 139-41.

19. HENZI, Fragmenta arabica, ou Extraits d’ouvrages arabes [...], par feu M. HENzI,
Petropoli (Saint-Pétersbourg), 1828 ; v. J.-T. REINAUD, in Ja, 1829, p. 468-9.

20. Beidhawii commentarius in Coranum., edidit [...] H.O. Fleischer, 1-11, Lipsiae,
1846-8.
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(5) Une partie du commentaire coranique de « Elpherar, al-Farar » (sic!),
leg. al-Farra’, i.e. al-Bagaw1 (m. Sawwal 516/inc. 3 décembre 1122)%'.
e commentaire de Bagawi est de loin la source musulmane la plus citée
par Geiger apres le Coran.

(6) Des parties du Muhtasar ta rih al-basar de Abu al-Fida™ (m. 732/1331)
(Abulfeda)?, i.e. Abulfedae (a) Historia anteislamica®, (b) Vita Moham-
medis** et (¢c) Annales moslemici (et non pas : « moslemitici », comme il
est écrit dans les deux éditions Geiger®). Il ne cite ce dernier ouvrage
qu’une seule fois Abulfeda®®, sous la forme : « Abulfeda, annales Mosle-
mitici (leg. : Moslemici), I, p. 283 » ; ce qui pourrait étre le seul volume 1,
édité en 1778%’, ou bien le premier des quatre volumes (édités avec Jakob
Georg Christian Adler, né en 1756, m. 1834), €dité en 1789, a Copen-
hague (Hafnia en latin)?® ; dans les deux cas 1’éditeur et traducteur était

Johann Jakob Reiske (1716-94).

(7) Les écrits de Pococke (Edward, 1604-91), notamment (a) Specimen his-

toriae Arabum?® et (b) Notae miscellaneae™.

(8) La Bibliothéque orientale de Barthélemy d’Herbelot (1625-1695)°!.
(9) Assemani (Yawseph Shem’unoyo, Giuseppe Simone ; 1687-1768) n’est
cité qu’une fois*~.

21. Al-Bagawi (Muhyt al-Sunna al-Husayn b. Mas™ud b. M. al-Farra’, m. 516/1122).
Un ms. en deux parties, qui commence a la sourate 17. Il avait €t€é acheté par Ulrich
Jasper Seetzen (1767-1811) au Caire, en 1807, pour la bibliotheque de Gotha.

22. Abu al-Fida" Isma‘l b. al-Afdal "Al1, v. H.A.R. GiBB, 1n EI, 1, p. 122.

23. Abulfedae Historia anteislamica..., edidit, versione Latina [...] Henricus Ortho-
bius FLEISCHER, Lipsiae, 1831.

24. De Vita, et rebus gestis Mohammedis, Moslemice religionis auctoris, et imperii
Saracenici fundatoris |...] edidit, latine vertit..., Joannes Gagnier, A.M., Oxonie, 1723.

25. GEIGER, p. 1V, 38, 213 ; dans la trad. anglaise, p. vii « Maslemitici » (mais dans
les corrigenda, p. X1 : Moslemetici), p. 170 : « Moslemitici ».

26. GEIGER, p. 38.

27. Annales Moslemici, Tomvs primvs, Latinos ex Arabicis fecit Io. lacobvs Reiske
(1716-94), Lipsiae.

28. Abulfedae Annales muslemici arabice et latine, 1-v [...] lo. Iacob1 Reiskii [...],
nunc primum edidit Iacobus Georgius Christianus Adler, Hafniae (Copenhague), 1789-
94,

29. Specimen historiae Arabum, sive, Gregorii Abul Faraji1 Malatiensis [...] opera &
studio Eduardi Pocockii, Oxoniae, 1650.

30. Eduardi Pocockil, Notae miscellaneae philologico-biblicae, quibus porta Mosis
sive praefationum Mosis Maimonidis in libros Mischnajoth [...] a Pocockio ex Arabico
Latine [...] revisa [...] Christian1 Reineccii (1668-1752), Lipsiae, 1705.

31. HERBELOT, Bibliothéque orientale |[...], Paris, 1697 (é€d. A. Galland, 1646-1715).

32. GEIGER, Was hat Mohammed, p. 8. Bibliotheca Orientalis Clementino-vaticana 1n

qua manuscriptos codices Syriacos, Arabicos [...], J. Simonius Assemanus..., Rome,
1719-28.
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Pour Geiger, le Coran était une production humaine et non divine.
Rien d’étonnant a cela, car s’il avait cru le contraire, 1l aurait adhéré a
I’islam ! Quant a sa thése selon laquelle le Coran en beaucoup de ses
déclarations et de ses idées est un remaniement du judaisme biblique et
rabbinique, elle n’est pas tout a fait neuve ; ce qui l'est plus, c’est un
traitement du sujet qui se veut systématique. En revanche, ce qui est
nouveau, ¢’est son approche théorique et scientifique, alors que celle de
ses prédécesseurs était le plus souvent polémique et religieuse™”. C’est

ainsi qu 1l déclare :

« Dans la mesure ou cette recherche préliminaire a consisté en grande
partie a étudier 1’évolution de ce qui s’est pass€ ou a du se passer dans 1’ame de
Mohammed, il ne faudrait pas qu’on ait I’impression que nous le tenons pour
un imposteur qui agit a chaque pas en pleine conscience et avec la réflexion
requise, et qui ne fait quelque chose que tout bien pesé, atin de savoir s1 cela est
nécessaire pour parvenir a son objectif fallacieux, ainsi que le concevait Wahl
récemment. Bien au contraire, nous devons soigneusement nous garder de cette
opinion et n’y voir qu’un signe de partialité et de méconnaissance totale du cceur
humain. Il semble plutét qu’il faille concevoir Mohammed comme un véritable
esprit enthousiaste/illuminé (Schwdarmer) qui €tait lui-méme convaincu de sa
mission divine »*. [...]

« Certes, méme dans les tétes les plus enthousiastes/illuminées, on ne peut nier
qu’il y ait des instants lucides, et ¢’est certainement durant ces instants qu’il recou-
rait a la tromperie a 1’égard de lui-m€me et des autres, et 1l ne faut pas nier que
[’ambition et la soif du pouvoir eussent €té souvent les ressorts de ses actions.
Toutefois cela ne saurait justifier le dur jugement que I’on prononce généralement

contre lui »°.

Comme on le voit, Geiger se démarque de beaucoup de ses prédécesseurs,
et notamment d'un des plus récents, celui dont il utilise la traduction du
Coran et qu’il nomme ci-dessus, Wahl, qui appelle Mahomet : « der schlaue
Geisterseher » (« le visionnaire madré »)°°, et qui dresse, entre autres le
portrait suivant de ce dernier :

« Qu1 ne saurait reconnaitre dans toute 1’histoire de sa vie et dans sa fagon
d’agir, dans I'esprit et la matiere de son Coran, et dans tout ce qui apparait en
pleine lumiére, aussi bien dans cette introduction que dans les notes de la tra-
duction, a savoir : le débauché, le hardi effronté, I’homme frivole, intéressé,
orgueilleux, prétentieux, dévoré par I’ambition, outrecuidant et présomptueux :
le madré et rusé, hypocrite et sournois ; le faux dévot, Tartufe ; le vétilleux

33. FIRESTONE, « The Quran and the Bible », art. cit., p. 7.
34. GEIGER, Was hat Mohammed, p. 34 (de la 2°™ éd. allemande)/ Judaism and Islam.
p. 24-25.

35. Op. cit., p. 35/op. cit., p. 25.
36. WAHL, Der Koran oder Das Gesetz der Moslemen, op. cit., p. XXIIL
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bavard, menteur et charlatan [...] ; contre les gens d’autres confessions, I'impos-
teur tolérant, mais seulement en apparence, le despote cruel et vengeur ; et aussi,
dans beaucoup de ses propos et de ses agissements, le sacripant éhonté ? »*/.

[.’ouvrage de Geiger fut, en général, bien accepté en son temps, dans la
mesure ou l’on voulait bien considérer que son travail était limité au
judaisme, car il ne traitait guere des emprunts possibles, lesquels 1l ne niait
point pour autant, au christianisme, aux traditions arabes, etc. Dans son
étude en latin sur le Coran, Theodor Noldeke (1836-1930), déclare que
Mahomet au début de sa mission « connaissait beaucoup mieux les récits
et les idées des juifs que celles des chrétiens »°®, Geiger ayant amplement
démontré qu’il était bien au courant des I€égendes des rabbins, et que « ['on
peut supposer que I’homme qui parlait une langue barbare [Q. 16,103]
était un juif »°%. Cela dit, Noldeke fait également une place aux évangiles
apocryphes?’.

S’1l y avait déja quelques changements entre I’étude en latin de Noldeke
intitulée De [l'origine et de la composition des sourates coraniques et son
adaptation en allemand intitulée Histoire du Qoran, — lesquels sont signalés
dans nos notes ci-dessus —, il y en a beaucoup plus encore dans la 2°™ éd.
de cette dernieére*' ; en I’occurrence, pour ce qui nous occupe ici, dans le
1°* volume (Sur l’origine du Qoran). Il a été remanié avec le 2°™ volume

37. Op. cit., p. LXXII-LXXIV (nous avons conservé l'orthographe de 1'époque, quand
cela nous était possible, mais nous avons di renoncer a I’écriture gothique !) : « Wer in
seiner ganzen Lebensgeschichte und Handlungsweise, in dem Geist und Inhalt seines
Korans, und in allem dem, was sowohl in dieser Einleitung als in den Anmerkungen zur
Uebersetzung ans Licht geriickt ist, den Wolliistling, den dreisten Kiihnling, den leicht-
sinnigen eigeniitzigen stolzen und hoffdrtigen, ruhmstichtigen, diinkelhaften und anmaa-
fenden Menschen, den schlauen und listigen Heuchler, Schleicher und scheinheiligen
Gleifiner, den spitzfindigen Schwditzer, Liigner und Gaukler [...], gegen andre Glaubens-
bekenner nur scheinbar duldsamen Betrieger, den grausamen und rachgierigen Macht-
gebiether, und in vielen seiner Ausspriiche und Handlungen unverschamten Bosewicht,
verkennen kann » .

38. Theodor NOLDEKE, De Origine et compositione surarum qgoranicarum ipsiusque
Qorani, Gottingae, 1856, p. 14 : « Judaeorum narrationes et opiniones multo melius
noverat, quam Christianorum » ; cf. Id., Geschichte des Qorans. Eine von der Pariser
Académie des Inscriptions gekronte Preisschrift, Gottingen, Verlag der Dieterischen
Buchhandlung, 1860, p. 5.

39. Ibid., « Possis igitur suspicari, illum hominem, barbare logquentem, fuisse
Judaeum ». Cela n’est pas repris in Id., Geschichte des Qorans.

40. NOLDEKE, De Origine, p. 8 ; cf. Id.

41. NOLDEKE (Th.), [GdQ, 1-11] Geschichte des Qorans : 1. Uber den Ursprung
des Qorans, bearbeitet von Fr. Schwally, Leipzig, 1909-, xu+262 p. ; 1. Die Sammlung
des Qorans, vollig umgearbeitet von Fr. Schwally, Leipzig,19192, vii+224 p. ; 1. Die
Geschichte des Korantexts, von G. Bergstrasser und O. Pretzl, Leipzig, 19382, xu+351 p.,
index ; réimpr. Hildesheim/NY, G. Olms, 1970, m en 1.
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(La collecte du Qoran) par Friedrich Schwally (1863-1919)*, qui était un
éleve de Noldeke. Il avait a sa disposition pour ce faire les exemplaires per-
sonnels annotés de Noldeke et d’Ignaz Goldziher (1850-1921). Il bénéficia
aussi des conseils et des corrections de ce dernier et de ceux de Christian

Snouck Hurgronje (1857-1936). Schwally tint compte donc du progres dans

|’état des connaissances.

[l faut rappeler que Noldeke avait critiqué Aloys Sprenger®’, pour qui
Mahomet tenait beaucoup, voire la plus grande partie de ses connaissances,
de maitres chrétiens* ; alors que Noldeke lui-méme considérait la part juive
d’emprunts du Coran la plus importante : « Toute la doctrine de Muhammed
porte en soi, des les plus anciennes sourates, la marque de son origine ; 1l serait
superflu de commencer par exposer le fait que non seulement les histoires
des prophetes dans le Coran, mais aussi beaucoup de doctrines et de lois
sont d’origine juive. En revanche, I’'influence chrétienne sur le Coran est plus
réduite. Une enquéte plus précise sur ce qui est clairement juif et chrétien
dans le Coran aboutira a la conviction que méme les themes (Hauptsatze) qui
sont communs aux deux anciennes religions, comme le dogme fondamental
(Grundlehre) de V'i1slam [a ilaha illa Llah, ont été transmis a Muhammed par
des juifs »*. Avant la Geschichte des Qorans, Noldeke avait déja formulé sa

42. Johann FUCK, Die arabischen Studien in Europa bis in den Anfang des 20. Jahr-
hunderts, Leipzig, p. 315.

43. Hormis quelques articles, Noldeke (De Origine, op. cit., et Geschichte des Qorans,
op. cit.) ne disposait de Sprenger que de I’ouvrage suivant : The life of Mohammad from
original sources, 1, Allahabad, 1851, seul volume jamais paru en anglais. SPRENGER, Das
Leben und die Lehre des Mohammad, 1-11, Berlin, 1 éd., date en effet de 1861-65 ;
Berlin, 1869 Vu la date de sa parution, NOLDEKE-SCHWALLY, GdQ, 1, y ajoute d’autres
articles ainsi que Das Leben und die Lehre, Berlin, 1869-.

Sprenger €crivit encore : Mohammed und der Koran. Eine psychologische Studie,
Hambourg, 1889, 74 p. ; nous en possédons |’'exemplaire de la Bibliothek der israeliti-
schen Gemeinde in Wien, acquis chez Smitskamp de Leyde, le 5 juin 2002 ! Il n’est pas
cit€ dans Noldeke-Schwally, GdO.

44. NOLDEKE, De Origine, op. cit., p. 12, 13 et n. 7, 14, n. 4, 15 ; 1Id., Geschichte
des Qorans, op. cit., p. 6-8 ; NOLDEKE-SCHWALLY, GdQ, 1, p. 16-18. Sur plusieurs
aspects de ce débat, voir GILLIOT, « Les “informateurs™ juifs et chrétiens de Muhammad.
Reprise d'un probleme traité par Aloys Sprenger et Theodor Noldeke », Jsar, 22(1998),
p. 84-126 ; Id., « Informants », in Encyclopaedia of the Qur’an, 11, Leyde, n, 2002,
p. 312-518 ; Id., « Zur Herkunft der Gewahrsmanner des Propheten », in Hans-Heinz
OHLIG und Gerd-Riidiger PUIN (hrsg. von), Die dunklen Anfdnge, Berlin, 2005, p. 148-
169.

45. NOLDEKE, Geschichte des Qorans, op. cit., p. 5-6. 1l est intéressant de noter
que Marracci dans la préface a son édition, traduction, annotation et réfutation du Coran
place cette phrase en arabe avec la traduction « Non est Deus ullus praeter Deum », en
remarquant que : « Il n’est rien de plus fréquent dans les deux Testaments que : il n’y
a quun seul Dieu », et de poursuivre : « Néanmoins, ces mémes mots que je vénére
dans les Ecritures sacrées comme €tant pleins de vérité, je les exécre et les rejette dans
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pens€ée a ce sujet dans un article auquel 1l renvoie et qui est intitulé :
« Muhammad avait-il des maitres chrétiens ? »*°. Il appelait de ses veeux une
¢tude écrite par quelqu’un qui connaitrait « profondément la vie des anciens
Arabes, |'1slam et la littérature juive, et qui reprendrait les recherches judi-
cieuses de Geiger (Qu’est-ce que Mohammed a emprunté au judaisme ?).
Une recherche sur la place politique, et sur la formation littéraire et religieuse
des juifs dans le Hedjaz, devrait étre prioritaire » *'. De maniére surprenante,
Noldeke n’émettait pas un veeu €équivalent pour une meilleure connaissance du
christianisme ou des formes de christianisme en Arabie*®. C’est que 1’affaire
semblait pour lui entendue, trop vite entendue, a notre avis, comme nous le
verrons plus loin.

Puisqu’il vient d’etre question du médecin tyrolien Aloys (Ignatz) Sprenger
(1813-93)* qui résida longtemps en Inde, il convient de faire une place ici a
ce grand esprit curieux, polyglotte, doublé d’un tempérament aventurier et
audacieux, et d’une grande force de travail. A 1I'Université de Vienne, il étu-
dia les sciences naturelles, la médecine et les langues orientales. Dans ce
dernier domaine, 1l bénéficia surtout du soutien de I’orientaliste le Freiherr
Joseph von Hammer-Purgstall (1774-1856). En 1836, il quitta Vienne pour

I’Alcoran comme faux et impies, parce qu’ils y sont la dénégation du mystere de la Tres
Sainte Trinmité€ » (Et nihilominus haec eadem verba, quae in Sacris Scripturis veneror
tamquam plena veritatis, in Alcorano tamquam falsa, & impia execror & rejicio, cum in
illo sint abnegatio mysterii Sanctissimae Trinitatis) ; Alcorani Textus Universus, Padoue,
1698, Praefatio ad lectorem, p. 135.

46. NOLDEKE, « Hatte Muhammad christliche Lehrer ? », Zbma, X11(1858), p. 699-708.

47. NOLDEKE, Geschichte des Qorans, op. cit., p. 5, n. 2. La note est reprise partiel-
lement dans NOLDEKE-SCHWALLY, GdQ, 1, p. 6, n. 1, mais Schwally (ou Noldeke dans
son exemplaire annoté€, ou Goldziher ayant inspiré cette note a Schwally) ajoute : « Les
sources arabes, tout comme les sources juives (midraschs) [a notre disposition] sont
maintenant tellement plus nombreuses que la réimpression de cet ouvrage (Leipzig, 1902)
n’est pas justifiée.

48. Pour la christologie du Coran, 1l renvoie a Carl Friedrich GEROCK (1809-81) :
Versuch einer Darstellung der Christologie des Koran, Hambourg et Gotha ; NOLDEKE,
- De Origine, p. 14, n. 6. L’ouvrage de Gerock est une version remaniée et considérablement
augmentée de sa these strasbourgeoise en latin, soutenue enl833 : Le Coran apologiste
de la fonction prophétigue du Christ : Al-Coranus prophetici muneris Christi laudator,
Dissertatio historico-theologica [...], Argentorati, F.G. Levrault, 1833, 22 p.

49. FUCK, Die arabischen Studien, op. cit., p. 176-9 ; Stephan PROCHAZKA, « Aloys
Sprenger : An Austrian Orientalist with a British Passport [...] », in Austrian Scholarship
in Pakistan. A Symposium Dedicated to the Memory of Aloys Sprenger, Islamabad, Aus-
trian Embassy, 1997, p. 34-51 ; Id., « Die Bedeutung der Werke Aloys Sprengers fiir die
Arabistik und Islamkunde », Tiroler Heimatbldtter, 69(1994), p. 38-42 ; 1d., « Sprenger
Aloys », Osterreichisches Biographisches Lexikon [815—1950, Vienne, 1957-2005, X1,
p. 49 ; Norbert MANTL, Aloys Sprenger. Der Orientalist und Islamhistoriker aus Nasser-
eith in Tirol : zum 100. Todestag am 19/ Dezember 1993 (Sein Leben und seine Werke),
Nassereith, 1993.
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Zurich et Paris’?. En 1840, il se trouvait a Leyde pour y étudier des manus-
crits, et ¢’est 1a qu’il soutint une thése de médecine sur « Les origines de la

médecine arabe sous le califat »°".
[1 partit pour Londres ou il fit une rencontre décisive pour sa carriere,

celle de George Augustus Frederick Fitzclarence (1794-1842), I'un des fils
illégitimes de William 1v. Fitzclarence fut ennobli, cré€ pair du royaume et
Earl of Munster. Il fit un voyage en Inde et en Egypte (1817-18), qu’il raconta
dans un journal de voyage>”. Sprenger I’ayant lu a Paris décida qu’il devait
faire sa connaissance. Ce fut fait, et il devint secrétaire et conseiller scienti-
fiqgue du comte de Munster. A la mort de son protecteur, Sprenger se vit offrir
un poste dans la section médicale de la East Indian Company, a condition
qu’il y restat au moins dix-huit ans>’. Et c’est ainsi qu’il s’embarqua pour
I’Inde avec son épouse au début de 1843 ; et ce n’est qu’en 1856 qu’1l re<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>