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Abstract

Scriptura Scripturam Interpretatur [Scripture Interprets Scripture]: An Analysis of
the Arabic Bible as Used in the Tafsirs of
Ibn Barrajan (d. 536/1141) and al-Biqa‘1 (d. 885/1480)
Roy Michael McCoy III — Wolfson College, Oxford
DPhil Theology and Religion

The Bible remains an indispensable part of the Muslim tradition as a scripture with which the Qur’an
is in close dialogue. From the earliest period of quranic interpretation, questions concerning the
exact nature of the Bible and its relationship to the Quran provoked classical Muslim scholars to
either defend the text or condemn it for the sake of their own sacred book and prophet. Recent
scholarship on Ibn Barrajan (d. 536/1141) and al-Biqa‘T (d. 885/1480) has provided fertile ground for
cultivating new perspectives on the relationship between quranic and biblical hermeneutics within
tafsir studies. This dissertation further tills this ground by exploring Ibn Barrajan’s method of qur’anic
interpretation, known as nagm al-qurian, and that of al-BiqaT, called %m al-mundasabat, and by
examining how the Arabic Bible is used in their reading of the Qur’an.

Moreover, this exploration is facilitated through an original comparative analysis between the
two authors’ biblical quotations and several Arabic Bible manuscripts believed to have circulated in
the milieux of Ibn Barrajan and al-Biqa‘1. How each author transmits and integrates biblical material
into their tafsir will shed light on the reception history of the Bible in the Islamic tradition. Therefore,
whether their citations remain true to the biblical source text or, rather, become an islamicised

version of the Bible is of primary importance to discover.



Preface and Acknowledgements

The dissertation in hand grew out of a desire to wed my previous background in biblical theology with
qur’anic studies. This quest for a true interdisciplinary area of research began during my time as an
MPhil student at Oxford. In my second year, I stumbled onto the work of Walid Saleh, whose book, In
Defense of the Bible: A Critical Edition and Introduction to al-Biqa7’s Bible Treatise, would lead me to al-
BiqaT’s tafsir. To my benefit, this would not be Saleh’s last word on Biqa‘l. Under the supervision of
Nicolai Sinai, I focused on al-BiqaTs use of the Gospels in the context of his interpretation at Q 3:7.

At the beginning my DPhil, BiqaT was my sole interlocutor. This would change, however, a few
years into my doctorate after presenting on the same panel as Yousef Casewit, who gave a talk on Ibn
Barrajan that would change the course of my own research. As Casewit spoke, I quickly made changes
to my own paper, removing comments like, ‘Biqa‘l is the only one in the Islamic tradition to
extensively integrate the Bible into his exegesis, and ‘No one before al-Biqa‘l took the Bible as seriously
as he. I quickly realised that Saleh’s thesis on al-BiqaTs ‘unique’ approach to the biblical corpus in his
tafsir was no longer tenable, at least not in such robust terms. This would set me on a slightly different
course, not only utilising the Gospels, but bringing the Hebrew Bible into a conversation with al-Biqa‘1
and Ibn Barrajan as well. It has made for a much more engaging dissertation and, in my opinion, a
change for the better on all counts.

I would like to express my sincerest gratitude to the people who have given of their time and
energy to me along the way. I am first and foremost indebted to Martin Whittingham, whose constant
encouragement and guidance, from the end of my MPhil research until now, have been invaluable.
Martin’s sensibilities as a scholar always proved to be the compass that guided me through the many
uncharted academic waters that a young doctoral student must navigate. He is both a friend and a

mentor, and I am forever grateful for all of his time. I owe thanks to Nicolai Sinai as well, who was kind

ii



enough to give me a chance early on as a first-year MPhil student. He was a motivating supervisor who
pushed me to think outside of the box, and was patient as I worked through some, at that time,
formidable Arabic texts. Nicolai also understood the challenges one faces with full-time study and a
family. I am indebted to Afifi al-Akiti for taking on and overseeing this project; he allowed me into the
DPhil program, and I have been grateful for his insight at pivotal moments.

I would also like to express my appreciation to those teachers and professors under whom I
had the privilege to study. Elka Hsu-Laferl deserves the highest recognition. She encouraged me to
pursue higher education at the earliest stages of my collegiate career, and her love for linguistics was
contagious. Benjamin Shin and Rob Price entrusted me with their classes, giving me opportunities to
learn and develop pedagogical skills; both of them were profound influences during my
undergraduate and graduate time. Chris Evans demonstrated what it means to care about students in
and out of the classroom. Scott Yoshikawa, Thomas Finley, Daniel Kim and Alan Gomes, all provided
me with the language tools necessary to grow in my fields of study. While at Oxford, Keith Small made
my transition to British life easier, and was always a source of encouragement. Nadia Jamil, Adam
Talib, Paul Gledhill, Taj Kandoura and Julian Faultless each contributed in different ways to my study
of Arabic at Oxford; Sohail Hanif deserves recognition here as well for his language instruction. Robert
Hoyland, Christopher Melchert and Talal al-Azem were formative tutors along the way. And I also
thank Walid Saleh for his support early on, and the conversations that would follow over the years;
Yousef Casewit and Ronny Volandt, as well as Miriam Hjalm, all gave of their time at various points
and I owe them dearly for that. Thanks is due to the Oriental Institute library staff, especially Lidio
Ferrando and Kenan Khazendar, for their services; Barbara J. Messer at the Santa Fe Public Library also
procured many a needed text from various universities around the country for which I am thankful.

The friends made during my studies, who became constant sources of inspiration, are more

numerous than space would allow here to acknowledge. A special debt of gratitude is owed to John

iii



Wainwright whose unceasing support and valuable insights made my graduate experience that much
richer. I also commend Ryan Lynch for his depth of knowledge and his friendship; from my first
months in Oxford to the present day, he continues to support me. A thanks as well to my fellow Arabic
cronies, Katerina Nordin, Ayah al-Zayat, Gioia Foster, Umberto Bongianino, Nick Evans and Marek
Jankowiak; I only made it through because of you. Zeynep Yiirekli was a neighbour and friend; her
Turkish coffee and conversation were always welcomed. I am grateful for Joshua Falconer and his
assistance over the years as well. My appreciation for Daniel Brubaker and his family for allowing me
to retreat at their home and write, undisturbed for hours on end, cannot be measured. Richard
Shumack’s final proofs also deserve credit here, for the shape of things would not be as they are
without his eye for the ‘why’ Over these last few years, Iconik Coffee functioned as a quasi-office and
has bean a source of caffeination, without which I never could have finished.

As for my loving and devoted family, they occupy the highest place in my heart and mind. It is
on account of their reassurance and unfailing positivity through the darkest of my dissertation hours
that I am able to present this work to you now. My wife, with grace and complete confidence in me,
has endured the trials of collegiate life for far too long. I am thankful that she and our children have

remained steadfast through it all, and we can finally cross the finish line together.

iv



Note on Transliteration and Dates

The following alphabet scheme will be used to render Arabic consonants:
abtthjhkhddhrzsshsdtz ‘ghfqklmnhwy,and the glottal stop ’

The vowels and diphthongs are a i & aw ay. Tanwin is romanised un an in when indicating the
adverbial use of a noun or adjective. Final ta’ marbitah is marked with 4, or t if the word is in the
construct state. Elisions are reflected when the article al- is preceded by the preposition, e.g., wa'l-bayt,

frl-ard, li'l-waqt. The alif maqsura is represented by d not a.

The following alphabet scheme will be used to render Hebrew consonants:
’bgdhwzhtyklmns‘ps

q
Begadkephat lettersare bgd kp t

AAAAAAAA

The following alphabet scheme will be used to render Syriac consonants:
bgdhwzhtyklmns ‘psqrst
The vowels and diphthongs are transliterated as follows: aaeéiiu i o 6 aw ay éw. Spirantization and

schwas are not represented.

All dates are formatted with Hijr1 (AH) followed by the Gregorian (CE), e.g., (d. 536/141).
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JECS Journal of Eastern Christian Studies
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JIS Journal of Islamic Studies

Jjas Journal of Qurianic Studies
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ME Medieval Encounters

Mw The Muslim World

0] Oriens

ocC Oriens Christianus
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RSO Rivista degli Studi Orientali
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ZDMG Zeitschrift der Deutschen Morgldndische Gesellschaft
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Chapter1

Introduction

The question of the Arabic Bible’s function within the Islamic tradition has elicited responses from
numerous scholars immersed in the study of the Qur’an. With respect to the subfield of tafsir studies,
an argument is made by Walid A. Saleh for the singular importance of Ibrahim b. ‘Umar b. Hasan al-
Biqa‘ (d. 885/1480) to the conversation on the use of the Bible in Islam.! However, recent scholarship
by Yousef Casewit on Abii I-Hakam ‘Abd al-Salam b. al-Ishbili (d. 536/1141), referred to as Ibn Barrajan

in the historical and biographical literature, has challenged this thesis.z Preceding al-Biqa‘l by more

1 Walid A. Saleh, In Defense of the Bible: A Critical Edition and an Introduction to al-BigaTs Bible Treatise (Leiden:
Brill, 2008), 7-20; idem, ‘A Fifteenth-Century Muslim Hebraist: Al-Biqa‘t and His Defense of Using the Bible to Interpret the
Quran, S 83 (2008): 629-54; idem, “Sublime in its Style, Exquisite in its Tenderness:” The Hebrew Bible Quotations in al-
BiqaTs Quran Commentary’ in Y. Tzvi Langermann and Josef Stern, eds., Adaptations and Innovations: Studies on the
Interaction Between Jewish and Islamic Thought and Literature from the Early Middle Ages to the Late Twentieth Century,
Dedicated to Professor Joel L. Kraemer (Leuven: Peeters, 2007), 331-47; see s.v,, ‘al-Biqa‘i, EI3; on BiqaT, see Carl Brockelmann,
Geschichte der arabischen Literatur (Leiden: Brill, 1943-9) 2:142-3; Supplement 2:177-8 (henceforth abbreviated as GAL); al-
Biqa‘T; ‘Abd al-Razzaq Ghalib al-Mahdi, ed., Nagm al-durar fi tanasub al-ayat wa’l-suwar, 8 vols. (Bayrut: Dar al-Kutub al-
‘miyyah, 2011) (hereafter referred to as Nagm al-durar); idem, Nazgm al-durar fi tanasub al-ayat wa'l-suwar, 22 vols.
(Hyderabad: Dar al-Marif al-‘Uthmaniyah, 1976-1982) (henceforth designated by ‘Hyderabad Ed.’ after the title when
cited); this Indian edition contains a critical apparatus with variant readings from four mss. (Rabat, Medina, Cairo and
Damascus); see Nagm al-durar (Hyderabad Ed.), 1:1-2, nn.1-5; ‘Abd al-Hayy b. Ahmad b. al-Tmad; ‘Abd al-Qadir al-Arna’at
and Mahmud al-Arna’at, eds., Shadharat al-dhahab ft akhbar man dhahab, 10 vols. (Damascus: Dar Ibn Kathir, 1986); Li
Guo, ‘Al-BiqaTs Chronicle: A Fifteenth-Century Learned Man’s Reflections on His Time and World’ in Hugh Kennedy, ed.,
The Historiography of Islamic Egypt (C. 950-1800) (Leiden: Brill, 2001), 121-48; idem, ‘Tales of a Medieval Cairene Harem:

Domestic Life in al-BiqaTs Autobiographical Chronicle, MSR 9/1 (2005): 101-21.

2 Yousef Casewit, Mystics of al-Andalus: Ibn Barrajan and Islamic Thought in the Twelfth Century (Cambridge:
Cambridge University Press, 2017); idem, The Forgotten Mystic: Ibn Barrajan (d. 536/1141) and the Andalusian Mu‘tabirun,
Ph.D dissertation submitted at Yale University (2014) (henceforth referred to as Forgotten Mystic); on Ibn Barrajan, see GAL
1:434, Supplement 1:775-6; Ignaz Goldziher, ‘Ibn Barragan, ZDMG (1914): 544-6; see s.v., ‘Ibn Barrajan,’ EI3; Gerhard Béwering
and Yousef Casewit, eds., A Quran Commentary by Ibn Barrajan of Seville (d. 536/141): Idah al-hikma bi-ahkam al-‘ibra
(Wisdom Deciphered, the Unseen Discovered) (Leiden: Brill, 2016), 1-45; Purificacion De la Torre, ed., Sharh asma’ Allah al-
husna — Comentario Sobre Los Nombres Mds Bellos de Dios (Madrid: Consejo Superior de Investigaciones Cientificas:
Agencia Espafiola de Cooperacion Internacional, 2000); Ahmad Farid al-Mazyadi, ed., Sharh asma’ Allah al-husna, 2 vols.
(Bayrat: Dar al-Kutub al-Tlmiyyah, 2010); idem, Tafsir Ibn Barrajan: Tanbih al-afham ila tadabbur al-kitab al-hakim wa-
ta‘arruf al-ayat wa’'l-naba’ al-‘agim, 5 vols. (Bayrat: Dar al-Kutub al-Tlmiyyah, 2013); Denis Gril, ‘La “lecture supérieure” du
Coran selon Ibn Barragan,’ A 47/3 (2000): 510-22; Miguel Asin Palacios, ‘El mistico Abu-1-‘Abbas ibn al-‘Arif de Almeria y su
Mahasin al-Majalis, Boletin de la Universidad de Madrid 3 (1931): 441-58; Paul Nwyia, ‘Note sur quelques fragments inédits
de la correspondance d'Ibn al-‘Arif avec Ibn Barrajan, HE 43 (1956): 217-21.



than three hundred years, the significance of Ibn Barrajan’s contributions to the areas of qur’anic
exegesis and Muslim biblical scholarship has broken open the door anew.s My task here will be to take
the research on Ibn Barrajan and al-Biqa‘1 one step further through a detailed examination of their
scriptural hermeneutics, which entails an analysis of their methods for interpreting the Qur’an and
the Bible together. I will demonstrate that both of these Muslim scholars have more in common than
has hitherto been presented in the study of either one.

With the separation of three centuries and the development of Islamic thought across the
Mediterranean, the relationship between Ibn Barrajan and al-BiqaTs use of the Bible in their exegesis
of the Qur’an raises distinct questions for the field of tafsir studies and, more directly, that of Muslim
biblical scholarship. What similarities exist between each authors’ methodological approach to the
Quran and the Bible? Where are they located in the broader landscape of the Islamic exegetical
tradition on the Bible? What are the Arabic versions of the Bible each author quotes in his Qur’an
commentary? And how is biblical material used in their interpretation of the Quran? An attempt will
be made in the next five chapters to satisfy these queries while exploring the level of importance for
the Bible in the two authors’ exegesis of the Qur’an.

The aim of the following biographical sketches is to provide some details for each author’s
early life with more of a focus on their distinguished careers at later points. By elucidating the
circumstances surrounding Ibn Barrajan and al-Biqa‘T’s distinct paths, hopefully new light will be shed
on the forces that shaped them into the biblical exegetes we find herein. Due to the nature of al-
BiqaTs particular career path and the scene setting involved, more space is allotted to him in this
introductory chapter. However, before approaching the life of each author, an account must be given

for the use of key terms in this dissertation, such as ‘Hebrew Bible, ‘Torah’ and ‘Gospel’

3 This subfield of Muslim biblical exegesis gained more exposure with Hava Lazarus-Yafeh's Intertwined Worlds:
Medieval Islam and Bible Criticism (Princeton: Princeton University Press, 1992); see also, Jane Dammen McAuliffe, ‘The
Qur’anic Context of Muslim Biblical Scholarship, ICMR 7/2 (1996 ): 141-58.



1.1. Reading Someone Else’s Kitab

Throughout this dissertation reference will be made to verses of the Hebrew Bible and New Testament
Gospels found in quoted form in the tafsirs of Ibn Barrajan and al-Biqa‘1. While this biblical material
generally agrees with the text found in a modern Bible, the question remains as to what text(s) these
two authors believed they were quoting. Both Ibn Barrajan and al-BiqaT appear to follow the qur’anic
bifurcation of the Bible into the ‘Torah’ (tawrah) and the ‘Gospel’ (injil) when engaging with the
biblical text.+ They also accept the ‘Psalms’ (zabiir) of David and some of the prophetical writings
found in the Hebrew Bible (that is, the Christian Old Testament).5 However, Ibn Barrajan only quotes

at length from Genesis and the Gospel of Matthew throughout three of his works.®

4 For the four Gospels, the appendix in Walid A. Saleh and Kevin Casey’s article (‘An Islamic Diatessaron: Al-
BiqaTs Harmony of the Four Gospels,’ in Sara Binay and Stefan Leder, eds., Translating the Bible into Arabic: historical, text-
critical and literary aspects [Beirut: Ergon Verlag Wiirzburg, 2012], 89-115) was used for calculating the amount of Gospel
material quoted: Matthew 72%, Mark 41%, Luke 58% and John 47%. The qur’anic locations for the quotations from the
Hebrew Bible were, at least initially, observed in one of Saleh’s works (“Sublime in its Style, Exquisite in its Tenderness:”
The Hebrew Bible Quotations in al-BiqaTs Qur'an Commentary’), but some were also discovered in the context of reading
select passages used for chapters 5 and 6. These include Genesis 1:1-3:24 sub Q 2:35-6 (5%), Exodus 20:2-17 sub Q 2:33-5 (1%)
and Deuteronomy 18:9-11, 14-19 sub Q 7157 (.9%). The reader should bear in mind that these percentages could be
misleading as there may in fact be other quotations from the Torah in al-BiqaTs tafsir not accounted for here and would
thus skew the current totals. Casewit’s ‘A Muslim Scholar of the Bible’ is used for the following calculations and, according
to him, are the only Bible quotations (see n.5 below) found in all of Ibn Barrajan’s works: Genesis 1:1-31 and 2:1-7 sub Q 11:7;
2:8-9, 10-14, 16-19 and 3:1-7, 24 sub Q 7:18-25; 15:4-7, 13-18 and 22:16-18 sub Q 12:109-11; 19:20-21, 24-5, 27-8, 30, 18:20, 22-33 sub Q
15:62-5, 26:173 (6%); and the Gospel of Matthew 4:34-5 sub Q 2:55, 20:56, 7:58; 11:2-8, 11, 13-15 sub Q 43:57-62; 13:31-3, 44-6 sub
Q 19:9-11; 19:30; 20:1-16 sub Q 57:28; 24:22, 24, 29-30 sub Q 14:47-52 (3.8%).

5 For BiqaTs quotations from the Psalter, see Walid A. Saleh, ‘The Pslams in the Qur’an and in the Islamic
Religious Imagination,’ in William P. Brown, ed., The Oxford Handbook of The Psalms (Oxford: Oxford University Press,
2014), 281-96; for BiqaT’s quotations from the prophetic books of Isaiah, Jeremiah, and Jonah, see Saleh, ‘Sublime in Its
Style,’ 340, 331 and 337, respectively; for al-BiqaTs quotations from Ezekiel 37:1-10 sub Q 2:243, see Nagm al-durar 1:467. For
Ibn Barrajan’s quotations from Isaiah 29:14 and Jeremiah 1:4-5 sub Q 17:4-7, see Tanbih 3:371-6; for Exodus 3:21-2 sub Q 20:87;
41-9 sub Q 7134, see Tanbih 2:356-7 and 366-7, respectively (these references were communicated via email by Casewit
from his personal, unpublished notes on 3 February, 2016 at 12:14am); for Ibn Barrajan’s quotations from Ezekiel 37:1-10 sub
Q 2:243, see Casewit, ‘A Muslim Scholar of the Bible: Prooftexts from Genesis and Matthew in the Qur'an Commentary of
Ibn Barrajan of Seville (d. 536/1141), JQS 18/1 (2016): 27-8. After a detailed examination of the Ezekiel passage, it is the
present author’s conclusion that that biblical text is paraphrased and most likely not quoted directly as the case is with
Genesis and Matthew; on the original source text for the Matthean quotations, see chapter 3 of this dissertation.

6 Casewit, ‘Muslim Scholar of the Bible, 6-8.



When citing the first five books of the Hebrew Bible the term ‘Torah’ is used in this
dissertation. This aligns with Ibn Barrajan and al-BiqaTs understanding as well. The term ‘Gospel’
applies generally to the four canonical Gospels of the New Testament, and it also designates a
particular Gospel when specified by an author. Moreover, reference to the ‘Torah and Gospel together
in quotation from the Qur’an does not imply that ‘tawrah and injil’ signify the same ‘Hebrew Bible and
Gospels’ referred to in other contexts.

Whereas al-Biqa‘T always references the Gospels by name — Matthew (Arab. Mattd), Mark
(Arab. Marqus), Luke (Arab. Liaga) and John (Arab. Yihanna) — his citations from the Torah are
prefaced with ‘the third part of book one’ (al-juz’ al-thalith min al-sifr al-awwal), that is, Genesis, or
‘the first part of book five’ (al-juz’ al-awwal min al-sifr al-khamis), meaning Deuteronomy, and so
forth.7 Ibn Barrajan, however, is not as specific. He generally introduces quotations from the Torah and
the Gospel with the expression, ‘It has been related also in the book that is said to be the Torah (wa-
jaa aydan frl-kitab alladhi yudhkaru annahu l-tawrah)’ or ‘[...] the Gospel (al-injil).®

Furthermore, the question of ‘Who's Kitab? becomes more complex when modern scholars
weigh in on this conversation. For example, Emran El-Badawi comments in The Quran in the Aramaic
Gospel Traditions that al-Biqa‘1 understood the ‘canonical Hebrew and Christian scriptures’ he was
quoting to be the same tawrah and injil referred to in the Quran. If one takes into account the
quotient of biblical material in al-Biqa‘T’s tafsir, El-Badawi’s conclusion seems plausible. Sidney Griffith

also cites al-BiqaT as the ‘exception that proves the rule’ as one scholar in the Islamic tradition that

7 Al-Biqa‘l, Nagm al-durar 3:126.
8 Ibn Barrajan, Idah Y387 and Tanbih 2:93, respectively.

9 Emran El-Badawi, The Quran and the Aramaic Gospel Traditions (London: Routledge, 2014), 45; while this is an
intriguing proposition, it must be held loosely given the fact that in all of the passages examined herein al-Biqa‘T never
explicitly makes this claim, and El-Badawi does not specifically note the reference from which he draws his conclusion.



showed great interest in the Bible ‘as the Jews and the Christians actually have it And Saleh
comments that al-BiqaTs commentary ‘incorporated a substantial amount of the Hebrew Bible and
the Gospels, unfiltered, in Arabic translations, as a source of divine knowledge.n Likewise, Casewit
extols Ibn Barrajan as ‘the first Quranic exegete to seriously engage with the Bible non-polemically
and through actual extended quotations.”? There are instances, continues Casewit, where ‘the Bible
not only complements but also challenges’ Ibn Barrajan’s qur’anic understanding.s

These comments from recent scholarship highlight the complexity of determining the exact
place of the Bible in the thinking of Ibn Barrajan and al-BiqaT. Needless to say, for both authors the
Bible becomes part of their hermeneutical repertoire in one form or another. The extent to which this
occurs will be addressed in the pages that follow. First, a brief discussion on the life and context of Ibn
Barrajan and al-Biqa‘1 will be presented.
1.2. Ibn Barrajan: Life and Career
Ibn Barrajan hailed from al-Andalus, Seville (Ishbiliyah) to be precise, and was a littérateur who
flourished as a scholar during the Almoravid dynasty. His family migrated from central North Africa
(Ifrigiyah) to Seville just after Ibn Barrajan was born, most likely some time between 450/1058 and
455/1063.14 He spent most of his life in Seville and the surrounding area of Aljarafe. Ibn Barrajan began

his scholarly career as a muhaddith, studying under Aba ‘Abd Allah b. Manzur (d. 469/1077), and

1 Sidney H. Griffith, The Bible in Arabic: The Scriptures of the “People of the Book” in the Language of Islam

(Princeton: Princeton University Press, 2013), 96.
u Saleh, ‘A Fifteenth-Century Muslim Hebraist, 633.
12 Casewit, Forgotten Mystic, 309.
13 Ibid., 309-10.

14 Béwering and Casewit, A Qurian Commentary, 2; some of the primary sources consulted here are Muhammad
b. ‘Ali b. Ahmad al-Dawudi; Muhammad ‘Ali Baydan, ed., Tabagat al-mufassirin (Beirut: Dar al-Kutub al-Ilmiyyah, 2002),
212 no. 280; ‘Abd al-Hayy b. Ahmad b. al-Imad; ‘Abd al-Qadir Arna’at and Mahmuad Arna’at, eds., Shadharat al-dhahab fr
akhbar man dhahab, 10 vols. (Beirut: Dar Ibn Kathir, 1986-93), 6:185-7; Jalal al-Din al-Suyutt; ‘Ali Muhammad ‘Amr, ed.,

Tabagat al-mufassirin (Kuwait: Dar al-Nawadir, 2010), 68 no. 58.



would go on to make contributions in several fields of Islamic thought, including theology (‘ilm al-
kalam), quranic readings and the hadith (giraat wa'l-hadith), Sufism (al-tasawwuf), including the
ascetic practices (al-zuhd wa'l-ibadah), and quranic hermeneutics (al-ta’'wil wa'l-tafsir).1s

Further, Ibn Barrajan espoused a particular form of quranic interpretation, that of i‘tibar
(‘crossing over’ or ‘symbolic transposition’), which, during his day, existed as a ‘distinctive strand’
characteristic of the Andalusian sifis; it would later develop into intellectual Stfism.16 He died in the
city of Marrakesh six years before it fell to the Almohads in 541/1147.7 The circumstances surrounding
his final days and the time leading up to his death are clouded by controversy and Mahdist conspiracy
theories.®® Nevertheless, the orders from the sultan to dispose of his dead body in a trash dump fell on
deaf ears as he was given a proper burial by one of the prominent sufl leaders in Marrakesh, Abu 1-
Hasan ‘Ali b. Hirzihim (d. 559/1164).19 Therefore he still emerges from these controversies as ‘the

Ghazali of al-Andalus!

15 Al-Dawudi, Tabagat al-mufassirin, 212 no. 280.

16 José Bellver, “Al-Ghazali of al-Andalus”: Ibn Barrajan, Mahdism, and the Emergence of Learned Sufism on the
Iberian Peninsula, Journal of the American Oriental Society 133/4 (2013), 667-8; also, s., ‘Ibn Barrajan,’ EI3. Ibn Taymiyyah’s
(d. 728/1338) polemics against the wahdat al-wujid strand of Stfism was far-reaching with indictments extended to Ibn
Barrajan as well (see Bellver, ‘Al-Ghazali of al-Andalus, 662; on Ibn Taymiyyah’s influence, see Frank Griffel, ‘Ibn Taymiyya
and His Ash‘arite Opponents on Reason and Revelation: Similarities, Differences, and a Vicious Circle, MW 108/1 [2018]:

11-39).

7 There are conflicting reports on Ibn Barrajan’s death; he either died of an illness in Marrakesh after an
inquisition (Ibn Hajar al-‘Asqalani; ‘Abd al-Fattah Abt Ghudda, ed., Lisan al-mizan, 7 vols. [Aleppo: np, 2002], 5:173-4), or
he was executed with some of his followers after the trial (‘Abd al-Wahhab al-Sha‘rani, al-Tabagat al-kubra, 2 vols. [Cairo:
al-Matba‘a al-‘Amira al-Sharafiyyah, 1897], 1:15); cf. Bowering and Casewit, A Quran Commentary, 6 and Bellver, ‘Al-Ghazali
of al-Andalus,” 675-6; on the Almohads, see Amar S. Baadj, Saladin, the Almohads and the Banu Ghaniya: The Conquest for
North Africa (12th and 13th Centuries) (Leiden: Brill, 2015), 48-50.

18 On Mahdist movements and their relationship to al-Andalus before and after Ibn Barrajan’s day, see s.v, ‘al-
Mahdi, Elz2; also, Bellver, ‘Al-Ghazali of al-Andalus,” 659-81; also, David Cook, Contemporary Muslim Apocalyptic Literature
(Syracuse: Syracuse University Press, 2005), 126-49; on Mahdi-Imami beliefs in Shi‘ism, see Etan Kohlberg, Belief and Law in
Imami Shiism (Aldershot: Variorum, 1991), 1-22.

19 Yasuf al-Tadili (d. 627-8/1229-30); Ahmad al-Tawfiq, ed., al-Tashawwuf ila rijal al-tasawwuf (Rabat: Jami‘at
Muhammad al-Khamis, 1984), 170 no. 51.



The following discussion will focus on his life as, in his words, a mutabir, or ‘one who
contemplates, or ‘one who undertakes to cross over.’zo For it is in this later role that Ibn Barrajan
begins to mine the biblical revelation, and the intertwining of his qur’anic and biblical hermeneutics
becomes more visible. The relationship between the contemplative and exegetical sides to Ibn
Barrajan’s scriptural hermeneutics will be discussed further in the context of chapter 4. The following
sections will also explore Ibn Barrajan’s cultural context among Jews, Christians and Muslims in order
to understand how they may have shaped his scriptural sensibilities and fascination with the Bible.
1.2.1. Ibn Barrajan: the Mu‘tabir par excellence
In this section, some of Ibn Barrajan’s defining characteristics as an exegete of the Quran will be
presented. The discussion will centre on his self-identification as a mutabir and what that means
exactly with respect to his fascination with the Bible. In other words, it will be interesting to explore
this side of Ibn Barrajan’s worldview, however briefly, in order better to understand his underlying
intellectual motivations for adopting the biblical revelation into his interpretive paradigm for the
Qur’an. For this part of the survey, Casewit’s work will be utilised primarily as he is the first to analyse
systematically Ibn Barrajan’s work from this i‘tibar perspective.

For Ibn Barrajan, remarks Casewit, ‘both zahir (“outer reality”) and batin (“inner reality”)
emerge as intimately connected facets of the same reality with no clear line of demarcation.”* This

world (dunya), according to Ibn Barrajan, reveals the hereafter (akhira) rather than veiling it; thus
‘God hid the next world in the shade of this world’ (khabbaa l-akhira fi zill al-dunya).2> He viewed the

world around him ‘with the eye of correspondence, continues Casewit, and he ‘overcame the duality

20 Casewit, Mystics of al-Andalus, 207; for the term mu‘tabir, see Ibn Barrajan; Mazyadi, ed., Sharh, 1181, 264, 302,

326, 399 and 402; idem, Idah 762, 833.
2 Casewit, Forgotten Mystic, 339.

22 [bid., 339; cf. Ibn Barrajan, Tanbih, 4:233.



of zahir and batin, and linked realities above and below. He was a true mu‘tabir [...] and beheld
realities of the hereafter unfolding in this world.’zs

The comparison here between Ibn Barrajan’s cosmological/eschatological perspective will be
explored in more detail in chapter 6 with Ibn Barrajan’s inclusion of ‘kingdom parables. The main idea
to glean from the above quotes is that Ibn Barrajan views all of reality as interconnected; this life
(dunya) and the next (akhira) are ‘mutually complementary. This will be further elaborated on in
chapter 4 when looking at the hermeneutical value of the muhkamat (‘fixed’) and the mutashabihat
(‘self-similar’) for both Ibn Barrajan and al-Biqa‘T’s method of interpretation.

This perspective on the mutabir's assimilation of the zahir and the batin into one, finds
expression in another context that will be examined later on in this dissertation (chapter 5). It relates
to Adam and Eve in the Garden and the concept of outward weakness (al-awarah al-zahirah) and
inward weakness (al-‘awarah al-batinah)2+ A play on words occurs here in the Arabic as ‘awarah
means ‘weakness’ or ‘faultiness’ or ‘badness/sinfulness’ — understood as inward conditions — and
‘awrah means ‘pudendum’ or ‘genitals, that is, the outward condition of a human being; both apply in
the context of the Garden narrative. Ibn Barrajan reveals the duality of the human soul, the condition
of both his inner and outer forms in this context.

The way Ibn Barrajan interprets reality, which consists of two parts — God and other than
God — leads him down a particular theological path that then allows for a further correspondence
between man (insan), creation (khalg) and revelation (wahy); these three categories comprise the
‘other than God’ (ma siwa Allah) part of reality.2s It is the third category, that of wahy, that will become

the most relevant for his use of the Bible. Revelation ‘resembles both man and creation because it

23 Casewit, Forgotten Mystic, 339.
24 Ibn Barrajan, Idah §403.

25 Casewit, Forgotten Mystic, 347.



comprises both differentiated and undifferentiated modes of divine self-disclosure: the muhkamat
and mutashabihat26 As alluded to above, and will be further unpacked later, this understanding bears
directly on Ibn Barrajan’s quotation of the Bible as a mu‘tabirun. It would also be helpful to inquire
about other forms of Judaism, Christianity and Islam observable in Ibn Barrajan’s intellectual
ambience, as well as his Andalusian context, that may have contributed to his use of the Bible in his
qur’anic exegesis.

1.2.2. Ibn Barrajan’s Biblical Engagement in Historical and Cultural Context

By the time Ibn Barrajan put stylus to vellum? in the early 6th/12th c., vast multifarious Jewish and
Christian communities had been established in Muslim Spain. The degree to which this was an
Andalusian ‘Golden Age’ of intellectual and cultural prosperity is debatable, however.28 Suffice it to
say, there was a growing cultural affinity among some in the Jewish communities with that of the
Arabo-Islamic West.29 This is exemplified in a report of Moses Ibn ‘Ezra’ (d. after 529-30(?)/1135) about
one Andalusi Jewish elite, Joseph, son of Samuel b. Nagrilah (d. 458/1066): “After knowledge of the
Hebrew [culture], his greatest knowledge was [in] Arabic culture — language, poems, zajals, books of

”

history (akhbar), chronicles (ayyam) and ancient records (athar).”so

26 Casewit, Forgotten Mystic, 347.

27 Some of the first paper mills of Europe are believed to have been developed on the Iberian peninsula at Xativa
and can be dated to u51 CE, shortly after the death of Ibn Barrajan; see Dard Hunter, Papermaking: The History and

Technique of an Ancient Craft (New York: Dover, 1943), 153.

28 The recent work of Dario Ferndndez-Morera attempts to debunk the notion that Islamic Spain existed as a
place of tolerance and convivencia for these three cultures (The Myth of the Andalusian Paradise: Muslims, Christians, and
Jews under Islamic Rule in Medieval Spain [Wilmington: ISI Books, 2016]); for a more positive view, see Chris Lowney, A
Vanished World: Muslims, Christians, and Jews in Medieval Spain (Oxford: Oxford University Press, 2006); and for a recent
look at convivencia from different perspectives, see Mark T. Abate, ed., Convivencia and Medieval Spain: Essays in Honor of
Thomas F. Glick (Cham: Palgrave Macmillan, 2019).

29 Esperanza Alfonso, Islamic Culture Through Jewish Eyes: Al-Andalus from the tenth to the twelfth century
(London: Routledge, 2008), 47-8.

30 Alfonso, Islamic Culture Through Jewish Eyes, 48.



Further, the famed convert from Judaism to Islam, Samaw’al b. Yahya al-Maghribi (d.
570/1175),3 encountered Islam through books of history, accounts of the prophet Muhammad, his
conquests and stories of the miracles God performed for him, as well as other events found in Islamic
literary genres.3? As a result of Samaw’al’s initiation and ultimate conversion to Islam, he conceded the
Qur’an’s miraculous character and the validity of Muhammad’s prophetic mission. This provides some
evidence that shared streams of knowledge flowed through the Iberian Peninsula during Ibn
Barrajan’s lifetime.3s Islamic scholars during this period also showed a keen interest in Judeo-Christian
history, transmitted in its biblical form, ‘as they considered Islam to be its direct continuation.’s+

At that time there was also an indigenous Arabic-speaking Christian presence in al-Andalus
among these Jewish and Muslim communities. By the sth/uth c., the Christians of al-Andalus, referred
to as ‘Mozarabs’ — from the participle mustarib (“r-b), meaning in its active sense, ‘to make oneself
similar to the Arabs,’ and in its passive, ‘having assimilated Arabic customs’ss — regularly used the
Arabic Bible in their congregations to read the Gospels, the Pauline epistles and the Psalms.36
According to Casewit, the Gospel of Matthew, which is the only New Testament text quoted by Ibn

Barrajan, ‘occupied a central position in the Mozarab community of al-Andalus from the beginning.'sz

3t Samaw’al al-Maghribi will appear again in chapter 6 (6.4.1.) in the context of al-BiqaT’s biblical quotations from

the Hebrew Bible and Matthew 19:30-20:16.
32 Ibid., 48.
33 Alfonso, Islamic Culture Through Jewish Eyes, 48.
34 Tbid., 49.

35 Richard Hitchcock, Mozarabs in Medieval and Early Modern Spain (London: Routledge, 2016), ix-xx. Hitchcock,
commenting on the application of the term ‘mozarab, states, ‘Clearly, there were Arabicized members of the indigenous
community, but there were also Christians for whom Arabicization was an abhorrence’ (Mozarabs, 51 n.29).

36 Casewit, Forgotten Mystic, 306-7.

37 Ibid., 333.
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The degree to which Ibn Barrajan could have engaged with Mozarabs is unclear, but it is
plausible that he had access to Mozarab Arabic Bible translations of the Hebrew Bible and the Gospel
of Matthew as ‘Mozarab scholars [had] tweaked and refined Arabic recensions’ over the centuries.38 In
fact, Ibn Barrajan claims to have consulted Arabic commentaries on ‘some of the previously revealed
books’ in a discussion under surat Ta Ha (Q 20:87).39 It seems plausible that Ibn Barrajan had access
either in oral or written form to commentaries of exegetes such as the Jewish scholars Sa‘adiah b.
Yusuf al-Fayyumi (commonly referred to as Sa‘adiah Gaon) (d. 942)4 and Abraham b. Ezra (d. ca.1167),
to name a few, and possibly even the ‘Iragi Christian commentator Ibn al-Tayyib (d. 1043).#

Another source to note from an ‘Iraqi context are the ‘Brethren of Purity’ (Ikhwan al-safa’).+*
The Ikhwan stand out as a probable source of influence on Ibn Barrajan’s scriptural engagement.s3
The middle period of the 6th/i2th c. was ‘a watershed moment of Andalusi mysticism [that]
championed a wedding of Qur’anic teachings and Sunni Hadith studies to the treatises of the Brethren

of Purity [...].44 The Ikhwan were a 4th/ioth century ‘esoteric fraternity of lettered urbanites that

38 Casewit, Forgotten Mystic, 334.
39 Ibid., 314; cf. Tanbih 2:366-7.

40 Sa‘adiah Gaon, (Euvres complétes de R. Saadia ben Iosef al-Fayyotimil, eds., Joseph Derenbourg, Hartwig
Derenbourg, and Mayer Lambert (Paris: E. Leroux, 1893-99); for recent scholarship on Sa‘adiah Gaon'’s Tafsir, see chapter 2
of Tamar Zewi, ed., The Samaritan Version of Saadya Gaon’s Translation of the Pentateuch: Critical Edition and Study of MS
London BL OR7562 and Related MSS (Leiden: Brill, 2015), 25-40; on the use of Gaon’s Tafsir in Jewish and Coptic Christian
circles, see Ronny Vollandt, ‘Flawed Biblical Translations into Arabic and How to Correct Them: A Copt and a Jew Study
Sa‘adiah’s Tafsir’ in David Bertaina, Sandra T. Keating, Mark N. Swanson and Alexander Treiger, eds., Heirs of the Apostles:
Studies on Arabic Christianity in Honor of Sidney H. Griffith (Leiden: Brill, 2019).

4 On Ibn al-Tayyib see GCAL 2:160-77; s.v, ‘Ibn al-Tayyib, CMRz2; ].CJ. Sanders, ed., Commentaire sur la Genése
(CSCO 274, Scriptores Arabici 24; Louvain: Peeters, 2003).

42 For a thorough read on the Ikhwan, see Godefroid de Callatay, Ikhwan al-Safa’: A Brotherhood of Idealists on the
Fringe of Orthodox Islam (Oxford: Oneworld, 2005); also Ian Richard Netton, Muslim Neoplatonists: An Introduction to the

Thought of the Brethren of Purity (Ikhwan al-safa’) (Edinburgh: Edinburgh University Press, 1991).
43 Casewit and Bowering, A Qur'an Commentary, 35, 42-3.

44 Casewit, Forgotten Mystic, 1.
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[were] principally based in the southern Iraqi city of Basra’4s In the foreword to Epistle 5 of the
Brethren, Nader El-Bizri comments,

‘Encountering “veracity in every religion,” and grasping knowledge as “pure
nourishment for the soul,” the Ikhwan associated soteriological hope and attainment
of happiness with the scrupulous development of rational pursuits and intellectual
quests. Besides filial observance of the teachings of the Quran and hadith, the
Brethren also reverently appealed to the Torah of Judaism and to the Gospels of
Christianity.'6

While this statement alone cannot prove definitively that Ibn Barrajan relied upon the Ikhwan for his
use of the Bible, it does provide a plausible scenario for his appreciation and leanings toward the
Torah and the Gospel. Casewit does not make any kind of intrinsic connection between Ibn Barrajan’s
use of the Bible with that of the khwan, in published form at least, but the extent to which they were
influential on Ibn Barrajan’s worldview seems to give some general foundation to the role of the
biblical text in his exegesis.

The high esteem with which the Ikhwan held the Gospels is highlighted in another study,
which states that ‘the most important single factor in this was their total acceptance of Christian
scriptures as a primary source of equal weight with the Qur’an and the Torah.+7 But the Ikhwan did not
stop there. They culled from many sources to acquire knowledge and truth, from the ancient Stoics
and Pythagoreans to Jewish midrashic works and the gisas al-anbiya’, or stories of the prophets.+® Ibn
Barrajan also uses isra’iliyyat in his commentaries, though far less than the hadith and the Bible. If the

isr@’iliyyat has been qur’anically validated, it enjoys ‘more or less the same level of authority in his

45 Owen Wright, ed. and trans., Epistles of the Brethren of Purity, On Music: An Arabic Critical Edition and English
Translation of EPISTLE 5 (Oxford: Oxford University Press, 2010), xvii.

46 Wright, Epistles of the Brethren of Purity, xviii.
47 Netton, Muslim Neoplatonists, 70.

48 Ibid., 73; cf. Wright, Epistles of the Brethren of Purity, xviii. On the categories of isr@’iliyyat and gisas al-abniya’,
see Camilla Adang, Muslim Writers on Judaism and the Hebrew Bible: From Ibn Rabban to Ibn Hazm (Leiden: Brill, 1996), 9.
Isra’tliyyat and gisas al-abniya’ are used interchangeably throughout this dissertation.
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writings as hadith and biblical material'49 Whereas Ibn Barrajan adopts some gisas material in his
commentaries, BiqaT appears to abandon it altogether, which will be discussed further below in
section 1.3.2. The life and career of al-BiqaT will be introduced first, followed by some observations on
the relationship between his Cairene context and biblical engagement.

1.3. Biqa‘®: Life and Career

The following biographical survey of al-Biqa‘l will contain some brief anecdotes of his early life
leading up to his scholarly career; the general contours of his biography have been studied and
commented on previously in the secondary literature.5° At that point, the focus will be on elements of
al-BiqaTs life which relate more directly to his work as an exegete in the field of Muslim biblical
scholarship. That is to say, this survey will attempt to draw some preliminary conclusions from the
facets of al-BiqaTs life as a Qur’an teacher that shed light on the reasons surrounding his large-scale

quotation of the Bible in his tafsir.

The historical account in Ibn ‘Imad’s Shadharat al-dhahab provides a glimpse into the early

life of al-Biqa‘™:

‘The Imam Burhan al-Din Ibrahim b. ‘Umar b. Hasan al-Ribat al-BiqaT al-Shaf1 al-
Muhaddith al-Mufassir al-Imam al-‘Allama al-Mu’arrikh was born in the year 8o5 and
died in the year 885. He said, “on Sunday night, the ninth of Sha‘ban in the year 821,
men attacked our village of Khirbit Riha of al-Biga“. It was said that from them was a
tribe of rivals among my relatives, the tribes of Hasan from the aforesaid village. They
killed eight people and among them was Abu ‘Umar b Hasan al-Ribat b. Ali b. Aba
Bakr and his brothers Muhammad Stiyud and Ali, both paternal brothers. I, myself,
was struck with a knife three times by one of the [attackers] and they wounded me. At
that time I was a boy of twelve years. So we departed from the village and we
continued traveling near the villages of Wadi [-Taym, al-Arqub and others until God,
Most High, willed.”’s*

49 Casewit, ‘Muslim Scholar of the Bible, 8.

50 See, for example, Saleh, In Defense of the Bible, 7-33; Guo, ‘Al-Biqa‘T’s Chronicle, 121-5; idem, ‘Tales of a Medieval
Cairene Harem, 101-8.

51 Ibn ‘Imad, Shadharat al-dhahab, 9:218.
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Biqa‘m would eventually settle in Damascus until young adulthood when he would then travel to
Jerusalem, and finally end up in Cairo, where he would study under the famous hadith scholar Ibn
Hajar al-‘Asqalani (d. 852/1449). The most important event to note for purposes here, however, is the
position al-Biqa‘1 acquired in the mosques of Cairo, notably at the Zahir Mosque, as the Quran
teacher, or preacher; more on this in the next section. It was during this time as teacher in the mosque

that he would begin to pen his magnum opus, Nazm al-durar.

After spending twenty years on his first cycle of weekly seriatim lectures on the Qur’an, Biqa1
began to write his commentary. The first draft (musawaddah) of Nazm al-durar appeared in serialized
form over a period of fourteen years (861-75/1457-71) and another seven years passed before it was
available in a final or clean copy (mubayyadah) (882/1477);52 he finished it in Damascus one year after
leaving Cairo. While his commentary did create debate, it was not abandoned outright. He was able to
get fatwahs from leading mufiis to support his work, at least at the beginning. As noted, his tafsir did
not appear first in completed form. Rather, he responded to his audience as he went along; therefore
the final version is comprised of both his original commentary and justifications that were added at

later stages.ss He continued in this post at Zahir Mosque on and off for nearly thirty years.

Then, however, approximately seven years into writing his commentary (ca. 867-8/1463-4),

scandal broke out. Biqa‘Ts commentary would be inspected by some reputable scholars who found the

52 Al-Biqa‘, Nagm al-durar (Hyderabad Ed.), 22:443: ‘I finished the draft (musawaddah) on Tuesday, the seventh of
Shaban in the year 875, and it was begun in Shaban of the year 861 — that was fourteen years to completion; and I finished
this fair copy (mubayyadah) on Sunday afternoon, the tenth of Shaban in the year 882!

53 See s.v, ‘Al-Biqa‘l, CMRs5.

14



biblical quotations problematic.5+ A year later he was vindicated, apparently, and was able to get the
endorsement of four chief judges in Cairo who then issued fatwahs in favour of his commentary,
leading to further endorsements by many other prominent scholars of that time. According to an
account in Ibn Taghri-birdi’s (d. 874/1470) Ta’rikh al-Misr (‘History of Egypt’), moreover, Biqa‘ was still
regarded as ‘a very learned memoriser’ (al-hafiz al-allamah) in 870/1466, roughly nine years after he
first began circulating volumes of his commentary; the account in Taghri-bird1’s Ta’rikh also concerned
the character of one member of the community whom al-Biqa1 issued a statement about, meaning

that his reputation was still good despite the earlier controversy.ss

The second phase of controversy involved a little recognised scholar, Ibn al-Qattan, who
decided to stir up the Bible controversy anew. Given his low status among the ulama’ of Cairo, he
enlisted the help of al-BiqaTs old classmate al-Sakhawi; both men studied together under Ibn Hajar.s6
Sakhawl wrote a treatise which presented the traditional position of the shari‘ah against the use of

and reading of the Bible. It is this intellectual assault that forces al-Biqa‘ to write his apologia, the

54 Three major scandals occurred during al-BiqaT’s time in Cairo, the first of which has been elaborated on, in
detail, by Saleh (In Defense of the Bible, 7-33). In brief, the first controversy centred on an incident involving a friend from
Jerusalem, al-Qudsi, which ended in allegations of embezzlement and sexual assault; the second controversy centred on
the safi poet Ibn al-Farid (d. 632/1235) and the mystic Ibn ‘Arabi (d. 638/1240) and the concepts of incarnation (hulul) and
unification (ittihad) attributed to the works of both; for the controversies around sifism during in this period, see Eric
Geoffroy, Le Soufisme en Egypte et en Syrie: Sous les Derniers Mamelouks et les Premiers Ottomans (Damas: I'Institut Frangais
d’Etudes Arabes de Damas, 1995), 439-59; for each of al-BiqaTs controversies see, respectively, Th. Emil Homerin, From
Arab Poet to Muslim Saint: Ibn al-Farid, His verse, and His Shrine (Cairo: American University in Cairo Press, 2001), 55-75 and
Alexander D. Knysh, Ibn Arabi in the Later Islamic Tradition: The Making of a Polemical Image in Medieval Islam (Albany:
State University of New York Press, 1999), 209-23; the third dispute will be described below. This makes al-BiqaTs
dependence on Ibn Barrajan even more puzzling given the political climate he was writing in and the consequences he
faced after publicly repudiating other popular safi writers (see Saleh, In Defense of the Bible, 11; 17 n.47; note al-Biga‘T’s use
of another 7th/13th c. mystic, al-Haralli [d. 637/1239] [GAL 1:414; Supplement 1:717]. The spelling of the name given here,
which follows al-Biqa‘T’s own description [Hyderabad Ed., 1:10], differs from that of Brockelmann [al-Hirali/Haral1]).

55 Abti I-Mahasin Yasuf Ibn Taghribirdi; William Popper, ed., al-Nujim al-zahira fi mulitk misr wa’l-qahira, 16 vols.
(Berkley: University of California Press, 1929), 7:811; idem, Hawadith al-duhur ft madd l-ayyam wa’'l-shuhir, 4 vols. in 2
(Berkley: University of California Press, 1930), 1/2:119, 3/4:586.

56 On the early development of the ulama’ see Manuela Marin, ‘The ulama” in Maribel Fierro, ed., The New

Cambridge History of Islam, 6 vols. (Cambridge: Cambridge University Press, 2010), 2:679-704.
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Aqwal, for quoting the Bible; this occurs ca. 873/1469, a date that also coincides with al-BiqaT’s attack
on Ibn al-Farid’s poetry. This attack would amount to career suicide given the political climate of Cairo
at that time. Thus he was forced to leave Cairo after this event. Then, having been accepted back into
his native community of Damascus, Biqa‘l began railing against al-Ghazal’s (d. 505/1111) theodicy and
his doctrine of God’s grace, what became the third controversy near the end of his life.5? BiqaT was
forced to leave the city for his antagonistic attitude and died just outside of Damascus not many years

later, ostracised and alone.s8
1.3.1. Biqa‘®: the Polymath Preacher

As it will be argued below, one of the more significant parts of al-BiqaT’s life that shaped him into
the Muslim biblical scholar witnessed in his commentary will be explored in what follows. The
first aspect of his career to circle back to is the time he spent as the local Quran teacher, or
preacher, in Cairo. Within an Islamic context, there are four terms that express different aspects of
‘preaching. According to Taj al-Din al-Subki’s (d. 771/1370) fourteenth-century survey, 1) the khatib
gives the Friday sermon, 2) the wa‘iz (‘preacher’) admonishes or warns the laity, 3) the gass is the
‘storyteller’ and 4) the gari’ al-kurst is, literally, ‘the one who reads from the chair’ss Subki makes a

further distinction here between the gass and the gari’ al-kursi, stating that,

‘The gari’ al-kursi or Seated Reader is the one who sits on a chair reading to the
populace from the gentle tales, hadith, and tafsir; he shares this function with the gass,
but the two differ in that the gass reads by heart and from memory, and he stands,
though he may sit, but his standing and sitting is in the streets. As for the gari’ al-kursi,

57 See Eric L. Ormsby, Theodicy in Islamic Thought: The Dispute Over al-Ghazalt's “Best of All Possible

Worlds” (Princeton: Princeton University Press, 1984), 135-60; idem, Ghazali (Oxford: Oneworld, 2007), 132-8.
58 Saleh, In Defense of the Bible,13.

59 Jonathan Berkey, Popular Preaching and Religious Authority in the Medieval Islamic Near East (Seattle:
University of Washington Press, 2001), 14; idem, ‘Storytelling, Preaching, and Power in Mamluk Cairo,” MSR 4 (2000): 53-73;
also, George Makdisi, The Rise of Colleges: Institutions of Learning in Islam and the West (Edinburgh: Edinburgh University
Press, 1981), 217-8.
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he sits on a chair in the Friday mosque or everyday mosque, or in a school, or sifi
convent and he only reads from books [i.e., not from memory]. It is obligatory for him,
just as it is obligatory for the gass, only to read what the general populace will
understand.’®°

It is this last designation, the gari’ al-kursi, that becomes directly associated with the miad
session, or Qur’an teaching session, the post al-Biqa‘T held.6: The mi‘ad become a venue for storytelling
and quranic exegesis by al-BiqaTs day. It should be noted, moreover, that he was a gifted poet; this
further creates a picture of the miad forum that aligns with the descriptions in Berkey et al.®?
Furthermore, near the end of his life, Biqa‘t was appointed as the senior Qur’an reciter at the cemetery
of Umm al-Salth. This last detail is interesting because cemeteries were a central location for popular
preaching and storytelling. Although his tafsir adheres to the standards of the genre, there are other
features that align it closely with its author’s vocational calling and thus bridge the gap between the

art of popular preaching as an oratory experience and the art of exegesis as a textual phenomenon.

Berkey’s three defining characteristics of popular preaching will be addressed next as they
relate to al-Biqa as the gari’ al-kurst and the context in which he worked on his commentary. The first
characteristic concerns the legitimacy of preaching-cum-storytelling as a means of religious knowledge
transmission. Here Berkey examines the phenomena of dreams and visions as the basis of a preacher
or storyteller’s claim to knowledge, thus making those personal experiences above reproach.6s Indeed,

one of the first discussions in al-BiqaTs prolegomena focuses on this aspect of knowledge

6o Karen Bauer, “I have seen the people’s antipathy to this knowledge”: the Muslim exegete and his audience, 5th/
uth-7th/13th centuries, in Behnam Sadeghi, Michael Bonner and Asad Q. Ahmed, eds., Islamic Scholarly Tradition: Studies
in History, Law, and Thought in Honor of Professor Michael Allan Cook (Leiden: Brill, 2011), 304 n.33; see al-Subki, Mu‘id al-
ni‘am wa-mubid al-nigam (Beirut: Dar al-Hadatha, 1983).

61 Guo, ‘Al-BiqaTs Chronicle) 133-4.
62 Saleh, In Defense of the Bible, 13; Berkey, Popular Preaching, s51; cf. Makdisi, Rise of Colleges, 217-8.

63 Berkey, Popular Preaching, 81.
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transmission. Speaking about the divine assistance he received for composing his tafsir, al-Biqa‘l

intimates:

‘[A]nd perhaps the reason that this book [Nagm al-durar]| came so easily to me was by
the blessings of a good dream, impressions of prophethood that I saw when I was
young. I was about ten years of age in our village in the lands of Biga“ I saw the angel
Gabriel, the one who brought down this spirit [i.e., the Quran], and I saw the Prophet
Muhammad, the one whom this spirit came to, God bless and grant them both peace; I
saw them both in the form of two young, beardless men, in the most beautiful form,
riding two horses, both [men] in green and both [men] of the most extreme beauty,
and they were going towards the East. So God aided me through their blessings in
interpreting [the Quran] and organsing it through the spirit from Him, as is attested
by those who have read my book and contemplated it.64

An episode is also found in al-BiqaTs historical work, Ta’rikh al-Biga7 or the Chronicle, concerning a
dream that he claims he has had on the day the Sultan Jagmaq (d. 857/1453) dies, which later reoccurs
with the death of Sultan Inal (d. 865/1461).%5 The dream and the portion of the Qur’an al-Biqa‘ lectures

on become linked, in his mind, to these events.66

Yet another way of legitimising knowledge transmission was connecting one’s work with that
of someone earlier who had already been accepted and was considered reliable. In al-BiqaTs

prolegomenon, he links his commentary with that of al-Baydawi, calling it a radif to the latter’s tafsir; a

64 Al-Biqa‘l, Nagm al-durar (Hyderabad Ed.), 1:4-5.

65 Al-Biqa‘l; Muhammad Salim b. Shadid al-‘Awfi, ed., Izhar al-‘asr li-asrar ahl al-‘asr: Ta’rikh al-Biga‘t (Riyad: np,

1992), 305-7; cf. Guo, ‘Al-Biqa‘T’s Chronicle, 133-5.

66 Though a learnéd scholar, with significance of these events surrounding Jagmaq and Inal weighing on him,
Biqa‘T would remain at odds with his ulama’ compeers and many of the Mamluk sultans due to some of his stringent views
concerning, by that time, mainstream ‘suf’ doctrines that the intelligentsia in Cairo had formerly imbibed. This was
especially the case with Jagmaq (r. 857/1453), who dies several years before al-Biqa‘l begins his commentary. Under the
Circassian Mamlik regime (782-3/1382-923/1517), eleven sultans reigned during the span of al-BiqaTs life, from al-Malik al-
Nasir Faraj (r. 801/1399-815/1412), who was the eleven-year-old son of al-Malik al-Zahir Barqaq (d. 8o1/1399) when he
acceded to the throne, to the sultanate of Qaytbay (r. 872/1468-901/1496) (Guo, ‘Al-BiqaTs Chronicle) 121-3; see also, Jean-
Claude Garcin, “The Regime of the Circassian Mamliks” in Carl F. Petry, ed., The Cambridge History of Eqypt Volume One:
Islamic Egypt, 640-1517 (Cambridge: Cambridge University Press, 1998), 291-2. Barquq is credited with establishing the
Circassian dynasty (783/1382) following the Bahri Mamliks (647/1250-792/1390); for details on this transition, see Linda S.
Northrup, “The Bahri Mamlik sultanate, 1250-1390” in Carl F. Petry, ed., The Cambridge History of Eqypt Volume One: Islamic
Egypt, 640-1517 (Cambridge: Cambridge University Press, 1998), 287-9.
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radif is one who travels with you across the desert on the back of the same beast.5” Baydawi’s
commentary is regarded as a digest of both Zamakhshari and Razi's commentaries, and it was one of
the standard texts studied and transmitted during the medieval period, being widely used for miad
sessions.®® Biqal mentions explicitly in the Ighar that he regularly consulted three works while
lecturing on the Quran (wa-kuntu anguru fi ghalib al-amr): Zamakhshart's al-Kashshaf, Baydawi's

commentary and Aba Hayyan’s al-Nahr.69

The second characteristic in the tradition of popular preaching is the inclusion of stories,
particularly those of pre-Islamic prophets, the gisas al-anbiya’ literature; these formed the mainstay of
a preacher’s repertoire. Here a second argument is presented for upholding popular preaching and
storytelling as a valid means of religious knowledge transmission, the ‘knowledge’ in this case being
the gisas literature.7o Popular preachers focused on the use of hadith qudsi, as well, within the Islamic
tradition as a way of legitimising their own use of this literature. Hadith qudsi are hadiths that take the
form of direct statements from God, rather than Muhammad; these are generally regarded by Muslim
hadith scholars as ‘weak’ (daf) but nonetheless comprise a second category of divine utterances in
Islam, the first being the Quran. This was one of the avenues for authenticating extra-qurianic
material, and it is exactly the same argument al-Biqa‘l uses in his apologia, the Agwal, where he

defends quoting the Bible in his commentary.

In al-BiqaTs tafsir, however, the gisas literature is completely abandoned; the Bible, rather,

becomes the stock-and-trade of his quranic exposition as he wrote his commentary over a period of

67 See Lane, Lexicon, s.v,, r-d-f-
68 Berkey, Popular Preaching, 40.
69 Saleh, In Defense of the Bible, 22; cf. Biqa1, Izhar al-‘asr, 203.

70 Berkey, Popular Preaching, 40-1.
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twenty-years all the while preaching and teaching as the gari’ al-kurst.” The background provided for
preaching-cum-storytelling and al-Biqa‘T’s life as a Qur’an teacher has worked towards establishing him
as a preacher in this context and to create a valid scenario in which using the Bible in his tafsir was not
as shocking as it may have first seemed in his day. The mi‘ad session would thus become a safe haven
for his use of the Bible and provide a venue for testing the exegetical waters with new and exotic
biblical stories in place of the gisas literature that were, in actuality, nothing new at all to al-BiqaTs
audience. This raises an important historical question concerning al-BiqaTs context and the
surrounding Jewish and Muslim communities that also rejected isr@’iliyyat. Therefore some additional
background material on gth/i5th c. Cairene life will be explored in the next section to see if it can

provide any further explanation for al-BiqaTs use of the Bible.
1.3.2. BiqaT’s Biblical Engagement in Historical and Cultural Context

Various forms of religious encounter occurred among Jews, Christians and Muslims in the period
preceding and during al-Biqa‘’’s day.7> In the gth/15th c., Cairo was a religiously pluralistic context with
an identifiable overlap between the different faiths and cultures. In her work on another Cairene
scholar, Lejla Demiri comments on the interreligious milieu of Najm al-Din al-Tafl (d. 716/1316) one

century earlier than that of al-Biqa‘:

‘The 13th and 14th centuries emerge as a fruitful time for intellectual exchanges and
theological interactions between Christians and Muslims. Although this was not a new
phenomenon — rather, it was a centuries-old theological tradition — this period
proved to be a rich and flourishing era for theological treatises reflecting upon the
religious “other.”73

S

7t There is no indication in al-BiqaTs autobiographical work, Izhar al-‘asr li-asrar ahl al-asr, that he had used
stories from the Torah and Gospels to supplement his Quran reading. One can only speculate that reporting this in his

autobiography could have brought more criticism his way.
72 These various forms of biblical engagement are the subject of chapter 2 (see below).

73 Lejla Demiri, Muslim Exegesis of the Bible in Medieval Cairo: Najm al-Din al-Taft’s (d. 716/1316) Commentary on
the Christian Scriptures (Leiden: Brill, 2013), 29.
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Demiri goes on to say that this epoch is also marked by a fascination with and exploration of the
other’s faith and writings that becomes ‘an integral facet of theological endeavour'# Biqa‘1 shared in

this world as well, and could even be regarded as a product of it.

The following report from Ibn Taghri-birdi captures the cultural ambience of al-BiqaTs

context in late Mamluk Cairo:

‘On Sunday, the 14th of Rajab, corresponding to the Coptic Misra 30, the Sultan
ordered Shaykh ‘Ali, the market inspector, to make the rounds of the streets of Cairo.
The messengers preceded [the inspector| announcing to the men that on the next day
public prayers for rain would take place in the Desert Plain, because the Nile had
ceased to rise. On Monday, the 15th, the first of the [Coptic intercalary] days of al-Nasi,
chief Qadi Sharaf al-Din Yahya al-Munaw1 went out to the Desert Plain, going on foot
from his home among masses of students, the poor, and sufis, until he stopped
between al-Malik al-Zahir Barqiiq’s tomb and Succor Dome near the [Red] hill. There a
pulpit had been set up for him. The Caliph and the rest of the qadis were present, and
they were among a vast throng of people of all classes. The Jews and the Christians
also came, with their scriptures. The chief qadi led a large number of men in a quick
two-bow prayer, and prayed to God, to make the Nile flow, while the men said “Amen”
to his prayer, and the cries of the throngs, weeping, wailing, and supplicating God were
loud. This continued from after sunrise to the end of the second hour of that day; then
they went off, continuing their prayer and supplication to God.'75

Ibn Taghri-birdi presents a vivid picture of a shared life among Cairenes from different groups. While
there was invested interests in the affairs of the religious ‘other, this final age of Mamluk prestige also

provoked less amicable degrees of interaction between the Muslim élite and communities of faith,

7 Demiri, Muslim Exegesis of the Bible, 29.

75 Ibn Taghribirdi; William Popper, ed. and trans., History of Egypt, 24 vols. (Berkeley: University of California
Press, 1960), 5:137-8.
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from Muslim to non-Muslim to inter-communal as well.7? Despite the animosity that still existed in
certain quarters, the use of the Bible in al-BiqaT’s tafsir is a marked example of how the scriptures of
the religious ‘other’ still could be read and used — especially when considering the quotient of Gospel
material that appears in his commentary — amidst the shifting socio-political attitudes toward Jews

and Christians.??

Biqa“ culled from several Jewish sources with the help of ‘an outstanding Jew’ (fudala’ al-
yahiid) while working through the Hebrew Bible quotations in his tafsir,”8 which further highlights the
commingling of religious groups and the sharing of textual traditions that occurred in his context.
This should be no surprise since Rabbanite Jews and Muslims had interacted as ‘co-religionists’ for
centuries, ‘engaged religiously in a shared worldview whose past (and therefore whose space) was
inhabited by many of the same regal and prophetic personalities.79 A testimony to this ‘hybridised
space’ is the gisas al-anbiya’ literature.8> With al-BiqaTs rejection of this body of texts in his

commentary® his method of biblical engagement aligns him more closely with the scripturalism of

76 This is evinced in a now well-documented dispute between Jewish factions and the Muslim ulama’ in the year
870/1465, concerning the employment of ahl al-dhimma in Islamic administrative offices (William M. Brinner, ‘A Fifteenth-
century Karaite-Rabbanite Dispute in Cairo’ in Hava Lazarus-Yafeh, Mark R. Cohen, Sasson Somekh and Sidney H. Griffith,
eds., The Majlis: Interreligious Encounters in Medieval Islam [Wiesbaden: Harrassowitz-Verlag, 1999], 184-96). There is also a
report on a dispute concerning the unauthorised building repairs to synagogues and churches under the Sultan Inal (ca.
1456) whereby the head of the Karaite community issued a petition to confirm mutual obligations between Muslims and
dhimmis (D.S. Richards, ‘Arabic Documents from the Karaite Community in Cairo, JESHO 15/1 [1972]: 120-1); see Ibn Taghri-
birdi; William Popper, ed., al-Nujum al-zahira f muluk Misr wa'l-Qahira, 7:721-22).

77 See n.4 above for an exact percentage of Gospel material quoted by al-Biqa‘l.

8 Al-Biqa1, Nagm al-durar (Hyderabad Ed.), 11:343; see also, Saleh, ‘Sublime in its Style, Exquisite in its
Tenderness, 333; idem, “A Fifteenth-Century Muslim Hebraist, 637-8.

79 Fred Astren, ‘Islamic Contexts of Medieval Karaism, in Meira Polliack, ed., Karaite Judaism: A Guide to Its

History and Literary Sources (Leiden: Brill, 2003), 158.
80 Tbid., 159.

81 For an argument on al-Biqa‘T’s preference for the use of the Bible over the gisas literature in his tafsir, see Saleh,
‘A Muslim Hebraist, 632-3. In short, Saleh argues that the gisas collections developed in tandem with, or as a result of the
rejection of the biblical corpus as a corrupted text, which al-BiqaT did not fully agree with (see chapter 4 [4.1.2.] below for
al-BiqaT’s categories of alteration (tabdil) and classes (agsam) of biblical material).
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the Karaites who ‘eschewed this Rabbanite-Muslim cultural and religious syncretism by rejecting
aggadah, which laid out the narrative foundations for this shared conceptual space.s Furthermore,
with several Arabic versions of the Hebrew Bible in hand — including one shared edition by both the
Rabbanites (al-rabbaniyyina) and the Karaites (al-qara’ina)® — Biqa‘T did not discriminate against

either group or their scriptural traditions when it came to quoting the Bible.

He also extended the same exegetical pluralism to the canonical Gospels, as will be
demonstrated in chapter 6. However, there is no indication that he had, for example, a Coptic
Christian informant for his Gospel materials; nothing is stated explicitly in this case. The most that
can be said is that the Cairene cultural context afforded al-Biqa‘T opportunities to engage with various
Jewish groups, and presumably some degree of those belonging to the Coptic Christian community.
There are no explicit comments made by al-Biqa‘l in support of this, but it would seem to be a likely
scenario given the cultural climate of his day.84+ Before moving on to chapter 2, the methodology for

evaluating Ibn Barrajan and al-BiqaTs quotation of the Bible will be delineated in what follows.
1.4. Methodology

When examining the use of the Bible in the tafsirs of Ibn Barrajan and al-Biqa‘, there are two general
contexts to bear in mind. The first is the quranic context for a given passage. Biblical material is

quoted while each author attempts to explain certain passages in the Quran. This means that

82 Astern, ‘Islamic Contexts,’ 159; see also, Daniel Frank, Search Scripture Well: Karaite Exegetes and the Origins of
the Jewish Bible Commentary in the Islamic East (Leiden: Brill, 2004). This is not to say, however, that Karaism abandoned
Jewish scriptural traditions completely. When Scripture and Tradition agreed, both Karaites and Rabbanites could
interpret the text ‘rationally and independently’ (Frank, Search Scripture Well, 256).

83 Al-Biqa‘l, Nazm al-durar, 1:102; chapter 3 below will demonstrate the degree to which different Arabic versions
of the Bible were used in the tafsirs of both authors, and chapter 5 specifically addresses the other versions of the Hebrew

Bible al-Biqa‘T had access to while writing his commentary (5.4.2.).

84 One concluding example is found in the combined efforts of a Jewish and Coptic Christian’s attempt to edit
and update an edition of Sa‘adiah Gaon’s Tafsir in Ayyubid Egypt ca. 639/1242 (Vollandt, ‘Flawed Biblical Translations into
Arabic and How to Correct Them, 9). Albeit two centuries earlier, this exchange demonstrates the cultural climate in Cairo

among Jews and Christians under Muslim rule.
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something in the quranic context prompted the authors to quote the Bible. Often, if not most times,
this relates to a biblical figure, concept or narrative the Quran evokes for its audience. While the
reader should be aware of the qur'anic context, it is not the primary concern here. That is to say, it is
not important for the purposes of this dissertation to investigate the Quran’s milieu and the purpose
behind its recollection of biblical narratives.®s Nor is it necessary to pursue the interpretation of a
given text in the Qur’an to its fullest extent through the Islamic interpretive tradition; this would lead
the present thesis beyond its scope as well. Therefore, what the Qur’an says about the biblical story it
evokes should remain only within the reader’s view.

It is the second context, referred to throughout this dissertation as the ‘tafsir context, which is
of primary importance. How Ibn Barrajan and al-BiqaT bring together their biblical quotations with
their exegesis of the Quran is central for understanding how the Bible functions in their
commentaries, whether tangentially or otherwise. An analysis of the tafsir context will elucidate the
connection between the biblical material quoted and its inclusion under certain quranic verses. It
should also be borne in mind that the aim of the following comparative study is on Ibn Barrajan and
al-BiqaTs use of the Arabic Bible, and is not, therefore, taking into account their interpretation of
every quranic idea that a text may present if it is not related to their biblical quotations. Thus the
version(s) of the Arabic Bible used in each author’s tafsir may also be important to discover.

1.5. Concluding Remarks

The remainder of this dissertation is structured as follows: chapter 2 provides a historical survey of
Muslim biblical scholarship, tracing the use of the Bible through various Islamic genres from the Sirah
of Ibn Hisham (d. 218/833) to the polemics of al-Qarafl (d. 684/1285); chapter 3 analyses Ibn Barrajan

and al-BiqaT’s biblical quotations alongside manuscripts for Arabic versions of the Bible that are

85 For one of the more recent treatments on this topic, see Griffith, The Bible in Arabic, 6-53; also Angelika
Neuwirth’s forthcoming publication, The Quran and Late Antiquity: A Shared Heritage (Oxford: Oxford University Press,

2019) will be an important contribution.
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believed to have circulated within the milieux of both authors; chapter 4 is essentially the heart of the
dissertation where the scriptural hermeneutics of Ibn Barrajan and al-BiqaT are examined in detail as
it relates to their biblical and quranic exegesis; given the significance of sarat Al Tmran (Q 3:7) for
both of their qur'anic hermeneutics, the reception history of this verse will be elucidated using the
works of Mugqatil b. Sulayman (d. 150/767), al-Tabar1 (d. 310/923) and al-Zamakhshari (d. 538/1144);
chapters 5 and 6 are, therefore, case studies for observing Ibn Barrajan and al-BiqaTs hermeneutics in
action. Respective to each chapter, biblical quotations from both the Torah, namely the creation
account and Garden Narrative from Genesis 1-3, and the Gospels, namely the ‘Parable of the Labourers
in the Vineyard’ from Matthew 19:30-20:16, will be explored in the context of several different qur'anic

passages.
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Chapter 2

A Historical Survey of Muslim Biblical Scholarship

In her work Intertwined Worlds, Hava Lazarus-Yafeh shed more light on the subfield of Muslim Bible
exegesis than reflected previously within Islamic studies.86 This particular niche finds expression in
diverse genres of Muslim literature, from polemical treatises to historical writings and everything in
between.®” In this chapter, a number of topics will be addressed that pertain to both the deliberate
and unwitting use of the Bible in Islam.

First, the traditional lines are drawn for Muslim biblical scholarship. This will include a
discussion on the genres in which biblical materials primarily occur. While one of the main criteria for
the inclusion of a genre in this chapter is based upon the deliberate use of both canonical and non-
canonical source texts, other forms of biblical reference, such as indirect quotation through allusions
and narrative parallels, will also be admitted. In the first section, moreover, a discussion will be
included on the defining characteristics of two exegetical categories used for determining the
legitimacy of biblical material, that of tahrif al-ma‘na (corruption of the interpretation) and tahrif al-

nass (corruption of the text).88 No small amount of ink has been spilt in an effort to distinguish these

86 Lazarus-Yafeh, Intertwined Worlds, 47; also, McAuliffe, ‘The Qur’anic Context of Muslim Biblical Scholarship,

141-58.

87 For the most recent treatment on genres of Islamic literature, see Alexander Treiger, ‘Mutual Influences and
Borrowing, in David Thomas, ed., Routledge Handbook on Christian-Muslim Relations (London: Routledge, 2018), 194-206.
The reader should also bear in mind that the following survey is on Islamic, not Arabic, literary genres, e.g., poetry,
belletristic prose and narrative, drama and modern critical work; for Arabic literature, see Roger Allen, The Arabic Literary
Heritage: the Development of its Genres and Criticism (Cambridge: Cambridge University Press, 2005).

88 In academic writing, tahrif al-nass is used interchangeably with tahrif al-lafz (corruption of the word), the
former being more common; for an evaluation of these categories, see Martin Whittingham, ‘Muslims and the Bible,” in
David Thomas, ed., Routledge Handbook on Christian-Muslim Relations (London: Routledge, 2018), 269-78; idem, ‘The value
of tahrif manawt (corrupt interpretation) as a category for analysing Muslim views of the Bible: evidence from Al-radd al-
jamil and Ibn Khaldun, IMCR 22/2 (2011): 209-22; cf. Thomas F. Michel, SJ., ed. and trans., A Muslim Theologian’s Response
to Christianity: Ibn Taymiyya’s al-Jawab al-sahih (New York: Caravan Books, 1984), 89; takrif al-ma‘na can also be expressed

using the terms tahrif al-ma‘nawi or tahrif ma‘ant (Whittingham, ‘The value of tahrif ma‘nawi, 209).
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classifications, yet both remain an indispensable part of any conversation on Muslim biblical
scholarship.8s In the remaining sections, examples of biblical exegesis will be evaluated with the use of
various texts from a selection of Islamic literary genres, as will be introduced below.

2.1. Biblical Quotation in the Islamic Tradition

Classically, Muslims used biblical material most extensively within two literary contexts: apologetic
works and polemical treatises.oc The difference between the two lies in their intended aim: either
biblical proofs are gathered to mount an argument in order to defend a particular position
(apologetics), for example, Muhammad’s prophethood, or the Bible is disparaged, and the central
tenets of Judaism and Christianity that flow from it are refuted (polemics). The genre of apologetic
literature, commonly referred to as atlam/dala’il al-nubuwwah (signs/proofs of prophethood), first
developed in response to the Jewish and Christian dialogues surrounding the notion of ‘false messiahs’
and ‘false prophets’sr This forced Muslim scholars to demonstrate through their own religious

discourse that ‘signs’ (alam), or ‘proofs’ (dala’il), for Muhammad’s prophethood could be found in the

89 See, for example, Haggai Mazuz, ‘Ibn Hazm and Midrash, JSS LXII/1 (2017): 137-52; Khaleel Mohammed, David
in the Muslim Tradition: the Bathsheba Affair (London: Lexington Books, 2015), 1-30; Gabriel S. Reynolds, ‘On the Qur'anic
Accusation of Scriptural Falsification (¢akrif) and Christian Anti-Jewish Polemic, JOAS 130/2 (2010): 189-202; Jon Hoover,
‘The Apologetic and Pastoral Intentions of Ibn Qayyim al-Jawziyya’s Polemic against Jews and Christians, MW 100 (2010):
476-89; for pioneering works on the topic in western scholarship, see Ignaz Goldziher, ‘Uber muhammedanische Polemik
gegen Ahl al-kitab, ZDMG 32 (1878): 341-87; Hartwig Hirschfeld, ‘Mohammedan Criticism of the Bible, JQR 13/2 (19o1):
222-40; Ignazio Di Matteo, ‘Il “tahrif” od alterazione della Bibbia secondo i Musulmani,’ B 38 (1922): 64-111, 223-260; idem,
‘Confutazione contro i Cristiani dello Zaydita al-Qasim b. Ibrahim, RSO g (1921-1923): 301-64; idem, ‘Le pretese
contraddizioni della S. Scrittura secondo Ibn Hazm,' B 39 (1923): 77-127; M. H. Ananikian, ‘Tahrif or the Alteration of the
Bible according to Moslems, Abbreviated and Translated from Bessarione, xxvi, 1922, MW 14/1 (1924): 61-84; Jean-Marie
Gaudeul and Robert Caspar, ‘Textes de la tradition musulmane concernant le tahrif (falsification) des Ecritures, IC vi

(1980): 61-104.

90 On these two parallel trajectories, see McAuliffe, ‘Quranic Context, 144-53; for a list of Islamic literary genres
in which both canonical and non-canonical biblical material can most commonly be found, see Sabine Schmidtke, ‘The
Muslim reception of biblical materials: Ibn Qutayba and his Alam al-nubuwwa, ICMR 22/3 (2011): 250.

91 El-Badawi, The Qurian and the Aramaic Gospel Traditions, 86; see also Sarah Stroumsa, Freethinkers of Medieval
Islam (Leiden: Brill, 1999), 25. It should be noted, as well, that the ‘proofs genre’ also included intra-confessional debate
between Sunni and Shi‘a adherents. This occurred, for example, between Aba Bakr al-Razi (d. 313/925) and Aba Hatim al-
Razi (d. 322/935), respectively, over their differing theological claims (see Tarif Khalidi, Abut Hatim al-Razi, The Proofs of
Prophecy: A parallel English-Arabic text [Provo: Brigham Young University Press, 2012], 9-23).
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biblical corpus.®> Thus Muslim polemics grew out of, or rather, came about concurrently with this
particular genre. The dialectical method employed in these theological and philosophical responses to
the critique du Prophéte often carried the title, al-radd ‘ald [-nasard (Refutation of the Christians), for
the purpose of discrediting the Bible and refuting Christian dogma.9

Other literary genres that engage with biblical concepts and reflect interaction with biblical
sources are sirah al-nabawiyyah (biography of Muhammad), ta’rikh (Islamic historical writings),
hadith (traditions of Muhammad), zuhd (ascetic works) and tafsir (Quran commentary). The
remaining chapters of this dissertation will analyse the use of the Bible in two tafsirs from the Islamic
tradition, which will entail a comparison with other commentaries in some instances; therefore the
literary genre of Qur’an commentary will not be surveyed at this time. Furthermore, the inclusion of
examples from the vast corpus of hadith will be minimal; biblical references appear less frequently in
the hadith literature.s+ Therefore only one parallel will be cited that corresponds directly with the

Bible. So too will the zuhd literature be represented by only one biblical reference from the Gospel of

92 This genre appears under two common titles, atam al-nubuwwah (‘signs of prophethood’) and dal@il al-
nubuwwah (‘proofs of prophethood’), both of which refer to the same body of literature; the latter name will be used when
referencing those works in general. Other works in this genre do occur with different titles, for example, Bishr b. al-
Mu‘tamir’s (d. 210/825) al-Hujja fi ithbat al-nabi (Incontrovertible Evidence for the Confirmation of the Prophet) (Gabriel S.
Reynolds, Critique of Christian Origins: A parallel English-Arabic text [Provo: Brigham Young University Press, 2010], xlii).

93 The earliest extant dialectical Muslim polemical treatise against Christianity is al-Qasim b. Ibrahim al-RassT's
(d. 246/860), al-Radd ‘ald [-nasard (The Refutation of the Nasard) (Imam Hanafl ‘Abdallah, ed., [Cairo: Dar al-Afaq al-
‘Arabiyyah, 2000]); see also, Di Matteo’s introduction, Arabic edition and Italian translation, ‘Confutazione contro i
Cristiana dello Zaydita al-Qasim b. Ibrahim, 301-64.

94 For the role of biblical texts in the formative period of hadith literature and its transmission, see David Cook,
‘Christians and Christianity in hadith works before goo’ in David Thomas et al, eds., Christian-Muslim Relations. A
Bibliographical History, 7 Vols. (Leiden: Brill, 2009-2014), 1:73-82; see section 5.4. of this dissertation for a general discussion
on the relationship between the Bible and hadith, and section 5.5.3. for its relevance to Ibn Barrajan’s biblical
interpretation; for a recent treatment on hadith literature among other genres, see Stephen R. Burge, ‘The “hadit literature”:
What is it and where is it?’ A 65 (2018): 64-83.

28



Matthew, which is ascribed to Jesus.% It is not uncommon for Muslim ascetic teachings to be put on
the lips of Jesus in various literary contexts; to have actual biblical texts attributed to him, however,
seldom happens in this genre.96

A word on the gisas al-anbiya® (stories of the prophets) literature is also in order. It is
comparatively rare for the entries in the gisas collections, and the ‘historical’ accounts of actions
therein, to contain canonical material that is either translated directly or paraphrased from the
Bible.s7 General contours of the canonical stories are present, more or less, in these narratives, but the
contexts and substance of the dialogues have been reshaped for particular Muslim interests, and,
more importantly, they rely heavily upon the ‘processed version’ of the biblical story, as it has been
transmitted through other Islamic genres. In the ‘Story of Adam and Eve, for example, the description
of Iblis (Satan) marauding in the Garden comes from al-Tabari’s treatment of the subject in his Tafsir,
which, in turn, has found its way into his interpretation through the previous traditions found in
Jewish midrash.98

This is one of many examples that could be presented from the gisas literature. For that
reason, a survey of gisas will not be included in this chapter. Thus a total of six genres will be

evaluated below: sirah al-nabawiyyah, ta’rikh, hadith, zuhd, dal@il al-nubuwwah and al-radd ald [-

95 For a general overview, see s.v, ‘zuhd,’ El2; for a survey of Islamic zusd material on Jesus, see Cook, ‘Christians
and Christianity in hadith, 75-7; idem, ‘New Testament Citations in the Hadith Literature and the Question of Early Gospel
Translations into Arabic,” in Emmanouela Grypeou, Mark N. Swanson and David Thomas, eds., The Encounter of Eastern
Christianity with Early Islam (Leiden: Brill, 2006), 194-5.

96 Cf. the 303 selections of ‘Jesus sayings’ in Tarif Khalidi, ed. and trans., The Muslim Jesus: Sayings and Stories in

Islamic Literature (Cambridge: Harvard University Press, 2001).

97 Cook, New Testament Citations in the Hadith Literature, 186; see also, William M. Brinner, trans. and ed.,
‘Ara’is al-Majalis f1 Qisas al-Anbiya’ or “Lives of the Prophets” as Recounted by Abu Ishaq Ahmad ibn Muhammad ibn Ibrahim
al-Thalabr (Leiden: Brill, 2002), i-xxxiii; Brinner confirms the same in his introduction, stating that the general consensus
of Muslim authorities, as it relates to the composition of the gisas literature, was that ‘the biblical texts of Judaism and
Christianity [were] altered or deleted by the followers of those religions, hence not to be considered by Muslims as true
versions of divine revelation in their present forms’ (xviii).

98 Brinner, Lives of the Prophets, 41-57; the subject of Jewish and Christian textual affinities to the Islamic tradition

will be discussed in chapter 5 when discussing the reception history of the ‘Garden Narrative’ from Genesis 3.
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nasard. Before exploring these genres, however, the categories of tahrif al-mana and tahrif al-nass will
be discussed.

2.1.1. Tahrif al-ma‘na and al-nass

With the inception of Islam, the desire to elevate the veracity of the Quran over the biblical record
was borne primarily out of the need to validate the Islamic revelation and secure Muhammad’s
prophetic place among the Abrahamic traditions. As time passed, however, Muslim scholars became
more erudite in their exposition of their own doctrines, and that of Christianity.9s In so doing, their
methods for assessing authentic biblical material became more sophisticated. The development of
particular categories to accomplish this task occurred most frequently within the literary arena of
polemics. The aim of this polemic was two-fold: either to demonstrate that an otherwise sound
biblical text has been misinterpreted or that the text itself has been corrupted/altered (tahrif/tabdil),
thus providing logical reasons to reject Christian doctrine. In what follows, the focus will remain on
the Muslim claims concerning biblical misinterpretation and textual corruption; to address all of the
doctrinal differences, the arguments and counterarguments, would require a chapter of its own.

The seminal work on this topic by Ignaz Goldziher will be consulted as it never fails to be
referenced, deservedly so, in the secondary literature on Muslim ‘Polemik’ against Jews and
Christians.’>> Here Goldziher solidifies the discussion on the two main schools of thought: tahrif al-
ma‘nad and tahrif al-nass. Of the former category, he states that it is the milder one, which ‘denies that

that accusation refers to forgery, interpolation or tendentious reduction of the Bible, claiming, rather,

99 A comparison of any given passage from Mugqatil b. Sulayman al-Balkht’s (d. 150/767) tafsir (‘Abdallah Mahmuad
Shihata, ed., Tafsir Mugatil b. Sulayman, 5 vols. [Beirut: al-Hay’ah al-Misriyah al-Ammah lil-Kitab, 1979-89]) with, for
example, Abu Ja‘far Muhammad al-Jarir al-Tabari’s (d. 310/923) Quran commentary (Aba Ja‘far b. Jarir al-Tabari; ‘Abdallah
ibn ‘Abd al-Muhsin Turki, ed., Jami® al-Bayan ‘an Ta'will A_y al-Quran, 26 vols., [Riyad: Dar ‘Alam al-Kutub-Ma‘rif, 2003])
will demonstrate this point within the genre of tafsir literature. The same argument can and will be made over the course
of this dissertation as it relates to development of both exegesis and hermeneutics in the field of Muslim biblical
scholarship.

o Goldziher, ‘Uber muhammedanische Polemik gegen Ahl al-kitab, 341-87.
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special acknowledgement of the continuous chain of transmission (tawatur) these texts have for their
authenticityor Thus, according to Goldziher, tahrif al-mana refers to Jewish and Christian
misinterpretation of the text, not deliberate corruption of the text itself. He further recognises that a
claim has been made for the authenticity of the biblical text based on its continuous chain of
transmission (tawatur).

Therefore the Bible, continues Goldziher, which the ahl al-kitab (‘Scripture people’)o2
transmitted, was held to be ‘the same unfalsified one God revealed to their Prophet. Only the
interpretation of the books had been twisted by them, in particular the passages that relate to a
deeper and more correct interpretation of the mission of Muhammad and the truth of Islam."s The
earliest identification of tahrif al-mana in an Islamic polemical work is al-Qasim b. Ibrahim al-Rass1’s
al-Radd ‘ald [-nasard.o4

The accusation of tahrif al-nass is described by Goldziher as a view that ‘rejects tabdil
(replacement/substitution) and relates it to the falsification of the text itself, with particular reference

to [scriptural] citations from the Torah and the Gospel in the Quran that cannot be found in the

101 Goldziher, ‘Uber muhammedanische Polemik gegen Ahl al-kitab, 364: ‘Wir kénnen zwei Hauptrichtungen
unterscheiden. Die eine, mildere, bestreitet, dass die Beschuldigung sich auf eine Filschung, Interpolirung oder

tendenzidse Kiirzung der Bibeltexte beziehe; behauptet vielmehr mit besonderer Wiirdigung der continuirlichen

Traditionskette ( j5), welche diese Texte fiir ihre Authentie haben.

192 Sydney Griffith uses this fitting expression for ah! al-kitab in his recent work The Bible in Arabic (19).

193 Tbid., 365: ‘sei ungefilscht derselbe, den Gott ihren Propheten offenbarte. Nur die Interpretation (JJ)\J) der
Biicher sei durch sie verdreht worden, und namentlich seien die Stellan, welche eine tiefere und richtigere Interpretation

auf die Sendung Muhammeds und die Wahrheit des Islam beziehen miisse.

104 See s.v, ‘tahrif; El2; for a recent critical examination of the distinctions between tahrif al-nass and al-ma‘nd in
al-RassT’s treatise, see Ryan Schaffner, The Bible through a Quranic Filter: Scripture Falsification (Tahrif) in 8th-gth Century
Muslim Disputational Literature (Piscataway: Gorgias Press, 2018 forthcoming). A late medieval author, who is also one of
the two main subjects under study here, Aba I-Hasan al-Biqa‘ (d. 885/1480), falls into the tahrif al-ma‘na camp, in part.
While al-BiqaT does concede that the biblical text may have undergone minimal, textual alteration (tabdil), he does align
himself with a fourth designation in his paradigm, which specifies that there is only alteration or modification (taghyir) in
meaning (fI'l-ma‘ant), not in the actual words (la frl-alfaz) (Saleh, In Defense of the Bible, 125); this will be discussed further
in section 4.2.1.2. of this dissertation.
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present text."°s While Goldziher uses Ibn Hazm as the exemplar for tahrif al-nass, the latter’s scathing
indictment of the biblical text as corrupted beyond recognition creates a false dichotomy, in the
present author’s view, between the previous category of tahrif al-ma‘na and this one; that is, many
authors hold to varying levels of tafhrif al-nass for a given biblical text without condemning the
entirety of the book.°6 Nevertheless, Goldziher’s delineation of these two categories serve as the
foundation for any discussion on tafrif in the secondary literature that follows after him. Thus it is
valuable still for an assessment of this hermeneutical doctrine in the Islamic tradition.

2.1.2. Sirah al-nabawiyyah Literature and the Bible

The first genre to be evaluated is the sirah al-nabawiyyah, or biography of the prophet, literature.?

The Sirah of Ibn Ishaq (d. 150/767) survived (in part) in the recension of Ibn Hisham (d. 218/833),

represents one of the earliest prose works in the Arabic language.”°8 This biography contains allusions

and parallels from the Old Testament and Gospels, as well as one direct quotation from the canonical

105 Goldziher, ‘Uber muhammedanische Polemik, 365: ‘Eine andere Richtung der auch Ibn Hazm angehort
verwirft diese Auffassung des ;45 und bezieht es unter besonderem Hinweis auf Citate des Korans aus dem Taurat und

Ingil, welche sich in dem jetzigen Texte nicht vorfinden, auf die Falschung des Textes selbst.

106 Adang, ‘Medieval Muslim Polemics,’ 152; as noted above, Biqa‘l represents one such author in the Islamic

tradition.

107 The Arabic edition consulted here is Ibn Hisham, al-Strah al-Nabawiyyah (Beirut: Dar Ibn Hazm, 2001); for an
English translation, see Alfred Guillaume, trans., The Life of Muhammad: A Translation of Ishaq’s Sirat Rasul Allah (Oxford:
Oxford University Press, 2006); for an historical-critical study on the Sirah literature, see Harold Motzki, ed., The Biography
of Muhammad: the Issue of Sources (Leiden: Brill, 2000); on methodology and transmission history of the sirah, see Gregor
Schoeler, The Biography of Muhammad: Nature and Authenticity (London: Routledge, 2010); idem, Uwe Vagelpohl, trans.,
and James E. Montgomery, ed., The Oral and the Written in Early Islam (London: Routledge, 2006); Andrew Rippin, ‘Literary
analysis of Quran, tafsir and Sira: the methodologies of John Wansbrough,’ in Richard C. Martin, ed., Approaches to Islam in
Religious Studies (Oxford: OneWorld, 2003), 151-63; and Fred M. Donner, Narratives of Islamic Origins: the beginnings of
Islamic historical writing (Princeton: Darwin Press, 1998), 1-31.

108 Alfred Guillaume, ‘The Version of the Gospels Used in Medina circa 700 A. D.; AA 15 (1950): 289; cf. the recent
publication, Ma‘mar b. Rashid (d. 153/770); Sean W. Anthony, trans., The Expeditions: An Early Biography of Muhammad
(New York: New York University Press, 2015). Anthony notes that this is one of the oldest extant biographies of
Muhammad, surviving in the recension of ‘Abd al-Razzaq b. Hammam (d. 211/827) (xv).
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Gospel of John.©9 This Johannine text is one of the most cited in Islam, as it provides an apologetic
foundation for subsequent Muslim scholars to build upon in various other literary genresuio The
following list of examples is not exhaustive, but fairly represents the kind of overlapping in narrative
discourse that occurred as authors in the Islamic tradition composed their own biographical works.
2.1.2.1. Old Testament Parallels and Allusions in the Sirah

At the outset of the Sirah, the story of Shiqq and Satih, the two soothsayers (gissat Shiqqg wa-Satih al-
kahinina) closely resembles the biblical episode from Daniel 2:1-45.1 Here in the Sirah, the king of
Yaman, Rabia b. Nasr, is struck with a terrifying vision that continued to cause him much anxiety. In
Daniel, King Nebuchadnezzar also has dreams that trouble his spirit. Both kings summon four groups
to interpret his dream, and in both stories, the crowd of magicians, sorcerers, enchanters and
astrologers — Chaldeans in the biblical account — all request that the king divulge his dream; and in
both stories the king refuses in order to preserve the authenticity of their interpretation. Alas the
crowds are unable to assist the king in either account, and they send for Shiqq and Satih in the Sirah,
and Daniel in the biblical story.

Shiqq, Satth and Daniel rightly spell out and interpret their kings’ dreams. The main
theological difference between the two stories is that in the Sirah, an apostle (rasul mursal), that is,
Muhammad, will end that kingdom and establish a dominion of his own, one characterised by truth
and justice."? In Daniel, the God of Heaven, rather than an apostle, establishes an indestructible

kingdom for His people. The story of Shiqq and Satih, the soothsayers, and the narrative from Daniel 2

109 On this topic, see Suleiman A. Mourad, ‘Christians and Christianity in the Sira of Muhammad’ in David
Thomas et al, eds., Christian-Muslim Relations. A Bibliographical History, 7 Vols. (Leiden: Brill, 2009-2014), 1:57-71.

uo For the similarity between the Sirah and Gospel materials, see Ignaz Goldziher; C.R. Barber and S.M. Stern,

trans., Muslim Studies (Muhammadanische Studien), 2 vols. (Albany: State University of New York, 1971), 2:346-62.

u Jbn Hisham, Sirah, n1-13; cf. Daniel 2aff. The version of the Bible consulted throughout this dissertation is
Michael D. Coogan, ed., The New Oxford Annotated Bible: New Revised Standard Version with the Apocrypha (Oxford: Oxford

University Press, 2010); any deviation from this version will be noted.

uz Tbid., 13.
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is one of the most explicit parallels to note between the Sirah and the Old Testament. There are,
however, other biblical allusions to examine.

The next parallel is found in the story of Bahira.us In this account, Muhammad and his uncle,
Abu Talib, pass by a Christian monk named Bahira while traveling with their caravan. Bahira is said to
possess ‘knowledge of the Christians’ (wa-kana illayhi ilm ahl al-nasaraniyyah), which he acquired
from a book in his cell, handed down from generation to generation.u4 Bahira then witnesses one of
the miracles surrounding the boyhood of Muhammad; the trees bend their branches to shade him.vs
Upon seeing this, Bahira summons Abu Talib and his people to feast with him, and here is where the
parallel begins.

In this episode, Muhammad is left out by the tree while the rest of the caravan joins Bahira for
the feast. The story of David in 1 Samuel 16 mirrors this narrative.u6 In the biblical account, David’s
father, Jesse, takes all of his other sons to Samuel for what they believe to be a sacrifice of some kind;
Samuel knows, however, it is to anoint a new king. David stays back, for he is the youngest, just as
Muhammad remained behind from the feast ‘on account of his extreme youth’ (li-hadathat sinnihi).n7

Samuel examines Jesse’s sons, waiting for God to show him who to anoint; Bahira, like Samuel, looks at

u3 Ibn Hisham, Sirah, 85-7; see Barbara Roggema, The Legend of Sergius Bahira: Eastern Christian Apologetics and
Apocalyptic in Response to Islam (Leiden: Brill, 2008), 11-60; also, S. Gero, ‘The Legend of the Monk Bahira: the Cult of the
Cross and Iconoclasm,’ in P. Canivet and J.P. Rey-Cocquais, eds., La Syrie de Byzance a ['Islam (Damascus, 1992), 45-57;
Sydney Griffith, Muhammad and the Monk Bahira: Reflections on a Syriac and Arabic Text from Early Abbasid Times, OC
79 (1995): 146-74.

n4 Ibid,, 85.

u5 As will be the case when looking at the Gospel parallels, here Bahira’s account from the Sirah provides details
about Muhammad that become an apologetic in the genre of dal@’il al-nubuwwah (Irfan Shahid, Islam and Oriens
Christianus: Makka 610-622 AD, in Emmanouela Grypeou, Mark N. Swanson and David Thomas, eds., The Encounter of
Eastern Christianity with Early Islam [Leiden: Brill, 2006], 12).

16 For a thorough investigation of ‘Davidic borrowings’ in the sirah and hadith literature, see Ze'ev Maghen,
‘Davidic Motifs in the Biography of Muhammad, JSAI 35 (2008): 91-139; idem, ‘Intertwined Triangles: Remarks on the
Relationship between Two Prophetic Scandals, JSAI 33 (2007): 17-92.

u7 Tbn Hisham, Sirah, 86.
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all the people, searching for ‘the mark which he knew and found in his Christian books."® Samuel and
Bahira both inquire with the group concerning who might be missing, and both crowds confirm that
the youngest stayed behind.ns God speaks to Samuel upon David’s arrival in order for the boy to be
anointed as the next king; and after Bahira examines Muhammad, he finds the mark, ‘the seal of
prophethood’ between his shoulders, in the exact place described in his books.2°

The narrative parallelism observed between these two biblical accounts and the Sirah
demonstrates that Ibn Ishaq’s biography, as a product of the late 2nd/8th c¢. — surviving in the
recension of Ibn Hisham (3rd/gth c.) — continued to display biblical ‘echoes’ similar to that observed
in the Quran.”' Examples in the Sirah of biblical allusions, parallels and a direct quotation from the
Gospel literature will be presented in the following section.
2.1.2.2. Gospel Parallels, Allusions and Quotations in the Sirah
The first identifiable allusion from the Gospels that appears in the Sirah occurs in the story of the
rebuilding of the Ka‘bah.’>> During the renovation, Layth b. Abii Sulaym claims that, forty years before
Muhammad’s mission, the people of Quraysh found a stone in the Kabah with the following
inscription: ‘He that sows good, shall reap joy; he that sows evil, shall reap sorrow; can you do evil and

be rewarded with good? No, as grapes cannot be gathered from thorns.zs In the Matthean text, the

u8 Tbn Hisham, Sirah, 86; cf. 1 Samuel 16:6-10.
n9 Tbid., 86; cf. 1 Samuel 16:11.

120 Tbid., 86: ‘thumma nagara ild zahrihi fa-ra’a khatam al-nubawah bayna katifihi ald mawdi‘thi min sifatihi allatt

‘indahu’; cf. 1 Samuel 16:12-13.

21 Cf. the story of Adam and Eve (Gen. 1:26-3:24 / Q 2:30-9, 11:10-25, 17:61-5, 20:115-24); the story of Noah (Gen.
6:8-7:24 | Q 11:25-48, 71:1-28); the story of Abraham (Gen. 15:1-16:16, 18:1-15, 22:1-19 / Q 2:122-41, 6:74-83, 37:83-113, 51:24-36); the
story of Joseph (Gen. 37:1-46:7 / Q 12:1-101); the story of Moses (Ex. 6:28-16:36, 32:1-35; Num. 13:1-14:12 [ Q 2:51-73, 5:20-6,
7:103-62); the story of David (1 Samuel 17:1-58; 2 Samuel 11:1-12:15 / Q 2:249-51, 38:21-4); the story of Solomon (1 Kings 10:1-29 /
Q 27:15-44); the story of Jonah (Jonah 1:1-4:11 / Q 10:1-109).

122 Tbid., go-3.
23 Ibid., 92: ‘<<man yazra‘ khayr yahsid ghibtah wa-man yazra sharr yahsid nadamah ta‘maluna l-sayiat ajal

kama la yujtana mina l-shawk al-‘inab>>!

35



most explicit reference falls at the beginning, ‘Are grapes gathered from thorns or figs from thistles?’
This corresponds with the final line of the quotation from the Sirah, ‘grapes cannot be gathered from
thorns

Some of the other parallels are: Sirah (sows good/reaps joy), Matthew 7:17 (good tree/bears
good fruit); Sirah (sows evil/reaps sorrow), Matthew 7:17 (bad tree/bears bad fruit); Sirah (do evil/
rewarded with good?), Matthew 7:18 (a good tree cannot bear bad fruit/a bad tree cannot bear good
fruit). The symmetry here between the structure of the two texts suggests that a biblical maxim for
‘reaping what one sows’ became an Islamic truism in this literary context. More could be said about
the parallels and allusions to the Gospel literature, but for now, it will simply be noted below.2+ The
next Gospel text to examine appears as a direct quotation from the Gospel of John.

An extended citation from John 15:23-16:1 occurs in a passage devoted to the explication of a
term (sifah) for Muhammad, using the Gospel of John as the buttress.:zs Alfred Guillaume analysed
this quotation from a linguistic perspective, which involved an evaluation of Aramaic and Syriac
source texts with corresponding Latin versions.i26 While it is a complete quotation, capturing all of the
linguistic elements of the passage, the translation is, more or less, an islamicised version.=27 The
significance of this text in the Sirah, however, warrants a full translation here:

“Whosoever hates me, hates the Lord. And if I had not done works in their presence
which none other before me did, they would not have had sin; but from now they are
puffed up with pride and think that they will overcome me and also the Lord. But the
word that concerns the law (namis) must be fulfilled, ‘They hate me without a cause,

124 Cf. Ibn Hisham, Sirah, 120 and Matt. 14:14-21 (Muhammad feeds forty men with a morsel of meat / Jesus’
feeding of the multitudes with two fish and five loaves); Sirah, 182 and John 4:14 (Muhammad recites, ‘He that drinks from
it shall never thirst’ [<<man shariba minhu la yazma’ abadan>>] | Jesus says, ‘but those who drink of the water that I will

give them will never be thirsty’).
125 Tbid., Sirah, 109.
126 Guillaume, ‘The Versions of the Gospels, 289-96.

127 See Sidney Griffith, ‘Arguing from Scripture: the Bible in the Christian/Muslim Encounter in the Middle Ages,
in Thomas Heffernan and Thomas Burman, eds., Scripture and Pluralism: Reading the Bible in the religiously plural worlds of
the Middle Ages and Renaissance (Leiden: Brill, 2005), 29-58; on the paraclete, see 36-45.
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that is, without reason. But when the menahhemana has come whom God will send to
you from the Lord’s presence, and the spirit of truth which will have gone forth from
the Lord’s presence, he (shall bear) witness of me, and you also, because you have
been with me from the beginning. I have spoken to you about this, that you should not
be in doubt’; the menahhemana (God bless and preserve him!) in Syriac is
Muhammad; in Greek he is Paraclete.'28

The entire purpose of this quotation from John’s Gospel is to support the concluding remark on the

meaning of the Syriac term, menahhemana. This word, according to the biographer, means
‘Muhammad’ in Syriac; it is then equated with the Greek ‘Paraclete’ (mopokAntog/paraklétos) in John

15:26.129 Thus the promise to send the paraklétos is interpreted prophetically as Muhammad’s coming.
With that interpretation in hand, moreover, any reference to the ‘Paraclete’ in the New Testament
corpus then becomes filtered through the same hermeneutical lens. This understanding of the
Johannine quotation will provide fertile ground for subsequent Muslim biblical exegetes to develop
their arguments.1so

The genre of ta’rikh (Islamic historical writing) will be examined in the following section. Here

the discussion focuses on the work of one Muslim historian: Ahmad b. Ya‘qub al-Ya‘qabi’s (d. 292/905)

128 Tbn Hisham, Sirah, 109: ‘man abghadani fa-qad abghada l-rabb wa-lawla anni sana‘tu bi-hadratihim san@’i lam
yasna‘ha ahad qabli ma kanat lahum khattah wa-lakin mina l-an batiri wa-gannii annahum ya‘zunani wa-aydan li’l-rabb
wa-lakin la budda min an tatimma l-kalimah illati frl-namis annahum abghadint majanan ay batilan fa-law qad ja'a <<![-
menahhemana>> hadha ladhi yarsaluhu Allah illaykum min ‘inda l-rabb wa-riah al-qudus hadha lladhi min ‘inda l-rabb
kharaja fa-huwa shahid ‘ald wa-antum aydan li-annakum qadim kuntum ma< fi hadha qultu li-kum li-kayma la tashukki wa
<<l-menahhemana>> bi'l-suryaniyyat Muhammad wa-huwa bi'l-rumiyyat <<al-baraqlitis>>.’

129 The version of the Greek New Testament consulted throughout this dissertation is Dirk Jongkind and Peter
Williams, eds., The Greek New Testament, Produced at Tyndale House Cambridge (Wheaton: Crossway, 2017).

1o See, for example, Ahmad b. Idris al-Sanhaji al-Qarafl’s (d. 684/1285) exposition on Muhammad as the
‘Paraclete’ (faraqlit) in his polemical treatise, Splendid Replies to Insolent Questions (Bakr Zaki ‘Awad, ed., 2nd ed., al-Ajwiba
-fakhira ‘an al-as’ila l-fajira [ Cairo: Maktabat Wahba, 1987], 423-8) (hereafter referred to as the Ajwiba); this text will be

explored further below in section 2.1.8 on Muslim polemics.

37



Ta’rikh.s Al-Ya‘qubl's history stands as an early work in the Islamic tradition that brings together
biblical sources and qurianic accounts into one, comprehensive narrative.:s=

2.1.3. Ta’rikh Literature and the Bible

Al-Ya‘qub?’s Ta’rikh contains biblical ‘history’ from both canonical and non-canonical sources.'ss When
recounting the primordial story of Adam and Eve from Genesis, the Ta’rikh reflects a clear affinity with
the Syriac Book of the Cave of Treasures.s+ Cave of Treasures, moreover, comes across as a carefully
structured biblical exposition with a clear theological purpose — serving to establish a direct link
between Adam and Christ — that reflects an underlying Christian character.'ss As he adopts this text,

however, al-Ya‘qiibi omits many of the Christian typologies, replacing them with more Islamic ones.'s®

B Al-Ya‘qabi, Ta’rikh al-Ya'qiabi, 2 vols. (Beirut: Dar Sadir, 2010), hereafter cited as ‘Ta’rikh’; see also, M. TH.
Houtsma, ed., Ibn-Wadhih qui dicitur Al-Ja’qubi: Historice, 2 Vols. (Leiden: Brill, 1883).

132 See s.v, ‘Al-Ya'qubi, CMR1.

133 Camilla Adang, Muslim Writers on Judaism and the Hebrew Bible: From Ibn Rabban to Ibn Hazm (Leiden: Brill,
1996), 38.

134 For an English translation of the Cave of Treasures, see Alexander Toepel, ‘The Cave of Treasures: a new
translation and introduction,” in Richard Bauckham, James R. Davila and Alexander Panayotov (eds.), Old Testament
Pseudepigrapha: More Noncanonical Scriptures, Volume One (Grand Rapids: Wm. B. Eerdmans, 2013), 540-84; the story of
Adam and Eve from the Cave of Treasures will be examined in detail in chapter 5, section 5.3 of this dissertation; for the
most recent critical study, see Sergey Minov, ‘Date and Provenance of the Cave of Treasures: A Reappraisal’ HG 20/1 (2016):
129-229; also, Clemens Leonhard, ‘Observations on the Date of the Syriac Cave of Treasures, in P.M. Micheéle Daviau, John
William Wevers and Michael Weigle, eds., The World of the Aramaeans III: Studies in Language and Literature in Honour of
Paul-Eugéne Dion (Sheffield: Sheffield Academic Press, 2001), 255-93; a similar argument is presented by Toepel in his Die
Adam- und Seth Legenden im Syrischen Buch der Schatzhohle (CSCO 618; Subsidia 119; Louvain: Peeters, 2006), 22-3; Su-Min
Ri, ‘La Caverne des Trésors: Problemes d’analyse littéraire, in Hans J.W. Drijvers, Rene Lavenant, Corrie Molenberg and
Gerrit Reinink, eds., IV Symposium Syriacum 1984 (OCA 224; Rome: Pontifical Institutum Studiorum Orientalium, 1987),
183-90.

15 Toepel, ‘Cave, 531-6.

136 Adang, Muslim Writers, 117.
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The story of Adam and Eve from the Ta’rikh will be examined briefly in what follows.s? The
Ta’rikh is one of the earliest Islamic histories that employs the four canonical Gospels as its main
source for the biography of Jesus.s8 Therefore, the second section will be devoted to the Gospel
material that appears in the Ta’rikh. The stories recounted in al-Ya‘qub1’s work, moreover, will become
the regular stock in trade of later authors in various genres.’s9 Although al-Ya‘qubi uses passages from
all four Gospels, only those from the Gospels of Matthew and John will be presented.
2.1.3.1. Al-Ya‘qub1’s Adam and Eve
The story of Adam and Eve in the Ta’rikh of al-Ya‘qubi exemplifies the quotation of a non-canonical, or
apocryphal, narrative loosely based on the biblical account. The author retains one part of the
canonical story found in the Cave of Treasures, however, with his retelling of this event: Adam and Eve
eat the fruit of the tree which reveals their nakedness to each other, causing them to hide and cover.4o
Other literary features include the three hours Adam and Eve spent on the earth before entering the
garden, and the three hours dwelling ‘in bliss and honour’ while in the garden; these designations of
time correspond directly with the Cave of Treasures. .

That Adam and Eve dwelt in a garden located on the earth is a foreign concept to Islamic

cosmology for this event. According to Muslim paradisiacal tradition, the garden, or ‘paradise, does

137 For the version of the Cave of Treasures consulted here, see Alexander Toepel, ‘The Cave of Treasures: a new
translation and introduction, in Richard Bauckham, James R. Davila and Alexander Panayotov, eds., Old Testament
Pseudepigrapha: More Noncanonical Scriptures, Volume One (Grand Rapids: Wm. B. Eerdmans, 2013), 540-84 (Cave of
Treasures 2:1-5:17); Toepel’s translation is based on the Eastern Iraqi manuscript (c. 1709 CE) British Museum Codex Add.
25875, a version that merges the Eastern and Western Syriac recensions of the text (‘Cave, 534); see the seminal work by Su-
Min Ri, La Caverne des Trésors: Les Deux Recensions Syriaques (Louvain: Peeters, 1987) for other Syriac recensions Toepel
consults.

138 See s.v, ‘Al-Ya‘qubi, CMR1.

139 See, for example, the ‘story of Iblis’ in Aba Jafar Muhammad b. Jarir al-TabarTs (d. 311/923) Tafsir (‘Abdallah b.
‘Abd al-Muhsin Turki (ed.), Jami® al-Bayan ‘an Ta’wil Ay al-Qurin, 26 vols. [Riyad: Dar ‘Alam al-Kutub MaGrif, 2003],
1:561-2).

1o Al-Ya‘qubi, Ta’rikh, 1:5; cf. Cave of Treasures 4:18-20 (Toepel, Cave, 543).

1 Ibid,, 1:5; cf. Cave of Treasures 5:1 (Toepel, Cave, 543).
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not exist in a spatially identical realm as the earth since Adam and Eve are expelled to the earth from
paradise.sz This suggests that the biblical, albeit apocryphal, story becomes admitted into al-Ya‘qubr’s
Islamic historical paradigm for this primeval episode. Further, when the Qur’an remains silent, Ya‘qubi
has no problem filling in the details with biblical material he deems authoritative. The story of Jesus
from the Ta’rikh will be explored in what follows.

2.1.3.2. Al-Ya‘qub1’s Jesus

Al-Ya‘qubi begins his historical narrative on Jesus by collecting all of the names of the disciples (al-
hawariyyuna) together from the four Gospels.43 He then cites the opening of Matthew 1:1, ‘Then
Matthew says in the Gospel, “in the genealogy of the Messiah, Jesus son of David, son of Abraham.”44
In this context, Ya‘qubi also introduces king Herod (Hiridus) from Matthew 2:1; this initiates a rather
lengthy set of biblical citations that covers the first half of Matthew in only six pages of texti4s Thus
al-Ya‘quibr’'s dependence on the biblical record in Matthew demonstrates that he believes the text to be

authoritative enough to allow it to shape his own history of qur’anic figures and events.

142 See s.v, ‘paradise, EQ; this concept, however, finds root in the writings of not a few Jewish and Christian
authors, spanning the first century to sixteenth century AD; see Alessandro Scafi, ‘Epilogue: a heaven on earth’ in Markus
Bockmuehl and Guy G. Stroumsa, eds., Paradise in Antiquity: Jewish and Christian Views (Cambridge: Cambridge University
Press, 2010), 210-20; here Scafi provides concise summaries of the authors’ contributions to this volume, as well as his own
conclusions. For a discussion on Jewish, Christian and Muslim conceptions of paradise and its location, see Reynolds, The
Qurian and Its Biblical Subtext, 59-64.

143 Al-Ya‘qabi, Ta’rikh, 1:68; for a French translation of all four Gospels from the Ta’rikh, see André Ferré,
‘L'historien al-Yaqiibi et Les Evangiles,’ IC 3 (1977): 65-83.

144 1bid., 1:69: ‘fa-amma Mattd fa-innahu qdla fil-injil fi nasib al-masi al-Isii'a ibn Dawud ibn Ibrahim.

145 Ibid., 1:69-75: Matthew 211, 10-11, 13-14, 22-23, 3:13-15, 4:1-7, 10, 5:1-3, 6, 13-14, 21-22, 25, 27-9, 32, 34-5, 39-44, 46, 6:1,
3, 5-6, 9-13, 16-20, 7:4, 6-7, 13-18, 24-27, 14:3-5, 8, 10-13; cf. Accad, Tables, 1:82-91 and 2:207-11.
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Ya‘qub1 also quotes a passage that contains some of the most robust Christology in the New
Testament, namely the Johannine ‘Prologue’ (John 1:1-18; omits v.3).146 Granted, he does not interpret
the text as one in the Christian tradition, but its presence in al-Ya‘qub1’s historical account endows the
biblical text with a certain amount of authority, as will be shown below. The exegetical symbols
employed by Martin Accad in his Tables are worth using here.47 Accad’s first symbol ‘%’ signifies that
‘the Injil is an authoritative document, part of the revealed books’; the second symbol ‘=’ signifies
‘Islamization of the Gospel text (reinterpretation through translation).148 When these two symbols are
applied to al-Ya‘qub1's quotation of John 11-9, according to Accad it passes as an authoritative
document:

‘Before everything was the word, and the word was with God, and God was the word.
He was before all things. In him there was life, and the life was the light of men; that
light shines in the darkness, and the darkness has not overtaken it. There was a man
sent by God, and he was called John. He came as witness in order to bear witness
about the light so that people might be led to believe on account of him. He was not
the light, because the true light had not yet shined, but it was coming out into the
world. 49

Ya‘qub1 retains Yithanna for the name ‘John’ rather than using Yahyd, a small matter, but one that

demonstrates the integrity he maintains for the text.so The inclusion of John 1:1-9 also conveys al-

146 See John Chrysostom; Philip Schaff, trans. and ed., The Homilies of St. John Chrysostom: Nicene and Post-Nicene
Fathers, 1st series, vol. 14 (Grand Rapids: Eerdmans, 1989), 10-54; Thomas Aquinas; Fr. Fabian L. Archer, O.P, trans.,
Commentary on the Gospel of John, 2 vols. (Lander: The Aquinas Institute, 2013), 1:11-84; John Calvin; William Pringle, trans.
and ed., Commentary on the Gospel According to John, 2 vols. (Grand Rapids: Baker Books, 2009), 1:25-55; Ernst Haenchen,

John 1: Hermeneia, A Critical and Historical Commentary on the Bible (Minneapolis: Fortress Press, 1984), 101-40.
147 Accad, Tables, 1:69.
148 Tbid., 1:69; cf. 4:461-2.

19 Al-Ya‘qabi, Ta’rikh, 1:75 (the translation is my own): ‘gabla kull shay’ kanat al-kalimah wa-tilka l-kalimah ‘inda
Allah wa-Allah kana huwa l-kalimah hadhihi kanat gabla kull shay’ kana biha kanat al-hayah wa'l-hayah huwa nar al-bashr
wa-dhalika [-diya’® frl-zalam [wa'l-zalam) lam yadrakuhu [kana ansan] kana arsaluhu Allah asmuhu Yihanna atd il
shahadat li-yashhadu ‘ald -nir li-yahtadi [-nas wa-yw'mini ‘ald yadhi wa-lam yakun huwa l-ntur fa-inna nur al-haqq lam
yazul yudru wa-yabinu frl-‘alam.

150 In the Qur’an, the name ‘John’ is always rendered Yahya (cf. Q 3:39, 6:85, 19:7, 12, 21:90); on the name ‘Yahya,
see Arthur Jeffrey, The Foreign Vocabulary of the Qur'an (Leiden: Brill, 2007), 290; see also s.v,, ‘Yahya b. Zakariyya’, El2.
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Ya‘qubT’s sense of commitment to the presentation of a full Gospel narrative for the life of Jesus. As
theologically — and philosophically — dense as this part of the prologue is, in terms of the Christian
tradition, it is especially surprising to find it transmitted so well. The remaining verses of the prologue
(John 1:10-18) are, according to Accad, an islamized translation, with the exception of 1:11 — ‘He came
to his own (people), but his own (people) did not receive him’ (ild khassatihi atd wa-khassatuhu lam
tagbalhu). 5 Those remaining verses, therefore, will be left aside. The literary genre of hadith literature
will be addressed next.

2.1.4. Hadith Literature and the Bible

The biblical references that crop up in the canonical hadith collections always present in a
paraphrased form, seldom, if ever, in direct quotations attributed to biblical sources. Jewish referents
appear by far the most in the hadith literature, and Christians, less so.152 Sometimes, however, both
groups appear together in an account used for parabolic teaching. One of the best examples of this
kind of ‘reworking’ involves a close paraphrase of Matthew 20:1-16 in the hadith al-jjarah (‘hadith of
the wage’):

‘The Messenger of God said, “Your end will only be like those communities who
passed before you, like between the afternoon and the sunset. A parable of you and
the Jews and the Christians is that of a man who hired workers and said, ‘Who will
work for me until the middle of the day for a girat? So the Jews worked until the
middle of the day for a girat. Then he said, ‘Who will work from the middle of the day
till the late afternoon for two girats? And the Christians worked. Then he said, ‘Who
will work from the late afternoon prayers until the sunset for four girats? But you who
work from late afternoon prayers until the sunset for four girats, are only receiving the
wage double. So the Jews and the Christians were angered, and said ‘We have worked

151 The Arabic translation used by al-Ya‘qabi for ‘his own (people)’ (khassatuhu) follows the Greek closely for
‘one’s own’ / ‘one’s own people or household’ (’fSloc/[dia / 18101 oVTOV/idioi auton). However, in the Syriac Peshitta, the
cognate for the Greek 1810,/18101 00OV is cVsia/w-dileh, meaning ‘his own’; a semantic correlation between Syriac dileh

and Arabic khassah (E. Manna, Chaldean-Arabic Dictionary [Piscataway: Gorgias Press, 2007], 147).s

152 Cook, ‘Christians and Christianity in hadith, 80o; cf,, s.v, ‘Nasara, Nasrani’ with s.v, ‘Yahud, Yahadi’ AJ.
Wensinck, Concordance et indices de la tradition musulmane. Les six livres, le Musnad dal-Darimi, le Muwatta’ de Malik, le
Musnad de Ahmad ibn Hanbal (Leiden: Brill, 1936).
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more and received less!” He said, ‘Have I refused any of your rightful due? They said,
‘No. He said, ‘This is my generosity given to whom I wish.”53

The similarity in structure and content of this hadith with the Matthean text is undeniable. Only in
this passage, there is no ascription to Jesus, and the ‘labourers’ are now Jews, Christians and Muslims.
Moreover, the eschatological tone is more pronounced in this version compared with the biblical
account.’># This suggests some influence from the eschatological motifs found in the later layers of the
qur’anic corpus.'s5

The shift in character to Jews, Christians and Muslims communicates a clear Islamic agenda
for this passage. The two groups, Jews and Christians, comprise the naysaying and ungrateful crowd.
Whether this reflects the proper religious and political context of the hadiths composition can never
be known definitively. However, if these sayings are believed to reflect the development of Islamic
maxims, albeit gleaned from the parables and wisdom literature of previous traditions, then the
hadith ought to be regarded as a window through which to look at the world of early Muslim
discourse and its compositional milieu. In this vein, the next genre to consult is comprised of a body
of wisdom and ascetic literature, known as zuhd, which, as it will be shown, reveals similar
characteristics to the method of biblical quotation in the hadith.
2.1.5. Zuhd Literature and the Bible
Early Islamic piety drew deeply from the biblical well of ascetic teachings, as Muslims searched for

texts to supplement the ethical maxims of the Quran. The figure of Jesus, in particular, became a

153 Cook, ‘Christians and Christianity in hadith, 81; the significance of this hadith for both Ibn Barrajan and al-
BiqaT’s interpretation of this Matthean passage will be explored fully in chapter 6. The translation is based on Cook’s with
minor deviations; see Ahmad b. ‘Ali b. Hajar al-‘Asqalani; Muhammad b. Isma‘l al-Bukhari; Khalil Ma'min Shiha, eds.,
Sahih al-Bukhart (Beirut: Dar al-Ma‘rifah, 2010), 205 (no. 557), 582-3 (nos. 2268-9, 2271), 887-8 (no. 3459).

154 Ibid., 81.

155 See Qur’an 77-92, 95-6, 99-104, 107 and 111; Nicolai Sinai, ‘The Eschatological Kerygma of the Early Qur’an,’ in
Hagit Amirav, Emmanouela Grypeou and Guy Stroumsa, eds., Apocalypticism and Eschatology in Late Antiquity: Encounters

in the Abrahamic Religions, 6th-8th Centuries (Leuven: Peeters, 2017), 219-66.
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standard biblical ‘sage’ espousing Islamic truisms in the zuhd literature.’s® While these sayings
generally consist of paraphrased qurianic verse, some reflect a clear dependence on the Bible. In the
following citation, no ascription is given to the author. However, the text is a remarkable example of
the transmission of canonical biblical material.

In a work of ‘edifying tales, the Lord’s prayer from the Gospel of Matthew appears:

‘Our Lord, whose throne is in the heavens, our Lord who is in the heavens, may his
name be holy. Your will is fulfilled in the heavens and on the earth; just as Your mercy
is in the heavens, make it on the earth. Forgive us our sins and our misdeeds, for You
are the Forgiving, the Merciful One. O God, cause mercy to descend from Your mercy,
and healing from Your healing upon the pain suffered by so-and-so.157

The heart of Matthew 6:9-13 can be observed clearly here. The only part that gives any indication of a
Muslim translation is the phrase ‘the Forgiving, the Merciful One’ (al-Ghafir al-Rahim).:s8 There are
other examples of Gospel translations in the zuhd corpus that could be cited; however, the correlation
between the form and content of this reference with the Matthean text suffices for the purposes of
this section.s9y The relationship between the literary genre of dalad’il al-nubuwwah (proofs of
prophethood) and the Bible will be examined in the section below.

2.1.6. Dal@’il al-nubuwwah Literature and the Bible

The development of Muslim apologetic around the biblical text occurred naturally as the newest

Abrahamic tradition strove to establish itself — and its sacred book — as a genuine revelation and

156 Khalidi, Muslim Jesus, 22.

157 Cook, ‘New Testament Citations, 196; cf. Aba ‘Ali al-Muhassin b. ‘Ali al-Tanukhi (c. 3rd/gth), al-Faraj ba'd al-
shidda (Beirut: 1978), 1:130.

158 Tbid., 196.

159 In Khalidi's Muslim Jesus, the following short saying is listed: Jesus said, “Place your treasures in heaven, for
the heart of man is where his treasure is” (71; cf. Ahmad b. Hanbal (d. 241/855); Muhammad Zaghlul, ed., Kitab al-Zuhd
(Beirut: Dar al-Kitab al-‘Arabi, 1988), 95 (no. 313). This appears to be a close translation of Matthew 6:21 (Luke 12:34): ‘For
where your treasure is, there your heart will be also.

44



confession of faith.6° It is no coincidence, therefore, that in one of the earliest surviving recensions of
Muhammad’s biography, a profession of his prophethood comes from a Christian, Waraqah b. Nawfal,
a man ‘who had become a Christian and read the scriptures and learned from those that follow the
Torah and the Gospel"® Waraqah’s testimony concerning Muhammad’s legitimacy as a prophet
immediately follows the passage from the Gospel of John (15:23-16:1) discussed previously in section
2.1.2.2. Thus the biblical text is appropriated for apologetic ends, underscored by Waraqah's
subsequent profession of faith.62 This example from the Sirah demonstrates that, at a relatively early
stage in the Islamic tradition, Muslim exegesis of the Bible emerged as a form of proof texting to
validate Islamic doctrinal claims.'63

2.1.6.1. ‘Abd al-Jabbar’s Critique of Christianity

In what follows, the proofs genre will be exemplified by the first part of ‘Abd al-Jabbar al-Asadabadr’s
(d. 415/1025) ‘critique’ of Christianity (hereafter, Critique).64+ The Critique is found in his larger work,
Tathbit dala’il al-nubuwwa (Confirmation of the Proofs of Prophecy), and is divided into three parts:

() introduction, i) doctrine and i) practice, and will be cited as such.16s What makes the Critiqgue an

160 For early Muslim beliefs on the foretelling of Muhammad’s prophethood in the Jewish and Christian
scriptures, see Uri Rubin, The Eye of the Beholder: the Life of Muhammad as Viewed by the Early Muslims. A Textual Analysis
(Princeton: Darwin Press, 1995), 21-43; also Lazarus-Yafeh, Intertwined Worlds, 75-110.

161 Tbn Hisham, Sirah, 111.
162 Tbid., 111.

163 The two earliest extant works in the genre of apologetic literature are ‘All b. Rabban al-TabarT's (d. 251/865)
Kitab al-din wa'l-dawla (Rifaat Ebied, The Polemical Works of ‘Ali al-Tabari [Leiden: Brill, 2016]; and Aba Muhammad
‘Abdallah b. Muslim b. Qutayba’s (d. 276/889) Alam al-nubuwwa; Ibn Qutayba’s text is preserved, in part, in Ibn al-Jawz1’s
(d. 597/1200), Mustafa ‘Abd al-Wahid, ed., al-Wafa’ bi-ahwal al-Mustafa (Cairo: Dar al-Kutub al-Haditha, 1966); for the first 8
sections of this work, see Schmidtke, ‘The Muslim reception of biblical materials, 249-74. The work of Ibn Qutayba
referenced by Schmidtke is a separate version from that found in Ibn al-Jawzi, which only exists in manuscript form in the
Dar al-Kutub al-Zahiriyya.

164 The version of the Critique consulted here is Gabriel S. Reynolds’ Critique of Christian Origins: A Parallel
English-Arabic Text (Provo: Brigham Young University Press, 2010); Reynolds refers to this ‘critique’ as ‘the Critique of
Christian Origins, a title he has coined in another work on ‘Abd al-Jabbar (A Muslim Theologian in the Sectarian Milieu:
Abd al-Jabbar and the Critique of Christian Origins [Leiden: Brill, 2004]).

165 ‘Abd al-Karim ‘Uthman, ed. Tathbit dal@’il al-nubuwwa, 2 vols. (Beirut: Dar al-‘Arabiyya, 1960).
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interesting choice, and natural segue into the next section on polemics, is that ‘Abd al-Jabbar views
polemics and apologetics as two sides of the same coin; that is, he realises that claims to prophethood
are not solely about Muhammad, but Jesus also. In the Critique, he seeks to deconstruct the Christian
teachings on Jesus’ divinity — trinitarian doctrine included — in order to show that Christians have,
in fact, contrived fallacious arguments about Jesus, thus demonstrating that Muhammad was right to
reject them.i66

Here in the first section of the Critique, ‘Abd al-Jabbar explicates the Christian doctrines found
in the Qurian as a proof of Muhammad’s prophethood.’®” He does this on the basis of Muhammad’s
ability to refute two claims, that Jesus, son of Mary, is God (Q 5:17, 72) and that ‘God is the third of the
three’ (Q 5:73, 75, 116).168 After providing a summary of Christian beliefs in support these two concepts,
‘Abd al-Jabbar argues for a miraculous impartation of this knowledge from God to Muhammad that
becomes the qurianic refutation concerning these Christian teachings on the Trinity.6s There was no
other way for Muhammad to know such things, according to ‘Abd al-Jabbar, since he did not read the

Christian scriptures, nor were there said to be Christians in Mecca at that time.7 This, he maintains, is

166 Reynolds, Critique of Christian Origins, xlv.

167 ‘Abd al-Jabbar, Critique, i.1-75; for an analysis of the historical milieu, the content and the structure of ‘Abd al-
Jabbar’s treatise, see Gabriel S. Reynolds, A Muslim Theologian in the Sectarian Milieu: Abd al-Jabbar and the Critique of
Christian Origins (Leiden: Brill, 2004).

168 The English translation consulted throughout this dissertation is Alan Jones’ The Qurian (Cambridge: Gibb

Memorial Trust, 2007); any deviation from Jones will be noted.
169 Tbid., i.8-18.

o Reynolds appends this claim on historical grounds, rightly so, asserting that ‘Islamic sources mention the
presence of Christians, among them Ethiopian slaves, in Mecca during the time of the Prophet Muhammad’ (Critique of
Christian Origins, 3 n.7). There is no shortage of modern scholarship, moreover, that contends for an extensive Christian
presence in the Hijaz during that time; see Guy Stroumsa, Jewish Christianity and Islamic Origins, in Benham Sadeghi,
Asad Q. Ahmed, Adam Silverstein and Robert Hoyland, eds., Islamic Cultures, Islamic Contexts (Leiden: Brill, 2015), 76-91;
Jacques Waardenburg, ‘The Early Period: 610-650, idem., ‘The Medieval Period: 650-1500,’ in Jacques Waardenburg, ed.,
Muslim Perceptions of Other Religions: A Historical Survey (Oxford: Oxford University Press, 1999), 3-69; S. Trimingham,
Christianity Among the Arabs in Pre-Islamic Times (London: Longman, 1979); W. M. Watt, Muhammad at Medina (Oxford:
Oxford University Press, 1956); Henri Lammens, LArabie occidentale avant ['Hegire (Beirut: Imprimerie Catholique, 1928);
Richard Bell, The Origin of Islam in Its Christian Environment (London: Macmillan, 1926).
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one of the signs of Muhammad’s prophethood (li-talama anna wuqifa Muhammad ‘ald hadha
innama huwa min qibal Allah ‘azza wa-jalla wa-inna dhalika min ayatihi).»

Next, ‘Abd al-Jabbar cites the Nicene Creed, in toto (i.47-56), albeit of East Syrian provenance,
as a true articulation of Christian belief, which then serves as a jumping off point for his own,
extensive biblical reconnoitering.”? The central claims of the Creed concerning the divine and
trinitarian natures of Christ are quoted and then refuted, in dialectic fashion, from a myriad of texts in
all four canonical Gospels, Acts and the epistles to the Philippians, the Colossians and Hebrews.s
‘Abd al-Jabbar’s use of the biblical corpus in his literary one-two punch against Christian doctrine
demonstrates the multifaceted ways Muslim exegetes of the Bible incorporated material into their
treatises to meet their specific apologetic needs. In the case of ‘Abd al-Jabbar, he wed the two genres of
polemics and apologetics in one distinctive critique. This leads to the discussion on the Bible in
Islamic polemical literature.

2.1.7. Al-Radd ald [-nasard Literature and the Bible

As the Islamic tradition developed, Muslim scholars further propagated the method of interpretation
observed in both the sirah and dala’il al-nubuwwah literature. The scriptures of the ahl al-kitab proved
instrumental for establishing a variety methods for bolstering the quranic message and securing
Muhammad’s place as the final prophet. With the continued use of the Bible in several literary
contexts, the hermeneutics employed began to produce a robust set of theological and philosophical

counterarguments to Christianity within the genre of polemical treatises.1

171 ‘Abd al-Jabbar, Critique, i.24.

172 Reynolds, Critique of Christian Origins, 5 n.14, 6 n.17 and 7 n.18; a similar version of the Creed can be found in
the Egyptian Maliki jurist, al-Qaraff’s treatise, the Ajwiba, which will be treated below in section 2.1.7.

173 ‘Abd al-Jabbar, Critique, i131-226: Matt. 1:1, 316-17, 11:27, 12:8, 13:16-17; Mark 1:9-11, 2:28, 12:35-7; Luke 1:26-7, 31-5,
39-44, 3:21-2, 6:5, 10:23-4; John 11, 518, 8:14, 56-8, 9:35-8, 10:38, 14:10-11, 20, 28, 17:21-3; Acts 10:38; Philippians 2:5-6; Colossians

1:15-17; Hebrews 1:1-2.

174 Adang notes that from the first four Islamic centuries, there are no extant polemical works against Judaism,
only Christianity (‘Medieval Muslim Polemics against the Jewish Scriptures,’ in Muslim Perceptions of Other Religions, 143).
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In this section, Ahmad b. Idris al-Sanhaji al-Qarafi’s (d. 684/1285) treatise, the Ajwiba, will be
used. The Ajwiba was composed in response to a letter in Arabic written originally by the Melkite
Bishop of Sidon, Paul of Antioch, who was corresponding with a Muslim friend; the letter would be
revised a century later (ca. 13th CE) by a Cypriot Christian.’s Al-Qarafl’s treatise was the first of three
Muslim refutations provoked by this letter, the second and third being Ibn Taymiyyah's (d. 728/1328)
al-Jawab al-sahih li-man baddala din al-masih and Abi Talib al-Dimashqt’s (d. 727/1327) Jawab risalat
ahl jazirat Qubrus, respectivelys76 The Ajwiba is comprised of four parts, the third of which contains a
section on the topic of sin, repentance and salvation that will be used here to exemplify al-Qarafi’s
polemic.'77
2.1.7.1. Al-Qarafi on Primordial Sin
The polemic used by al-Qarafi against the Christian doctrine of ‘Original Sin’ will be addressed in what

follows.78 He begins to break apart this theory with two crucial blows using the biblical text. First is

175 On the general reception history of Paul’s letter, see P. Khoury, Paul dAntioche, évéque melkite de Sidon (xiies.)
(Beirut: 1964), 8-18; S.K. Samir, ‘Notes sur la “Lettre a un musulman de Sidon” de Paul d’Antioche, OLP 24 (1993): 180-90; for
a more detailed analysis of its substance, see Alexander Treiger, ‘The Christology of the Letter from the People of Cyprus,
JECS 65 (2013): 21-48; David Thomas, ‘The Letter from Cyprus or Letters from Cyprus?’ in S. Torallas Tovar and Juan Pedro
Monferrer-Sala, eds, Cultures in Contact: Transfer of Knowledge in the Mediterranean Context: Selected Papers (Cordoba:
CNERU; Beirut: CEDRAC: Oriens Academic, 2013), 263-74; idem, ‘Christian-Muslim Misunderstanding in the Fourteenth
Century: The Correspondence between Christians in Cyprus and Muslims in Damascus, in M. Haddad et al, eds., Towards a
Cultural History of the Mamluk Era (Beirut: Orient-Institut; Wiirzburg: Ergon, 2010), 13-30.

176 Diego R. Sarrié Cucarella, Muslim-Christian Polemics across the Mediterranean: The Splendid Replies of Shihab
al-Din al-Qardafi (d. 684/1285) (Leiden: Brill, 2015), 1; for Ibn Taymiyyah's al-Jawab al-sahih, see ‘Al b. Hasan b. Nasir et al, ed.,
al-Jawab al-sahih li-man baddala din al-masth, 7 vols. (Riyadh: Dar al-‘Asima, 1993-99), partial trans., Thomas F. Michel, A
Muslim Theologian’s Response to Christianity: Ibn Taymiyya’s al-Jawab al-sahih (Delmar: Caravan, 1984); for al-Dimashq’s
reply, see Rifaat Y. Ebied and David Thomas, ed. and trans., Muslim Christian Polemic during the Crusades: The Letter from
the People of Cyprus and Ibn Abi Talib al-Dimashqt’s Response (Leiden: Brill, 2005).

177 While the first (53-176) and second parts (179-283) of the Ajwiba address the questions from Paul’s Letter as a
systematic response to the mainly Christian objections, the third part (287-413) moves from defence to offence as al-Qarafi
launches into counterarguments to his opponents queries; part four (417-63) contains a selection of texts from the Hebrew
Bible and New Testament offered up as a proof for Muhammad’s prophethood; for the structural arrangement of the
Ajwiba, see Cucarella, Muslim-Christian Polemics, 65-8.

178 Here the general outline of topic comes from Cucarella’s treatment on this section of al-Qarafi’s text, which
follows the latter’s flow of thought point-by-point; the Arabic edition was also consulted — the translations, my own —
and cited with a single reference to Ajwiba.
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the question of Adam’s repentance for his transgression in the Garden (Genesis 3). A disjunctive
proposition is presented by al-Qarafi to expose the theological conundrum: did Adam repent to God
or not (Adam alayhi l-salam taba wa-anaba am la)?79

An affirmation of Adam’s repentance, Qarafi argues, strips the doctrine of the crucifixion of its
efficacy, and thus nullifies Jesus’ payment; if, however, the Christians conclude that Adam did not
repent, this would contradict Jesus’ own words in Mark 1:14b-15, which he understands to be a
confirmation of Islamic doctrine: Jesus came to Galilee proclaiming that the time had drawn near,
and the kingdom of God had come; repent and believe in the Gospel.”®° Aside from adducing this text,
he does not offer any scriptural evidence for Adam’s repentance in the Bible.

Here al-Qarafi explains to his Muslim audience that, according to the Christians, the ransom
Jesus pays can be equated with the slain ram that ransomed Isaac in Genesis 22:13; he uses Ishmael in
his example rather than Isaac, and then qualifies it later with the caveat ‘and in their writings God,
most High, ransomed Isaac with a ram."® Qarafi suggests, moreover, that Abel, as a son of Adam, or
even another ram, would have done the job to pay for Adam’s transgression, and, going one step
further, contends that the best way to redeem Adam and his descendants would have been to punish
the disbelievers rather than using innocent blood.82

The second polemical blow issued by al-Qarafi challenges the transferability of Adam’s sin,
which, he argues, is not biblical at all. To accomplish this he quotes from several texts. First he quotes
Genesis 4:7, where God speaks to Cain: ‘If you do well, will you not be accepted? And if you do not do

well, sin is lurking at the door Next, he marshals a quotation from Ezekiel 18:20, ‘A child shall not

179 Cucarella, Muslim-Christian Polemics, 205-9 (Ajwiba, 299-302).

8o Al-Qarafl, Ajwiba, 300: ‘kharaja yasi‘ alayhi l-salam ild l-Jalil wa-ja‘ala yunadi qad qaraba l-zaman iqtaraba

malakut Allah ta‘ald fa-tubu wa-amini bi’l-bushr.

8t Cf. Al-Qarafi, Ajwiba, 299, 300: ‘kama [Allah] fada Ismail bi'l-kabsh; wa-fi kutubhum an Allah ta‘ald fada Ishaq
bi-kabsh.

82 Cucarella, Muslim-Christian Polemics, 207-8 (Ajwiba, 301-2).
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suffer for the iniquity of a parent, nor the parent suffer for the iniquity of a child; the righteousness of
the righteous shall be his own, and the wickedness of the wicked shall be his own’; he uses this to
support the quranic maxim from sirat al-Fatir (Q 3518): ‘No laden soul bears the burden of another. 83
Qarafi also cites a passage from Psalm 4:2-5 to further argue for the individual nature of sin and
repentance: ‘O sons of men, how long will you [bear| my weight on (your) hearts? Will (you) then love
vain [words] and go after lies? Be angry, but do not sin; think on these things in your hearts; repent of
it while lying on your side (in bed); make righteous sacrifices to God, and put your trust in the Lord. 84
These biblical texts, continues al-Qarafi, demonstrate that sin and repentance are personal matters,
and thus no crucifixion was required of the Lord, nor is any future atonement for sin incumbent upon
the children of Adam.:8s

He follows this with an argument looking back to Abel as a more suitable ransom, mainly
because it seems illogical for God to trap people in disbelief during the five thousand years between
the time of Abel and the time of Jesus without any chance of redemption, that is, without the work of
the cross, if, in reality, the Christian view is correct. Further, al-Qarafi cites two texts from Matthew to
wrap up this section, stating that Jesus was only sent to save the lost (sheep) of Israel (Matt. 15:24) and
that the healthy are in no need of care, but only the sick (Matt. 9:12). Therefore, either Jesus’ salvific
work on the cross would exclude many of Adam’s children or those people did not require any
payment for their sin, which would then contradict the Christian claim — in the form being refuted

here — of universal redemption.i86

183 Al-Qarafl, Ajwiba, 301-2.
184 Ibid., 302 (translated from Qaraf?’s text).
185 Tbid., 302.

186 Cucarella, Muslim-Christian Polemics, 209; Ajwiba, 302.
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2.2. Concluding Remarks

A selection of texts have been examined from six Islamic literary genres in order to provide some
background and scene setting for Ibn Barrajan and al-Biqa‘T’s use of the Bible. While both authors’
quotation of biblical material could, at times, align with some of these genres, what will be argued for
in subsequent chapters is a shift in the tradition of Muslim biblical scholarship beginning with Ibn
Barrajan and followed by al-Biqa‘l three centuries later. This ‘shift’ amounts to looking beyond the
established methods of interpreting the Bible, as well as the Qur’an, within the Islamic tradition and
attempting to bring each scripture in line with the other rather than rejecting the biblical revelation
out of hand. Their particular intellectual bent towards a more holistic approach to the scriptures of
the ahl al-kitab is, furthermore, precipitated by their distinctive hermeneutical methods, which they
share in common — this looks forward to chapter 4.

While the survey in this present chapter was not exhaustive, it did however provide details in
each genre that revealed nuances to each author’s exposition of the biblical corpus. Several remarks
can be made on the value of these texts for understanding the development of Muslim biblical
scholarship in Islamic literary contexts, which further elucidates the tradition that Ibn Barrajan and
al-Biqa‘T entered into with their use of the Bible.

The Sirah of Ibn Ishaq (via Ibn Hisham) illustrates how the stories in that biographical work
mirror the previous narratives found in the Hebrew Bible and the Gospels. It also stands as an early
example of Muslim exegesis of the Bible that attributes an actual quote, not a paraphrase, from a
canonical Gospel text to its author. Further, the Ta’rikh of al-Ya‘qiibi was one of the first in the genre of
Islamic historical writing to recapitulate the apocryphal, Syriac Christian story of Adam and Eve,
which became common stock later in other Islamic literature. For the history of Jesus, moreover, al-
Ya‘qub1 relies on canonical Gospel material, furnishing a passage of the highest Christological caliber

to be found in the New Testament. Even though the excerpt from the Johannine Prologue supports a
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multitude of Christian doctrines, al-Ya‘qubi nevertheless admits it into his ta’rikh where it becomes
Islamic historical truth.

The hadith cited in section 2.1.4. follows the structure and content of Matthew 20:1-16, with the
exception of a switch in the dramatis personc. The parabolic teaching in the Matthean text provides
the author(s) of that hadith an opportunity to tell their own story that extends to all three Abrahamic
traditions, with the Muslim character in the lead role. As noted by Cook, the eschatological quality of
the parable is also more pronounced here than in the original biblical record. Further, the passage
from the zuhd literature exemplifies the far-reaching affect that the simple, biblical prose of the Lord’s
Prayer had on the Muslim ascetic who transmitted it. And its very presence in such a vast corpus of
wisdom literature speaks to the enduring quality of that biblical text.

Furthermore, the selection from ‘Abd al-Jabbar’s Critique demonstrates that the line between
some genres can, at times, become blurred. The biblical proofs and creeds marshaled by the author
were done so in an attempt to refute Christian dogma (polemics) on the one hand, and to defend
Muhammad’s prophetic role (apologetics) on the other. He succeeds at bringing the full weight of
Muslim polemics against Christianity to bear on his defence of Muhammad’s prophethood by
engaging Christian doctrine through its reception in the tradition, in the form of the Nicene Creed, as
well as appropriating the Bible. Lastly, the genre of polemical literature was explored using the treatise
of al-Qarafi. He offers up a more philosophically challenging form of polemic with the use of both the
Hebrew Bible and the New Testament. The connections made between biblical passages from both
Testaments against the abiding nature of sin and the need for repentance highlights al-Qarafi’s keen
eye for biblical theology, even if his conclusions would not be persuasive to a Christian interlocutor.

For the remainder of this dissertation, attention will be on the tafsirs of the two main subjects,
Ibn Barrajan and al-Biqa‘T. Given the importance of the Bible in both authors’ works, the next chapter

will consist of a comparative study between a selection of Arabic Bible manuscripts and Ibn Barrajan
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and al-Biqa‘T’s biblical quotations. The choice of manuscripts is based upon their perceived circulation
in and around the milieu of each author. The primary aim of this analysis is to identify the version(s)
adopted by Ibn Barrajan and al-Biqa‘, but it will also shed light on the transmission and dissemination

of the Arabic Bible in two distinct Muslim communities, al-Andalus and Cairo, respectively.
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Chapter 3

Identifying the Arabic Versions of the Bible Used by Ibn Barrajan and al-Biqa‘::
A Comparative Analysis

Identifying Ibn Barrajan’s and al-BiqaTs source text for their biblical quotations will be the subject of
this chapter. To discover the Arabic translation adopted by each author will provide a more
transparent view of the relationship between the Arabic Bible tradition, or Biblia Arabica, and the
Islamic tradition of biblical interpretation as demonstrated in the texts of these two authors. Various
manuscripts of the Arabic Bible ranging in date from the 4th/gth-10th/15th century will be used to
compare with the biblical quotations found in their works.

The selection of test passages from Ibn Barrajan’s and al-Biqa‘T’s quotations is based primarily
on one factor: the passage must be a direct quotation, not a paraphrase. Some of the verses selected
will also overlap between their works, which will provide details for further discussion in subsequent
chapters. The Arabic Bible manuscripts will generally predate the epoch of each author as well.
Further, the relevant sigla delineated in Ronny Vollandt's Arabic versions of the Pentateuch$ will be
adopted herein when analysing the book of Genesis. Here Vollandt provides categories for various
Arabic versions of the Torah according to their perceived Vorlage. When investigating Arabic Gospel
manuscripts (AGM), Hikmat Kachouh’s seminal work will be utilised.88 The representative
manuscripts for each group will be described in more detail below.

For Ibn Barrajan’s quotations from the Book of Genesis, two of Vollandt’s MS categories will be

used: ArabSyrHexa refers to the Arabic version based on the Syro-Hexaplaric version of Paul, bishop of

187 Ronny Vollandt, Arabic Versions of the Pentateuch: A Comparative Study of Jewish, Christian, and Muslim Sources
(Leiden: Brill, 2015).

188 Hikmat Kachouh, The Arabic Versions of the Gospels: the Manuscripts and Their Families (Berlin: De Gruyter,
2012); both the published version and Kachouh's dissertation (The Arabic Versions of the Gospels and Their Families, 2 vols.,
Ph.D. Thesis; Birmingham, UK: University of Birmingham, 2008) are used in this paper and will be cited accordingly
(hereafter abbreviated as Diss. ).
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Tella (c. 617 CE), which was subsequently transmitted in the name of the West-Syriac scholar al-Harith
ibn Sinan; this version is believed to have circulated among the Mozarab community of al-Andalus
and is therefore a possible influence on Ibn Barrajan’s version.i89 The representative manuscript for
ArabSyrHexia is Sinai MS Ar. 10 (c. 630-1/1233-4). The second group that will be used to identify Ibn
Barrajan’s version of the Torah will be ArabSr2, which refers to the second Arabic version based on a
Syriac Vorlage. The representative manuscript for this group is Miinchen Staatsbibliothek MS Ar. 234
(c. 898-9/1493). Although this text is of Syriac origin and postdates the author, it contains an andalust
script and Castilian marginalia and is thought to have been disseminated in an earlier version among
the Mozarabs.19°

Ibn Barrajan’s quotations from the Gospels, namely Matthew, o will be compared with two
manuscripts: Miinchen Staatsbibliothek MS Ar. 238 (c. 796/1393) and Miinchen Staatsbibliothek MS Ar.
234 (c. 898-9/1493). In Ibn Barrajan’s context, three Arabic versions of the Gospels are believed to have
circulated: Ishaq b. Balashk al-Qurtubl’s 4th/ioth c. translation based on the Vetus Latina; one
translation from the Biblia Vulgata (Iluxta Hebraicam Veritatem) by Hieronymus; and a third version

that contained Ibn Balashk’s translation with corrections added — a revision of his original

189 Vollandt, Arabic Versions of the Pentateuch, 72; for several studies on ‘Mozarabs’ and Arabization among
Christians in Islamic Spain, see A. Christys, Christians in al-Andalus, 711-1000 (Richmond: Curzon, 2002); M.A. Gallego, ‘The
languages of Medieval Iberia and their religious dimension, ME 9/2003: 105-37; H. Kassis, ‘Arabic-speaking Christians in al-
Andalus in an age of turmoil (fifth-eleventh until a.h. 478/a.d. 1085)’, AQ 15/1994: 401-22; Mikel de Epalza, ‘Mozarabs: an
Emblematic Christian Minority in Islamic al-Andalus’ in The Legacy of Muslim Spain, eds. Salma Khadra Jayyusi and
Manuela Marin (Leiden: Brill, 1992); M2 J. Viguera Molins, ‘Cristianos y judios en al-Andalus, Cuedernos de Estudios
medievales y Cienciasy Técnicas Historiogrdficas 20-3/1995-8: 619-33; ‘Ubada Kuhayla, Ta’rikh al-Nasara fi al-Andalus (Cairo:
np, 1993), 115-38.

19 Tbid., 72.

191 Tbn Barrajan only quotes from the Gospel of Matthew, therefore my analysis is limited to Matthean quotations;
see Casewit, ‘A Muslim Scholar of the Bible, 8 n.43. There has been some preference for the Gospel of Matthew in the
Islamic tradition; see, for example, al-Qasim b. Ibrahim al-RassT's Kitab al-Radd ‘ala [-Nasara (c. 210/826) (Imam Hanafi
‘Abdallah, ed. [Cairo: NP, 2000]), one of the first Muslim polemical engagements with the Gospels, where he includes
lengthy quotations, paraphrased in rhymed prose, from Matthew, especially the ‘Sermon on the Mount’; see also, L. di

Matteo’s ‘Confutazione contro i Christiani dello Zaydita al-Qasim b. Ibrahim, RSO g (1921-3): 301-64.
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translation with that of Hieronymus’s Vulgate.9> Kachouh, following the work of Goussen and Voobus,
confirms the existence of seven manuscripts that are a direct witness, or have a direct familial link, to
Ibn Balashk al-Qurtubi’sws version. Munich MSS Ar. 234 and Ar. 238 represent two of those seven
manuscripts.'94

When examining al-BiqaTs quotations from the book of Genesis, two groups will be used:
ArabHebia and ArabSyr-Hexib, The first group designates Syriac-Orthodox adaptations of Sa‘adiah Gaon'’s
Tafsir;9s and the second refers to later adaptations of the Syro-Hexaplaric version (ArabSyrHexia)
previously mentioned, which eventually supplanted the earlier translation.9¢ The representative
manuscript for ArabHebia is Cairo, MS Cop. Bibl. 22 (c. 630-1/1233-4)97; the representative manuscript
for ArabSyr-Hexib is Sinai, MS Ar. 3 (c. 759-60/1358).98 Both MSS, however, are believed to reflect a Syriac
Vorlage.

For al-BiqaTs Gospel quotations, two AGM families will be referenced: families k£ and (199 The
manuscript witness for family £ will be Oxford, Bodleian Libraries MS Huntington 17 (c. 568-9/1173);

and family / will be represented by Oxford, Bodleian Libraries MS Huntington 118 (c. 657-8/1259-60).

192 P, S. Van Koningsveld, ‘Christian-arabic manuscripts from the Iberian Peninsula and North Africa: A historical

interpretation, AQ 15/2 (1994): 425-6.

193 Kachouh, Diss., 1:309; for Goussen’s assessment, see Die christlich-arabische Literatur der Mozaraber (Leipzig:
Otto Harrassowitz, 1909); for Voobus’s list, see Early Versions of the New Testament (Stockholm: Estonian Theological
Society, 1954).

194 Of these seven manuscripts (BL, Add. 9o61, Biblioteca Nacional Madrid, MS Cod. 4971, Cathedral of Leén, MS
Cod. 35, Miinchen, Staatsbibliothek MSS Ar. 234 and Ar. 238, Leipzig MS 1059b, and Fez, Qarawiyyin Library MS 730), Juan
Pedro Monferrer-Sala excludes Leipzig MS 1059b from this family, and constructs a more critical stemma for the remaining
six manuscripts (Evangelio drabe fragmentario de Marcos (Ms. Qarawiyyin 730): Una traduccion drabe adalusi del siglo X.
Edicion diplomdtica y estudio preliminar [ Cordoba: UCO Press/ CNERU-CEDRAC, 2016], 56).

195 Vollandt, Arabic Versions of the Pentateuch, 221.
196 Tbid., 221.
197 Ibid., 226.
198 Thid., 260.

199 For families k£ and /, see Kachouh, Diss., 1:214-87 and 1:288-308, respectively.
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Bodleian MS Hunt. 17 is the earliest extant and dated copy for family &, and Kachouh uses Bodleian MS
Hunt. 118 as the second of two representative copies for family /; thus both will serve as a trustworthy
version to consult. Details will now be provided for individual manuscripts under each author. The
manuscripts are listed according to the order in which they will appear in the subsequent analysis: the
Torah and the Gospels.

3.1. The Manuscripts for Ibn Barrajanzoo

3.1.1. Torah

(a) Sinai, MS Ar. 10

Contents: 205 folios (fols.); chapter summaries (ir-4v), translation of (trans.) Genesis (5r-56v);
introduction to Exodus (57r-57v), chapter summaries (58r-60ov), trans. Exodus (61r-100r); introduction
to Leviticus (100v-101r), trans. Leviticus (101v-128r); trans. Numbers (129r-170v) and trans. Deuteronomy
(171r-205V).

Date: 630-1/1233-4

Bibliography: Atiya, The Arabic Manuscripts of Mount Sinai: A hand-list of the Arabic Manuscripts and
Scrolls microfilmed at the Library of the Monastery of St. Catherine, Mount Sinai, 3; idem, al-Faharis al-
tahliliya, 37-9; Nasrallah, ‘Deux versions Melchites partielles de la Bible du IXe et du Xesiécles’ in Oriens
Christianus 64 (1980): 206-8; GCAL 1:107.

(b)  Miinchen, Staatsbibliothek MS Ar. 234

Contents: 128 fols. (a) Pentateuch: trans. Genesis (1r-19r), trans. Exodus (19r-34r), trans. Leviticus
(34v-46r), trans. Numbers (46r-62v) and trans. Deuteronomy (62v-77r).

Date: 898-9/1493

200 Two of the following manuscripts that contain the Pentateuch have been outlined in detail in Vollandt’s
recent work Arabic Versions of the Pentateuch (Brill: 2015): Miinchen Staatsbibliothek MS Ar. 234 (250) and Sinai, MS Ar. 10
(253); however, I will outline the Gospel material found in Miinchen Staatsbibliothek MS Ar. 234; details on the Gospels

found in Miinchen Staatsbibliothek MS Ar. 238 are my own.
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Bibliography: Aumer, Die Arabischen Handschriften, 75; Graf, ‘Ein arabischer Pentateuchkommentar’;
Voobus, ‘Der Einfluss des altpaldstinischen Targums’ in Le Muséon 68 (1955): 215-18; Monferrer-Sala, ‘A
Nestorian Arabic Pentateuch Used in Western Islamic Lands’ in David Thomas, ed. The Bible in Arab
Christianity, 351-68; GCAL 1:108.

3.1.2. Gospels

(d)  Miinchen, Staatsbibliothek MS Ar. 238

Contents: 104 fols. (a) incipit (Ir-IIr); (b) introduction to Matthew (IIv), chapter summaries (IIv-IVr) ,
trans. Matthew (1v-27r); introduction to Mark (27r-27v), chapter summaries (27v-28v), trans. Mark
(29r-451); introduction to Luke (45r-45v), chapter summaries (45v-46v), trans. Luke (47r-70v);
introduction to John (71r), chapter summaries (71v-72r), trans. John (72r-85r); explicit (85r-87r).

Date: 796/1393

Bibliography: Taeschner, ‘Die monarchianistischen Prologe zu den vier Evangelien in der spanisch-
arabischen Bibeliibersetzung des Isaak Velasquez nach der Miinchener Handschrift Cod. Arab. 238’
Oriens Christianus 10 (1935): 80-99; Kachouh, The Arabic Versions of the Gospels (Diss.), 1:29, 1:309-11;
Roisse, ‘Los Evangelios traducidos del latin al arabe por Ishaq b. Balashk al-Qurtubi en 946 d.C. in
Concepcion Castillo Castillo, Inmaculada Cortés Pefia and Juan Pedro Monferrer Sala, eds., Estudios
drabes dedicados a D. Luis Seco de Lucena (En el XXV Aniversario de su muerte), 147-64; GCAL 1:168.

(e) Miinchen, Staatsbibliothek MS Ar. 234

Contents: 128 fols. Gospels: introduction to Matthew (78v), chapter summaries (78v-79v), trans.
Matthew (79v-91v); introduction to Mark (91v-92r), chapter summaries (92r-g2v), trans. Mark
(92v-101r); introduction to Luke (101r), chapter summaries (101r-102r) trans. Luke (102r-116r);
introduction to John (116r-116v), chapter summaries (116v-1171), trans. John (117r-128v).

Date: 898-9/1493
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Bibliography: Kachouh, Arabic Versions of the Gospels (Diss.), 1:309-11; Baumstark, ‘Markus Kap. 2 in
der arabischen Uebersetzung des Isaak Velasquez’ in Oriens Christianus 31 (1934): 226-39; GCAL 1:168.
3.2. The Manuscripts for al-Biga‘izo:

3.2.1. Torah

(a) Sinai, MS Ar. 3

Contents: 373 fols. (a) incipit with chapter summaries (2r-23v); (b) trans. Genesis (24v-104r), trans.
Exodus (104v-1751), trans. Leviticus (175r-207v), trans. Numbers (208v-272r), trans. Deuteronomy
(272v-330v) and trans. Joshua (331v-372r).

Date: 759-60 AH/1358 CE

Bibliography: Atiya, The Manuscripts of Mount Sinai, 3; idem, al-Faharis al-tahliliya, 24-7; GCAL 1:108.
(b) Cairo, MS Cop. Bibl. 22

Contents: 249 fols.; trans. Genesis (2r-61r), trans. Exodus (61v-109v), trans. Leviticus (110r-146r), blank
(146v-147v), trans. Numbers (147b-198r) and trans. Deuteronomy (199v-246r).

Date: 630-1 AH/1233-4 CE

Bibliography: GCAL 1:103; Graf, Catalogue de manuscrits arabes chrétiens, 96; Simaika, Catalogue of the
Coptic and Arabic Manuscripts, 2:4; Atalla, lllustrations from Coptic Manuscripts, 18-19.

3.2.2. Gospels

(d) Oxford, Bodleian Library MS Hunt. 17>

Contents: 452 fols. Gospels: trans. Matthew (2r-119r), closing formula (119r), blank (119v); opening
formula and icon of Mark (12or-120v), trans. Mark (121r-1961), closing formula (196r), doctrinal

summary (196v); opening formula and icon of Luke (197r-197v), trans. Luke (198r-331r), closing formula

201 Two of the following manuscripts that contain the Torah have been outlined by Vollandt in Arabic Versions of

the Pentateuch (Brill: 2015): Sinai, MS Ar. 3 and Cairo, MS Cop. Bibl. 22; I will provide details for the remaining four

manuscripts.

202 Bodleian MS Hunt. 17 is a bilingual, Coptic-Arabic manuscript containing a two-column format with Coptic
on the left and Arabic on the right.
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(331r), blank (331v), doctrinal summary (332r); opening formula and icon of John (332r-332v), trans.
John (333r-432r), closing formula (432r-433r); calendar of liturgical readings (433v-452r), colophon
(452v).

Date: 568-9/1173

Bibliography: Kachouh, The Arabic Versions of the Gospels, 214-87; Johannes Uri, Alexander Nicoll and
Edward Bouverie Pusey, eds. Bibliothece Bodleiance codicum manuscriptorum Orientalium, videlicet
Hebraicorum, Chaldaicorum, Syriacorum, Athiopicorum, Arabicorum, Persicorum, Turcicorum,
Copticorumque catalogus, 319; G. Horner, The Coptic Version of the New Testament in the Northern
Dialect Otherwise Called Memphitic and Bohairic with Introduction, Critical Apparatus, and Literal
English Translation: Vol. 1, The Gospels of S. Matthew and S. Mark Edited from MS. Huntington 17 in the
Bodleian Library, xxxviii-xli; on this version, see GCAL 1:155-7.

(e) Oxford, Bodleian Library MS Hunt. 18

Contents: 343 fols. chapter summaries (1v-8v), blank (gr), trans. Matthew (9v-93v), closing formula
(93v); chapter summaries (94v-96r), blank (96v), incipit to Mark (partially covered) (97r), trans. Mark
(97v-150v), blank (151r); chapter summaries (151v-157v), opening formula (157v), trans. Luke (1581-251v),
colophon (251v); chapter summaries (252r-256v), blank (257r), trans. John (257v-330v); Vorlagen
apparatus (331r), explicit (331v-339r), calendar of liturgical readings (339v-343r).

Date: 657-8/1259-60

Bibliography: S. K. Samir, ‘La version arabe des évangiles d’al-As‘ad Ibn al-‘Assal’ in idem, ed., Actes du
ge Congreés International détudes Arabes Chrétiennes (Cambridge, Septembre 1992), 441-551; Kachouh,
The Arabic Versions of the Gospels, 288-308; Macdonald, ‘Tbn al-‘Assal’s Arabic Version of the Gospels’
in Homenaje a D. Francisco Codera en su Jubilacion Del Profesorado: Estudios de Erudicion Oriental,
375-92; Moawad, Al-As‘ad Abii al-Farag Hibat Allah ibn al-Assal, Die arabische Ubersetzung der vier

Evangelien (1252/3), Kritische Edition und Einleitung (704 pp.); on this version, see GCAL 1:162-3.
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3.3. A Verse-by-Verse Analysis of Arabic Bible Manuscripts and Biblical Quotations in the Tafsirs of
Ibn Barrajan and al-Biqa‘l

The following analysis will consist of three lines of text: the first line will be a transcription of quoted
text from one author, and the second and third lines will consist of a transcription from two different
manuscripts. An analysis of Ibn Barrajan’s quotations from Genesis and Matthew and the selected
manuscripts will be first followed by al-BiqaTs texts. Affinities between the quotations and
manuscripts will be commented on verse-by-verse. An English translation of the biblical quotations
from each author will be provided before the Arabic transcriptions.zos

It should be noted, however, that the aim of the preceding analysis is to determine the degree
to which the authors’ biblical quotations relate to the manuscript witnesses, which will take into
consideration the perceived Vorlage of the manuscripts. Therefore the task here is not to provide
evidence for the Vorlage of a given manuscript, but rather to use the theories for the Vorlage of the
Pentateuch and Gospels presented by Vollandt and Kachoubh, in their respective works, to determine
the ‘familial’ connection between Arabic translations. This will be accomplished by observing the
features of all three texts and outlining some of their converging and diverging syntactic and lexical
tendencies. The general format that will be followed for grammatical comments in the paragraph
analyses will be an English transliteration of the Arabic text followed by the English translation; all
other languages commented on will include the English translation first, followed by a transcription

and its transliteration, e.g. in the Syriac, ‘paradise’ (~m.ia/pardaysa).2>+

S

203 The English translation of Ibn Barrajan and al-Biqa‘T’s biblical quotations belong to the present author, as does
the work involving Coptic; credit must be given, however, to Joshua Falconer for help with the Syriac vocalization only, not
the grammatical observations provided throughout.

204 The versions of the Peshitta (both Old and New Testaments) consulted throughout this dissertation are,
respectively, Micheline Albert, ed., The Old Testament in Syriac according to the Peshitta version/Part 1, fasc. 1, Preface;
Genesis; Exodus=Vetus Testamentum Syriace iuxta simplicem syrorum versionem/ex auctoritate Societatis ad studia librorum
Veteris Testamenti provehenda edidit Institutum Peshittonianum Leidense (Leiden: Brill, 1977); and Philip Pusey and George
Gwilliam, eds., Tetraeuangelium Sanctum: juxta simplicem syrorum versionem ad fidem codicum, massorae editionum
(Oxford: Clarendon, 1901).
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By taking into account these linguistic features, it will be possible to determine the level of
correspondence between the version of the Bible each author quotes and the various Arabic
translations available to them, which are represented by the manuscripts selected for each biblical
book. Identifying the source of Ibn Barrajan and al-BiqaTs biblical quotations will contribute to an
greater understanding of the transmission and dissemination of the Arabic Bible in two different
Islamic milieux, and show whether or not these particular Christian Arabic texts have any linguistic
influence over the two main authors’ interpretations.

3.3.1. Ibn Barrajan: Genesis 3:1-7

The following quotations consist of the opening lines from chapter three of the Book of Genesis, the
story of Adam and Eve partaking of the forbidden fruit, which is found in verses 1-7. This is the first of
three genres of biblical literature adduced herein: historical narrative in the Hebrew Bible. The biblical
quotation is located in the immediate context of Ibn Barrajan’s exegesis of siurat al-Araf (Q 7:18-19).205
Ibn Barrajan’s quotations (IB) will be compared with Miinchen, Staatsbibliothek MS Ar. 234 (M234) and
Sinai, MS Ar. 10 (S10). Focus will be on the grammatical features between all three texts, with special
attention on the syntax (word order) and lexical semantics (vocabulary) of each verse, linguistic
elements that will help to determine the source of Ibn Barrajan’s translation.

Now the serpent was more cunning than all the earthly beasts which the Lord God
created. And he said to the woman, ‘Why has God forbidden both of you from eating every
fruit of the garden?’ And the woman said to him, ‘We eat every fruit of the garden, but not
the fruit of the tree in the midst of the garden; for God has commanded us that we should
not eat from it nor touch it lest we die.’ And the serpent said to her, ‘You both shall not die;
for God knows that the moment both of you eat from it, both of your eyes will open, and
both of you will be like God in knowing good and evil” And when the woman saw the
beauty of the tree and was pleased by the goodness of it, she took of its fruit and ate from
it; then she gave it to her husband, and he ate it. And then both of their eyes were opened;

205 () 7:18-19: ‘He said, “Leave it, despised and banished. Those of them who follow you — I shall fill Jahannam
with you all” And, “O Adam, inhabit the Garden, you and your wife, and eat wherever you wish; but do not approach this

tree lest you be of the wrong-doers.”
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and when both of them realised that they were both naked, they pieced together fig leaves
and made themselves aprons with it.>°¢

Genesis 3:1-7%°7
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(Va)  Both MSSused here to compare with IB are from groups that have a Syriac ‘source text’ (ST); S1o
belongs to the ArabSHexia group, and M234 belongs to the group ArabSy2. The syntax of Biblical
Syriac is known to be quite ‘free’ when compared to Classical Arabic (CA).2°8 As such, the grammatical
rigidity of CA with, for example, word order presents a translational issue when going from ST, in this
case Syriac, to the ‘target text’ (TT). However, if commonality exists between ST and TT, the structure is
maintained under certain circumstances.

This occurs in vaa with the fronting of the subject al-hayyah (‘the serpent’) in Si10 and M234.
While the basic verb-subject (VS) word order of verbal clauses in CA is maintained in IB, Si0 and M234
use subject-verb (SV) word order. In both cases, SV order can be understood as extraposition for the

purpose of emphasis or contrast, indicating a shift in the ‘narrative boundary’ of a topic.>°9 This is

206 This English translation, and all subsequent translations of the biblical quotations from each tafsir, as well as

the manuscripts, are my own.
207 Ibn Barrajan, Idah 9 379-80; M234: f1v; Swo: f.7r.

208 Vollandt, Arabic Versions of the Pentateuch, 163. This is observed as well in the relationship between Biblical
Aramaic (BA) and the syntax of the Hebrew in the Masoretic text (MT) (Franz Rosenthal, A Grammar of Biblical Aramaic
[Otto Harrassowitz: Weisbaden, 1961], 56 §183; see Theodore Noldeke, Compendious Syriac Grammar (London: Williams &
Norgate, 1904), 258-62.

209 Tbid., 165-6.
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evident in the narrative shift from God’s creation of Adam (2:7), to the planting of the garden of Eden
with its trees and rivers (2:8-14), to the placement of Adam in the garden and God’s command not to
eat of the forbidden fruit (2:15-7), to the naming of the animals by Adam (2:18-20) and the account of

Eve’s creation (2:21-5). Thus the entrance of the serpent into the garden marks a major shift in the

story. S10, which has A&Y\q}\&u§j§\yjﬁ\zpﬁz yw\jrf\@gj;\s;\ub ‘And what concerns the serpent,

he was more vicious and more wicked than all of the predatory animals of the earth that the Lord God
created, uses amma [...] fa construction without the following fa-2 in order to contrast the opening
of this narrative with the close of the story in Genesis 2.21

The agreement between S10 and M234 on SV word order against IB seems to suggest that the
latter translation did not rely on a version from either ArabSyHexia or ArabSr2. However, another

manuscript from the ArabSyrHexja group, Vatican BAV, MS Ar. 1 (A1), contains the following reading:

$ 3 A e 5o S8 VIl Jlo gl sl sl Yy o gl o) Mg loptr o832 ,.22 Here VS

word order is maintained in A1 with al-hayyah following the auxiliary verb kanat, which also agrees
with the syntax of IB. The opening phrase (v.1a) in all three texts agree, moreover, with the use of kana
+ an elative to express the past-tense state of the serpent being ‘more [...] than’ the other animals of
the earth. IB differs, however, with the use of al-tinnin for ‘serpent’ while the other MSS employ the

more common al-hayyah.

210 Instances of amma without the following fa are very frequent in CA, as well as Christian Arabic; see J. Blau, A
Grammar of Christian Arabic Based Mainly on South Palestinian Texts from the First Millennium, 3 Vols. (Louvain: Secrétariat
du CorpusSCO 49, 1966-7), 3:482, §377.

au Cf, the Syriac (Peshitta =P) of Genesis 31 — .ol ~bim 1nsa1 Wion has ala & Kom s ~hasa
(wa-hewya ‘orim (h)wa men kulah hayuta da-dabra marya ‘alaha) — ‘And the serpent was more clever than every creature
of the desert which the Lord God made’; here the subject hewya (‘serpent’) precedes the verb Awa (‘to be, become’) for
emphasis as well.

212 f 30v,
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Further, there is another interesting observation to note concerning vocabulary in the opening
phrase between the text of A1 and IB. Both texts include a single attribute for the serpent’s nature,
ahkam (‘wiser’) and akhbath (‘more wicked’), respectively. Sio and M234, however, exhibit what are
known as ‘alternative renderings’, which are introduced into the translation in the same sequence and
strung together by the conjunctive particle wa- or fa->s Here Sio agrees with IB in its use of the
(secondary) alternative rendering, that of wa-akhbath. S10 and A, therefore, agree with IB against M234
in this instance.

The second phrase ‘all the earthly beasts’ (jami* baha’im al-ardiyah) differs slightly between
the texts. IB lacks the particle min before jamia and it uses baha’im for ‘beasts’ rather than siba‘(‘beast
of prey’); S1o and M234 agree in syntax and word usage here. However, IB agrees with Sio, as well as Az,
on the word used for ‘earth’ (al-ard) against M234, which employs al-barr (‘dry land’). The remaining
syntax of the verse is in general agreement with the exception of the word used to translate ‘paradise’;
Mz234 and Sio both use al-faradiis,+ a literal rendering of what appears to be from the Syriac (Peshitta
=P), ‘paradise’ (~m.ria/pardaysa). The word al-jinan (‘garden, paradise’) in IB appears to follow the
Masoretic text (MT) throughout, which uses the geminate root g-n-n (Arab. j-n-n) for ‘garden.»s In all

three instances, however, the Arabic TT reflects a syntactic influence from the Syriac ST by rejecting

213 Vollandt, Arabic Versions of the Pentateuch, 190.

214 The typical vocalisation for ‘paradise’ in Arabic is 334l (alfirdaws) (see Q 18107, 23:11) but, as it will appear
in passages from other manuscripts examined here, for example Sinai MS. Ar. 3, the reading is > 2\(alfaradis) (f. 27v)

with a dammah on the /dal/; with the Syriac rendering paradysa, al-faradus is preferred to al-firadus or al-faridus. Further,
even though Sinai MS. Ar. 10 (ArabSyrHexib) is not vocalised here, it does, however, share a familial relation to Sinai MS. Ar.
3 of the ArabSyr-Hexia group (Vollandt, Arabic Versions, 72), and will thus be transliterated bearing that in mind. Similarly, it
has been demonstrated that M234 is from a Syriac Vorlage, therefore it will be transliterated as al-faradis as well.

215 The common qur'anic term used for ‘garden’ appears as jannah, specifically at Q 7:27, the general context
wherein Ibn Barrajan quotes this passage from Genesis. Here the Qur'an recalls the seduction of Satan that led to the
banishment of Adam and Eve from the Garden: ‘children of Adam, do not let Satan tempt you, like he expelled your
parents from the Garden. It seems Ibn Barrajan uses the familiar term jinan rather than adopting al-firdaws/faradiis.
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the Hebrew waw-consecutive construction and retaining the perfect tense throughout the entirety of
the verse.26
32)0\,..;-\4{\ #tp?‘royb;\ A\%J\BIB
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(V.2)  With the opening phrase of Mz234, ‘the woman said to the serpent’ (fa-qalat al-marah li’l-
hayyah), the syntax agrees with Sio in verb-subject-object (VSO) word order. In IB, however, verb-object-
subject (VOS) word order emphasises explicative apposition between the verb and the subject (lit. ‘she
said to him, the woman).?7 Neither MT nor P use this construction in the opening phrase of v.2a.>8 IB
and S1o have verb agreement in v.2b, while M234 uses the detached first-person plural pronoun nahnu
preceding a different form of the same verb. M234 agrees, however, in its use of jami* before ‘trees of
the garden’, which Sio lacks. Again, S10 and M234 translate ‘garden’ with faradiis and IB with jinan.
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(V.3) The conversation between the woman and the serpent continues in v.3. Here IB uses the form
ma ‘ada to express exception (‘with the exception of the tree which is in the midst of it [...]’), while Sio

and M234 remain consistent with fa-amma and wa-amma, respectively, to express ‘but, as for [...]" (‘as

216 Here the Hebrew introduces the narrative using the perfect tense hayah (‘to be’) followed by the imperfect

consecutive wayyo’mer (‘to say’), ‘the serpent was (i17i]) more subtle [...] and fe said (TVANR"1) (Cowley, Gesenius’ Hebrew
Grammar [Oxford: Clarendon Press, 1909], 326 §111 a). P employs the perfect tense throughout v.1, abandoning the Hebraic
construction frequently used in MT.

217 Wright, A Grammar of the Arabic Language, 2 Vols. in 1 (Beirut: Librairie du Liban, 1981), 2:286-7 § 139.

218 Cf. (Gen. 3:2a) MT: ‘and the woman said to the serpent’ (WI:L]U_EN TENRT VARDYwatto'mer haishsha ‘el-

hannahdsh) with P: ‘and the woman said to the serpent’ (=asl ~hdur? hism?o/w-emrat ‘a(n)tota l-hewya); in both cases,
the syntax follows VSO word order.

219 The syntax here is unclear; it is difficult to discern what falls between fiha and la-tamata.
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for [the fruit of ]>2° the tree which is in the midst of paradise [...]') with the negation appearing in the
next phrase. The three texts generally agree in v.3b with IB and Si0 introducing the phrase with fa-inna
(‘for/because’) and M234 lacking this conjunction. IB also uses the verb amara (‘to command’) in his
translation, ‘because God commanded us that we not eat from it, rather than using gala (‘to say’) to
express the direct speech of God, as is the case with Sio0, ‘because God said to us, “You shall not eat
from it,” and M234, ‘God said, “You shall not eat from it.”

The same syntactic structure is maintained between the three texts in the final phrase. Here
IB continues, ‘and (that) we not touch it (namassuha) lest we die’; S1o “and you both shall not come
near to it (la-tagraba minha) lest you both shall die”’; and M234 “and you both shall not come near to it
(la-tagraba fiha) [lest] you both shall die.” The choice of verb for ‘touching’/‘coming near’ to the tree
deviates here. On the one hand, IB uses namassuha, the sense of which is overwhelmingly attested in
its semantic range as ‘touch,’ ‘strike’ and the like.22 There is one example of ‘touching’ that implies
proximity, in which case it is rendered as ‘to come near’. But this is one, rare usage among a litany of
others that generally renders m-s-s as ‘to touch.” On the other hand, Si0 and M234 use tagraba (Arab. g-

r-b), which follows the Syriac at Gen. 3:3 with the lexical cognate ‘come near’ (esiahh/tetqarbon) (Syr.

g-r-b), ‘do not approach it, lest you die’>?> The use of namassuha in 1B, however, comes closer,

semantically, to MT ‘you (do not) touch’ (1¥15]/tigga) and LXX ‘you (do not) touch’ (otyncOe/

hapsesthe) on this occasion. The last linguistic feature to note is the form used for ‘lest’ (li-mata?) in

Mz234, which appears to be a defective construction.>*3

220 M234 includes the term thamar (‘fruit’).
221 Lane, Lexicon, s.v., m-s-s.

222 An interesting overlap in text and context occurs here. The word tagraba is used in the Quran’s Garden

account in sarat al-Araf (7:19) for ‘not approaching’ the tree.

223 What may occur here is a defective form of la + mata, ‘lest when (you come near to it) you both will die
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(V.4) Here the use of gala in 1B matches the subject al-tinnin and, as observed in v.2, VOS word order
is used in explicative apposition for the purpose of emphasis (gala liha [-tinnin). M234 and S10 both
exhibit VSO word order with galat al-hayyah li'l-marah/li'l-imra’h (‘and the serpent said to the woman
[...]").»24 The final phrase differs slightly in structure: IB, ‘both of you will never die’; S10, ‘both of you
will not die from this’; M234, ‘surely both of you will never die’ The text of M234 is doubly emphatic
with the use of the detached dual pronoun kuma with the dual form tamitani of the verb mata (Arab.
m-w-t) and an objective complement for ‘strengthening’ or ‘magnifying’ the verb, tamatani matan (lit.,
‘both of you will not die a death’).?*s Here M234 stays true to to its Syriac ST, using the same
construction found in P: ‘to die a death’ (L oha=dh MN=/momat tomutun). The infinitive absolute
construction appears quite often in the Peshittd, as compared to Targumic Aramaic, as a Hebraizing
form.226
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(V.5)  The serpent’s discourse continues in v.5a. All three texts have verbal agreement with the use of

‘alima (‘to know’) with the subject ‘God. Both IB and M234 use VS word order here while Sio has SV

224 P reflects the same VSO order: ‘and the serpent said to the woman’ («hdu\ ias inCo/wemar hewyad
la(n)tata).

225 Wright, A Grammar, 2:53-7 §26.

226 Cf. P _ohasndh h=nsnand MT [N D2 (mét tomutiin); Noldeke, Compendious Syriac Grammar, 235 §295:

‘This Inf. serves to give more emphasis to the verb, by contrasting the action with some other one, or by giving expression
to its intensity’
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order with the conjunction li-anna (‘because’). The syntactic structure between all three texts is
consistent throughout v.5.

The main difference, however, is in the use of vocabulary. The first phrase in Sio and M234
includes fr'l-yawm (‘on the day’), signifying the time of God’s ‘knowing’ while IB lacks this text. IB uses
absar for ‘eyes’, moreover, but Sio and M234 employ the more common word a‘n; the second-person
pronominal suffix ‘-kuma’ occurs in all three texts to indicate the dual form (‘both of your eyes’).

The final phrase, ‘and both of you will be like God in knowing good and evil’ (wa-takunani ka’'l-
Cllah ft ma‘rifat al-khayr wa'l-sharr), has minor deviations between all three texts. IB and M234 use the
dual form takunani (‘both of you will be’) from the imperfect tense of the auxiliary verb kana, while
S10 uses the same form of the verb sara (‘to become’). Being ‘like God’ is represented the same in IB
and Si0, but M234 uses mith! (‘like’) rather than the particle ka-. The form of the word used for Adam
and Eve’s ‘knowing’ good and evil differs slightly as IB uses ma‘ifah, Sio, ‘arifah and M234, Grifan.
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(V.6) The syntax of the opening phrase in v.6 agrees in VSO word order between the three texts.

However, the verb ‘to see’ varies. IB and M234 use basurat/absura (‘to look, see’) and S1o reads raat (‘to
see’). The rest of v.6 in IB is abbreviated in that it lacks all three elements associated with Eve’s
perception of the tree. IB includes ‘beauty of the tree’ (jamal al-shajarah) and ‘pleased by the goodness
of it’ (ajibaha hasanaha); Si0 and M234 follow the standard reading and include all three descriptions

(‘good for food, ‘desirous to the observer’s eyes, and ‘good for knowledge’) in various forms.
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The construction of the next phrase differs between the three texts, but the sense remains the
same. Both IB and Si0 use akhadha (‘to take’) to indicate Eve’s ‘taking’ of the fruit, while M234 uses the
sixth form tanawalat (‘to reach, take’) of the verb nala (Arab. n-w-[). Whereas M234 and Sio use the
more common thamar (‘fruit’), IB has fakihah (‘fruit’). Here the Quran may be affecting the choice of
vocabulary used in the translation. In Q 36:55, the use of the plural participle of fakih (=fakihin) could
be translated as follows: ‘the People of Paradise today are occupied eating fruit' (inna ashaba l-jannat
al-yawm fi shughul fakihiin). Also, Q 43:73 reads: ‘and in [Paradise] there will be for you abundant fruit
from which you eat (lakum fiha fakihah kathirah minha ta’kuliina). In both cases, the context of
‘Paradise’, even though it is describing the future state, is accompanied by the presence of ‘fruit, which
uses fakihah, not thamar. Whether Ibn Barrajan is acting as the redactor, adding his own ‘alternative
rendering, or the text he is copying includes this reading is impossible to determine.

Further, there is little deviation between all three texts in the concluding scene of v.6. The
‘eating’ of the fruit is expressed the same, but the ‘giving’ of it to Adam varies. IB and Sio agree in the
use of the third form nawalat (‘she gave’) of the verb nala; S1o uses the fourth form of ‘atawa (=a‘tut).
IB agrees, however, with M234 against Sio with the use of the direct object zawjaha (‘her husband’); S10

uses the less common ba (‘husband’).
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(V.7) 1B remains consistent with the use of a’bsar for ‘eyes’ as observed in v.5 rather than a‘yun in
M234 and Sio. Both M234 and Sio also use a hal construction to express different states of the main
verb’s action. In M234, jami‘an is used to indicate the manner in which their ‘eyes’ were opened, i.e.,
‘entirely, ‘completely, or ‘totally’; S10 uses li'l-waqt to describe the point at which their ‘eyes’ were

opened, i.e., ‘at once, ‘immediately, or ‘at that moment.
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The main verb of the next phrase (‘and both of them realised [...]) is consistent with ‘alima
used in all three cases. IB, however, departs in its syntactic structure by introducing the clause with the
temporal conjunction idh (‘when both of them realised [...]'). The word for ‘naked’ (Arab. “r-y),
moreover, is consistently rendered in the nominative dual form as ‘uriyanani between IB and Sio. But
Mz234 uses the oblique dual form uriyanayni instead.

Lastly, the verb for ‘sewing’, here rendered as ‘to piece together’ (laffaga) in 1B and M234, differs
in S10 with wasala (‘to join together’), though the sense remains the same. IB and M234 agree again
with the use of al-tin for ‘tree’, which specifically refers to a fig tree;>>7 Sio uses the more common al-
shajar referring to a tree in general. IB agrees with Sio, however, against M234 in the final clause. The
word used here for ‘apron’ (lit. ‘loincloth’) is in the verbal form ittazara (‘to fashion a loincloth’) in IB
and the verb ‘amala (‘to do, make’) followed by the participial form mazara (‘loincloth’) in Sio; M234
includes the second form of the verb sara (=yusira) followed by awiza (‘a garment’).
3.3.1.1. Conclusion
The evidence from comparing Ibn Barrajan’s quotations with M234 and S10 (and A1) suggests that (i)
he used a version that can be considered ‘in transition’ between the ArabSytHexa group (Si0) and
ArabSyr2 (M234), with more dependence on the former. This is evidenced by the syntax and vocabulary
of S10 and A1 in Genesis 3:1. There syntactic agreement between the Syriac ST and the Arabic TT, as well
as the choice of vocabulary between Si0, A1 and IB, suggests more dependence on the ArabSyrHexia
group than ArabSyr2. As demonstrated clearly in v.7 as well, IB shares syntactic traits and vocabulary
with both MSS at different points, but a stronger affinity exists between IB and Sio/A1. However, Ibn
Barrajan’s translation also shows signs of influence from qur'anic Arabic at points in which the text
does not agree with either MS; and, similarly, the MSS agree with the Quran’s reading under certain

circumstances against IB, as observed in v.3.

227 Lane, Lexicon, s.v., t-y-n.
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This could also indicate that (ii) Ibn Barrajan used a version that circulated in one of the above
groups but had been checked against the qur’anic version of a biblical story on some occasions; or (iii)
he personally altered his quotations as needed when the word usage and the syntax from certain
quranic contexts related directly to the text he was quoting. These kinds of questions are nearly
impossible to answer without finding an explicit statement by the author indicating his method of
citation, which is found wanting in the case of Ibn Barrajan. The reader is directed to the text of
Matthew 19:30-20:9 for the Gospels section.
3.3.2. Ibn Barrajan: Matthew 19:30-20:9
The test passage for Ibn Barrajan’s Gospel quotations will be Mt 19:30-20:9, a selection from ‘the
parable of the labourers in the vineyard. This is the longest, continuous citation from Matthew in Ibn
Barrajan’s commentary — the full quotation extending to 20:16. Mt 19:30 is included because in
Miinchen Staatsbibliothek MSS Ar. 234 (M234) and Ar. 238 (M238), this verse appears as the opening for
the parable rather than being attached to the end of the previous pericope; Ibn Barrajan’s quotation
seems to follow the same format as the manuscript tradition. Ibn Barrajan invokes this particular text
at Q 57:28228 in order to challenge a commonly used hadith for the interpretation of this verse, though
some of the comments he interjects have a polemical tone as he tries to demonstrate how Islam was
foretold by these previous scriptures.??9 Nevertheless, both he and al-Biqa‘T use this passage to their
own hermeneutical ends, the latter marshaling all sixteen verses of this parable in his tafsir on two
separate occasions.

The two categories of ‘syntax’ and ‘lexical semantics’ that are used for assessing the correlation
between texts of the Hebrew Bible will also be used here with the canonical Gospel of Matthew. Both

Munich MSS belong to family [ (of Latin Vorlage), which is believed to share the same hereditary line

228 () 57:28: ‘O you who believe, fear God and believe in His messenger, and He will give you a double portion of

His mercy, and make for you a light, by which you can walk; and He will forgive you; God is Forgiving and Merciful’

229 Casewit, ‘A Muslim Scholar of the Bible, 31.
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with Ibn Balashk al-Qurtubl’s 3rd/gth c. Arabic translation of the Gospels.2s° This version of the
Gospels is the most likely candidate for Ibn Barrajan’s source text as it gained prominence in al-
Andalus, being of Latin descent, and was widely disseminated before and during his epoch.

And many that are last will come before the first; and the first will be at the rear of
the last. That is why the kingdom of heaven is like a wealthy man who went out to
hire labourers for his vineyard in the early morning. And everyone agreeing with
each other for a denarius a day, he then brought them into his vineyard. During
the third hour, he saw others standing in the courtyard idle; and he said, ‘You go
also into the vineyard, and I will give you your rightful dues.” And so they did, and
again he repeated in like manner in the sixth hour and the ninth hour. And when
the eleventh hour came, he found others standing, and he said, ‘Why do you
stand here all the day without work?’ They responded, ‘because no one has hired
us.” He said to them, ‘you go as well and I will multiply for you your rightful dues.’
And when the day had come to an end, the owner of the vineyard said to his
steward, ‘Call the labourers and pay them their hire, and begin with the last and
end with the first.” So he began with those that were brought in at the eleventh
hour and he gave every man a denarius.

Matthew 19:30-20:923!
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(V.30) With the exception of ‘many’ (kathir), which is fronted in IB, excluded from M238 and used in
the adverbial phrase kathir min al-muwakharina (‘many of the last ones’) in M234, the syntax and
language of all three texts is nearly verbatim. The first general observation concerns phraseology.
M234, M238 and IB use al-muwakhirina, al-muwakhirina and al-akhirina (‘the last’), respectively, as the
subject lead in the opening clause rather than al-awwalina (‘the first’): ‘And many that are last will

come before the first’ Here ‘last’ in P (~isis/qadmayé) and the Vulgate (primi) follow the Greek

230 Kachoubh, Diss., 1:309.

231 Tbn Barrjan, Tanbih, 5:308; also Tanbih, 2:93-4; Sharh, 2:346-9; M238: £18v; M234: f.87r.
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original, ‘But many that are first, will be last [...], and are calqued on ‘first’ (Tp®TO1/pratoi) as the
subject lead.

The syntax and language of the second clause agrees between 1B, M238 and M234 with, ‘And
the first will be at the rear of the last’ (wa-yakina l-awwaliina saqat al-akhirina); VS word order is
maintained in all three texts. The only deviation is the use of an idafah construction in IB in the final
phrase saqat al-akhirina (lit., ‘at the rear of the last’). M238 and Mz234, however, place sagah in the
accusative hal state (sagatan) to express the circumstance of the subject’s ‘being’ (kana + accusative),
‘the first will be at the rear [...]’ with the use of /i + genitive noun construction (li'l-akhirina) [ ...] of the
last.

1))l S5 g 5 Aol o=V B3 o polpledl a8

201) A5 340 j je,,J N ;\Sj\%“}a}\@é}q&&}q\éﬂ\dlﬁw&“;\\ 5 :M238
200\ J31 340 S o o218 Yl 3 sl Hlaasdils , M2z

(Va)  Here IB and M238 are almost identical in language and form, the exception being the use of the

article for al-a‘wan (‘labourers’) in IB, which is missing in M238 and M234, and the article for al-istijarah

(‘seeking help’) in M238 that appears as li- in M234 and is not used in IB. The subject bi-rajul maliya

precedes the verb kharaja in all three texts (SV word order) for the purpose of extraposition in order to

emphasise the subject (lit. ‘a wealthy man, he went out [...]'); this appears to follow the syntax of
Syriac which also uses SV word order.23

20:2)@5@?@)3&9\?@@ sy K leley, B
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(V.2)  Once again, very little deviation in syntax and language occurs here. All three texts use VS

word order wa-‘amala kull wa-ahad minhum; M234 lacks minhum. The last clause of this phrase also

232 Cf. P: ‘a man, the lord of the house, who went out’ (nas s i ~ion)/l-gabra mare bayta da-npaq).
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agrees with the exception of M238, which omits the preposition ‘a/d. The last phrase of the sentence

thumma adkhalahum karmahu (‘then he brought them into his vineyard’) agrees between IB and M238,

while M234 uses arsalahum (‘he sent them’) in place of adkhalahum. M234 appears to be following the

Syriac here which uses ‘to send’ (iiz/shadar). The sense of the verse, however, remains consistent
despite the varied use of language here.

209)# Y0 )38 i peillllic L\ 308 We B
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(V.3) Here M234 follows P with the use of kharaja (‘he went out’) in the opening phrase rather than

kana (‘it was’). M238, moreover, mistakenly uses al-thaniyah (‘second’) for the time of day instead of al-

thalathah (‘third’), the latter being the standard reading. The second phrase agrees between all three

texts with the exception of M234. Again, it would appear that the text follows P — and the rest of the

witnesses — by including gawman (‘standing’). The syntax remains consistent between the three texts

as well.

2055 51280 T SO L o) o2\ Sl 1B
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(V.4) Minimal orthographic deviation occurs here. M238 and Mz234 both use the object li-hum

following the verb gala (‘he said to them’). All three texts agree syntactically in the next phrase

idhhabu antum aydan ild [-karm (‘you go also into the vineyard’). The only difference is the use of the

article al- in 1B for al-karm and the addition of an alif maqgsura in M234 on karm (=karmi) for the first-

person possessive pronominal suffix -7 (‘my vineyard’). The last clause wa-samura li-kum bi-huqgigkum

(‘and I will multiply for you your rightful dues’) differs only in the final word hagqg between the three

texts. Whereas IB uses hugqiiq + the attached pronominal suffix -kum (pl. ‘you’), M234 and M238 read

haqq + kum. However, the sense of the verse remains intact.
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(V.5) 1B uses the verb fa-fa‘ali, ‘so they did, in the concluding statement while M238 and M234

follow the ST with fa-dhahabi, ‘so they went. IB and M238 agree, however, against M234 in both syntax

and language for the remainder of the verse. The only exception being the use of mithl, ‘like, same, in

IB and kadhalika ‘just as, like, in M238. In the last phrase, M234 appears to remain true to the ST with

kharaja, which follows more literally the Syriac ‘to go, depart’ (ass/npagq). The ‘sixth and ninth hour’ is

represented the same across all three texts (fi'l-sa‘ah al-sadisah wa’l-tasi‘ah). Again, M234 is the only

text that retains the final clause wa-ba‘du kadhalika aydan, ‘then also [he did] the same, which follows
the ST.

299)5 J£ 0,35 e P a8 ol A 3 o 1ot i s Wiis L\ 3 S 1 1B
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(V.6) The opening sequence ‘And when it was the eleventh hour’ (fa-lamma kana fr'l-sa‘ah al-ihda
‘asharah) generally agrees between the three texts; IB is the only one to include ‘the hour’ (al-s@‘ah).
Mz238 and M234 agree with the ST against IB with the inclusion of the verb kharaja, he went out, which
IB lacks altogether. However the syntax between all three texts is uniform. The word used for ‘standing
still’ (qafan/qawfan) in the second clause is also the same in all three texts.

M238 lacks the remainder of the verse. The verb form of w-g-f (=waqafa/yaqifu) agrees
between IB and M234 in the last phrase, ‘Why do you stand here all the day without work? (lima
waqaftum hahuna til naharkum din ‘amal). There are two deviations in language, however. M234 uses
huna (‘here’) rather than the form Adhuna found in 1B, the meaning of which is the same; and bi-(a,

‘with not’ (=without) is employed in M234 rather than din (‘without’) in IB.
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(V.7)  The opening sequence is missing from the text of M238. There is little orthographic deviation
between IB and Mz234, however. In the opening sequence, IB includes the prepositional phrase lihu ‘to
him’ which is not found in M234. And Mz234 retains the reading aydan ild karma, (‘also into the
vineyard’) that is lacking in IB, but agrees with M238. What exactly occurs here in the second phrase of
Mz238 is unclear. It is most likely an instance of homoioteleuton as fa-qala lahum idhabi antum aydan
ild l-karm (‘and he said, “You also go into the vineyard”) is found in the middle of v.4. The fact that the
beginning of v.5, fa-fa‘alii (‘and they did’), also appears in this context supports this view. However,
M238 lacks the phrase wa-samuru likum bi-huqugkum/bi-haqgkum (‘And you will receive your rightful
dues’), which is common to both IB and M234.

This final phrase, wa-samuru likum bi-huqugkum/bi-haggkum (‘And you will receive your
rightful dues’), is interesting. As mentioned, it already occurred in v.4, and is represented in the Greek
original at that location.?s4 But it does not appear in the Greek of v.7. However, it is found in v.7 in P:
‘and what is right you will receive’ (L o¥u~' aami ~Xai miho/w-medem d-walé nasbin a(n)ton). M234
follows the Syriac ST and IB follows that particular reading on this occasion.
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(V.8)  Given the length of this verse, the syntactic and semantic correlation between all three texts is

profound. VS word order is maintained between IB, M234 and M238 in the opening phrase, ‘And when

283 The attached letter after the letter /nin/ in the manuscript creates a defective form for li-annd; it is illegible in

this instance.

234 The Greek reading of v.4 is as follows: ‘and whatever is right, I will give to you’ (ko 6 €av 7 SlKoov Skow

Opv/kai ho ean ¢ dikaion doso humin).
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the day had come to an end’ (fa-lamma anqgadaya [-nahar). The subject sahibu [-karm (‘the owner of
the vineyard’) follows the subject verb gala (‘he said’) as well in the second clause, which is then
followed by the direct object li-wakilihi (‘to the trustee’) for VSO word order.

The remainder of the verse differs between the three texts on two accounts. First, IB uses
a‘atihim, ‘give them’ rather than the more familiar adfa“ ilayhim, ‘pay to them, in M238 and M234. IB
also includes wjratihim for ‘their hire, while M238 and M234 use wjurahum, ‘their wages, a minor
deviation in vocabulary leaving the sense of the verse intact. Second, IB and M238 have the additional
phrase (Arab. n-h-w) tantahi/yantahi (‘you end/it ends’), respectively, in the second clause of the last
phrase, ‘begin with the last until you end/it ends with the first. The syntax between these texts remains
uniform.

ZOIQ)L:“)AF‘;AA’\JCKL}PBS R V\«;LJ\Q\J\LMUJ\\L\M ‘1B

209) UB3300000 158 59138 0 oolallae LA 31 o3 1.5 M238
209) 18 )senierl o 8 oy senalodlae L) 31 s ll)as Maga

(V.9) This final verse agrees nearly verbatim with respect to syntax and language. The first phrase fa-
bida bi'l-dhina dakhali fr'l-sa‘ah al-ihda ‘asharah (‘so he began with those that entered in the eleventh
hour [...]") only differs in the forms used for ‘the eleventh hour’; 1B, al-ikdd ‘asharah; M238, al-hadiya
‘asharah; M234, al-hadiyah ‘ashara. The sense, however, remains the same. The last phrase, wa-a‘ta kull
wahid minhum dirham (‘and he gave every man among them a denarius’) is orthographically identical
between the three texts.

3.3.2.1. Conclusion

Given the high degree of correlation between the text of IB and the two Munich manuscripts, it

appears that Ibn Barrajan’s version of the Matthean Gospel is directly related to Ibn Balashk al-
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Qurtubi’s 3rd/gth c. Arabic translation.?s5 The syntactic and lexical affinities between the three texts,
moreover, suggests that Ibn Balashk’s version remained the ‘standard reading’ in al-Andalus until the
time of Ibn Barrajan, and possibly after. This further demonstrates that the Latin based Arabic
translation flourished in its western-Islamic milieu. In the next section, attention is turned to al-Biqa‘l
and the analysis of his biblical quotations with a selection of manuscripts that suit his context. The
first genre will be historical narrative in the Hebrew Bible: Genesis 3:1-7.

3.3.3. Biga1: Genesis 3:1-7

The first qur'anic reference to the creation of Adam in sarat al-Bagara (Q 2:31-5)36 affords al-BiqaT (B)
the opportunity to quote the first three chapters of the Book of Genesis between his exegesis of vv.
34-35.237 How his quotations from Genesis are used will be discussed in chapter 4. Here the focus is on
the text he transmits through direct quotation. The two manuscripts consulted will be Sinai, MS Ar. 3
(S3) and Cairo, MS Cop. Bibl. 22 (C22). The reader is reminded that it has been demonstrated by
Vollandt that the ST of both MSS is of Syriac Vorlage. Therefore the grammar (syntax and lexical
semantics) should reflect this linguistic relationship.

Now the serpent was more destitute than any of the small beasts of the desert. And the
serpent said to the woman, Is it true that God said to both of you, “Do not eat from any
tree of the garden?” And the woman said, “Truly, we may eat any fruit of the garden; and
what concerns the fruit of the tree which is in the middle of the Garden, God said to us,

235 Further evidence for this conclusion can be found in Roy Michael McCoy III, “What Hath Rome to do with
Seville?”: Exploring the Latin-to-Arabic Translation of the Gospel of Matthew in Ibn Barrajan’s (d. 536/1141) Quran
Commentary, in Miriam Hjilm, ed., Senses of Scripture, Treasures of Tradition: The Bible in Arabic among Jews, Christians

and Muslims (Leiden: Brill, 2017), 240-51.

236 Q 2:31-5: ‘He taught Adam the names of all things. Then He put them before the angels, and said, “Tell me the
names of these if you are truthful” They said, “Glory be to You. The only knowledge we have is what You have taught us.
You truly are the Knowing and the Wise.” He said, “Adam! Tell them their names;” and when he had told them their names,
He said, “Did I not tell you that I know what is Invisible in the heavens and the earth and that I know what you disclose and
what you have been hiding?” And [recall] when We said to the angels, “Prostrate yourselves to Adam”; and they [all]
prostrated themselves, apart from Iblis. He refused and was haughty and was one of the unbelievers. And We said, “Adam,
dwell in the Garden with your wife, and the two of you eat in plenty from it wherever you wish; but do not approach this
tree lest you become wrong-doers.”

237 Al-Biqa, Nazm al-durar, 1:96-8.
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“Do not eat from it nor come near to it lest both of you die.” But the serpent said, “Both of

you will not die. Because God knows that when both of you eat from it, the eyes of both of
you will be opened, and both of you will become like God, knowing good and evil.” Then
the woman saw that the tree was choicest for food and appetizing to the eyes, so she took
from the fruit of it and ate, and gave some to her husband, and he ate. Then the eyes of
both of them were opened, and both knew that they were naked.

Genesis 3:1-7238
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(Va)  The text of B and S3 agree in VS word order in the opening phrase wa-kanat al-hayyah (‘the
serpent was [...]"). C22, however, fronts the subject al-hayyah for SV word order in the grammatical
structure of extraposition for the purpose of emphasis or contrast, indicating a shift in the ‘narrative
boundary’ of the topic. As observed in the previous analysis of M234 and Si0, both of which follow a
Syriac ST as well, C22 reveals more commonality with the ST than B and S3.29

All three texts, moreover, differ in their expression of the elative form (‘[...] more than [...]"). B
uses a‘aza (‘more destitute’); S3, akthara ‘arimhu (‘more wicked’); and Cz2 reads ahkam (‘wiser’). While

S3 appears to follow P, which uses ‘clever’ (;.is/7ym), the root of which directly follows the Hebrew

‘crafty’ (@170 /‘artum), C22 comes the closest with ahkam to the intended meaning of the text here.

The semantic range of both the Hebrew and the Syriac carries the sense of ‘crafty, shrewd or sensible,

238 Al-Biqa‘1, Nagm al-durar, 1:97-8; S3: f.27v-28r; C22: f.3v.

239 As also observed in the previous analysis at Genesis 3:1, all three texts reflect syntactic agreement with the

Syriac ST by adopting the perfect tense throughout v.1 rather than an imperfect construction (see n.31 above).
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i.e., for a predatory animal, not solely ‘ill-natured, evil or wicked’ as in the Arabic.24° However, arim
can denote ‘terrific’ or ‘powerful, but that does not fit the context. The language used here
demonstrates the degree to which S3 is related to the ArabSyHexia group and its Syriac ST.

S3 also reflects another feature of Arabic translations of the Bible, that of ‘alternative
renderings, which appears here as a clarification of the previous description akhthara ‘arimhu with ay
+ akhbatha (‘that is, more wicked’). This secondary, alternative rendering appears alongside the
‘standard’ reading rather than replacing it, which is common in the manuscript tradition. The sense of
the second clause is slightly nuanced between the three texts as well. Whereas B uses dawabb al-barr
(‘small beasts of the desert’), S3 reads min jami‘ hayawanat al-ard (‘from all the animals of the earth’)
and Cz22 includes min jami*wuhish al-ard (‘from all the wild beasts of the earth’).

S3 and Cz22 agree with the inclusion of the phrase allati ‘amala/khalagaha [-rabb al-allahu
(‘which the Lord God made’); the only deviation between S3 and C22 is the verb used for
‘made’ (‘amala/khalagahad, respectively) both of which denote the same meaning. The beginning of
the next clause agrees between all three texts: fa-galat al-hayyah li'l-mar'ah (‘and the serpent said to
the woman [...]"). VSO word order is maintained across the texts of B, S3 and Cza2.

The final phrase differs among the three texts syntactically and lexically. First, B uses the
phrase a-haqq an (‘s it true that [...]") with the fronted subject Allah + (verb) gala (‘God said [...]") for
what appears to be an instance of extraposition for the purpose of emphasis (lit. ‘is it true that God, ke
said [...]').2# The emphasis is being placed on the serpent’s question, which follows gala, rather than
the subject, ‘God, which precedes the verb. S3 uses ma lladhi nahakum Allah (‘is God not the one who
forbid you [saying] [...]'); and C22, lamma dha gala Allah (‘is not God the one who said [...]"). Both S3

and C22 follow VS word order in this instance. The final clause only diverts at the last word used for

240 Lane, Lexicon, s.v., “r-m.

241 The qur’anic use of a-haqq an as ‘is it true’ occurs four times: Q 9:13, 62, 108; 33:37. It is difficult to discern if any

influence from the Qur’an takes place here.
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‘paradise.’ The reading in B is jannah, ‘garden, paradise’; S3 uses faradiis, as does C22.24* In the previous

analysis on Ibn Barrajan’s texts, IB uses the same word, jannah, at this location. Some evidence points

toward the qurianic influence of the term jannah here since the parallel account given in the Qur’an
adopts this word for ‘paradise’ or ‘garden’ in sirat al-Bagara (Q 2) v. 35 and regularly throughout.24
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(V.2)  All three texts follow VSO word order in the opening sequence, fa-galat al-marah li'l-hayyah

(‘the woman said to the serpent [...]"), and the language is the same; B, however, lacks the object /i'-

hayyah. The next phrase differs slightly between B, S3 and Cz2. B and S3 use inna/fa-inna (‘truly’),

respectively, followed by the verb na’kulu (‘we may eat’). C22, however, reflects OV word order in CA

amma [ ...] fa construction, following the Syriac ST (P) and MT:

Sl szjﬂ\@@\déﬂ\a\ﬁ@awb\ Co2

amma min jami* thamarat al-shajar allati frl-faradus fa-inna na’kulu Cz2

daasr \C\cn.\.a ~astiany Al ia C P

d-men piray ilané dab-pardaysa kolhon nekol P

DONIITYY T2 Mrae

A

mippari ‘es-haggan no’kel MT
P/MT from the fruit of the trees of Paradise/the Garden, we may eat

C22  andwhat concerns all of the fruit of the trees which is in the Garden, we may eat [of it]

242 As noted above with S10 and M234, Sinai MS. Ar. 3 (S3) comes from a Syriac Vorlage, and with the appearance
of the short vowel ‘v’ (dammah), the transliteration used here is al-faradis.

243 While jannah appears more consistently throughout the Qur’an’s corpus, the term al-firdaws is used, however,

on two occasions: Q 18:107 jannat al-firdaws (‘the gardens of paradise’) and Q 23:11 al-firdaws (‘paradise’).

244 The construction here in MT is discussed under the syntactic functions of the imperfect tense, described as
the permissive sense (Cowley, Gesenius’ Hebrew Grammar, §107 s).
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(V.3)  The syntax of B and S3 match almost identically, both exhibiting the amma |...] fa construction
in OSV word order: fa-amma min thamrat al-shajarah allati fi wast al-jannah |...] fa-inna Allah qala/wa-
amma min al-shajar allati fi wast al-faradis |...] fa-inna Allah gala (‘and what concerns the fruit of the
tree which [is] in the middle of the Garden, God said [...]/and what concerns the tree which [is] in the
middle of Paradise, God said [...]"). C22 follows the same pattern, corresponding in language with the
text of B, more precisely than S3, but lacking the fa-, which is not uncommon.24s There is little
orthographic deviation in the final phrase. B, S3 and Cz22 all read la ta’kula minha wa-la taqrubaha li-
kay-la/kay-la tamuta (‘Do not eat from it nor come near to it lest both of you die’).
34) 15 505246 uJia Pl :B
5:4) 23 0 6 a3l ,dVai s 1S3
54) B 9015 a5yt 78) ,lla Bl Caz

(V.4) VS word order is maintained in the opening phrase between the three texts. B, however, lacks
the object li'l-marah (‘to the woman’) that both S3 and C22 retain. The sense of the second clause
remains consistent though the grammar differs slightly. B uses the negative laysa + the verb tamutani
(‘both of you will not die’); S3 uses the negative ma + the verb tamutani with an additional phrase min
dhalika (‘both of you will not die from this’); C22 agrees with B the closest with laysa tamutani mawtan,
‘both of you surely will not die’ (lit. ‘both of you will not die a death’), using mawtan as an objective

complement for ‘strengthening’ or ‘magnifying’ the verb.z47 The same construction was observed

245 J. Blau, A Grammar, 3:482, §377.

246 Here Nazm al-durar (Hyderabad Ed.) lists two manuscripts with the reading laysa: one with laysat, and one

with lasatuma(?) (1:269); the majority reading of laysa is preferred.

247 Wright, A Grammar 2:53-7 §26.
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under the analysis of Ibn Barrajan’s quotations here at Genesis 3:4 in M234, which also has a Syriac
ST.248

3:5) J_;‘;ijzéﬁ ,Q»Angéijicuwvﬂul\ﬁAjm ‘éi B

35) iy 2414l ,,:S'B\LYKQE’{S9ﬁ9\@5wdy§béﬁ\rj§\é£\c&\ 4y :S3

35) alls Al a3 ,aAVE ) pud j\&;\@w@d;\{ gl 50\ 3L dneel S, :Caz

(V.5) B, S3 and Cz2 are all similar grammatically in the opening clause. While B and Cz22 open with

wa-lakin, S3 uses la-inna, but the meaning remains the same. Each text follows SV word order (Allah
‘alima/‘alama/ya‘lamu, respectively) for emphasis: ‘Because God, he knows [...]. S3 and C22, however,
include fr'l-yawm alladhi (‘on that day’). B alone uses an-kuma inna (‘that both of you’) to introduce
the second clause. The remaining syntax between the three texts is almost identical. There are three
exceptions, however. B uses the imperfect subjunctive tense takina (‘both of you may be’) and Sz, the
imperfect indicative tense takinani (‘both of you will be’), each using the auxiliary verb kana. Cz22, on
the other hand, includes tasirani (‘both of you will act [in such a way that you become]’) from the verb
sara.2+9 Adam and Eve’s ‘knowing’ good and evil, moreover, is expressed the same in S3 and Cz22 with
ta‘rifani, but B uses ta‘lamani; the meaning remains consistent.
36) 8 b lglasceds Ty b e o3 ol all s S Tl 851 1T 5 B
gz b g T o s ol b sl e faliic s K bl 284l Wi, 83
0l

Vol 5 ool 3l olliie pall ot KU Codos ﬁJ A\ Ve T\, 122
36) gao K 5Ly

(V.6) VS word order is maintained in all three of the texts. B introduces the opening phrase with fa-

raat al-marah al-shajarah (‘then the woman saw the tree [...]'); the only deviation is C22’s wa-ra‘at

248 See n.41 above.

249 Lane, Lexicon, s.v., s-y-1.

84



with a medial maddah. S3 and C22 follow B with minor grammatical changes: an + the direct object al-

shajarah (‘that the tree [...]'). In the narrative, Eve then provides three affirmations about the tree:

Spa% e M) 2w N msn Sawe’ pen s

tob ha‘es lama’ekal ta’ewah-hi’ la‘énayim wanehmad ha‘es lahaskil MT

MT: the tree was good for food, and that it was a delight to the eyes, and that the tree was desirable to give
one insight

B and S3 agree on the first affirmation with tayyibah al-ma’kal/lil-ma’kal, but C22 uses the perfect
passive verbal form of taba (=tibat al-ma’kal). The second affirmation also agrees between the three
texts with minor variations. B reads shahiyyah fr'l-‘ayn (‘appetizing to the eyes’), while S3 and C22 use
shahiyyat al-manzar (‘appetizing appearance, or look’) and shahiyyah li-nazar al-‘ayn (‘appetizing to
the eye’s glance’), respectively. The third affirmation, which is omitted in B, agrees in part between S3
and Cz2. Both texts use ‘adhbah (‘pleasant’), but differ on what exactly is ‘pleasant’ about the tree. S3
reads li'l-shuqtina and C22, al-murag.

The sense of the final clause remains consistent between B, S3 and Cz2. However, S3 lacks the
verb akala (‘to eat’) in the closing portion: fa-akhdhabat al-marah min thamarha wa-akalat wa-
nawalat ba‘lha aydan ma‘aha minha (‘so the woman took the fruit of [the tree] and she ate [it] and
gave to her husband also [and he ate] from it with her’). C22 includes wa-nawalat ba‘lha l-akhar aydan
fa-akala ma‘aha (‘then she gave the other [part] to her husband also and he ate [it] with her’).
Whereas S3 and Cz22 use nawalat, B reads a‘tat ba‘lha fa-akala (‘she gave [it] to her husband and he
ate’); B abbreviates the text by omitting several prepositional phrases that S3 and C2z2 retain.

3:7)J)Luojwﬂ\d)ijjécQbhf%?héﬁngzﬁﬁb B

57) Tl k00 3,5, a0 9l oL e LAY Lot ot 2o

(V.7)  Minor orthographic deviations occur in the opening clause. All three texts use fa-infatahat to

express the ‘opening’ of Adam and Eve’s eyes. B differs, however, with the inclusion of absarhuma for
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‘both of their eyes, while S3 and C22 both read a‘yanhuma with the same meaning. C22, moreover,
includes kala'ahuma, which appears odd upon first reading. It could either refer to the ‘eyes’ as now
being ‘wakeful’ and ‘cautious,=5° or it is a defective form of kulluhuma, again referring to the ‘eyes’ as
being ‘entirely’ open.

The second clause in B, S3 and Cz2 is identical: wa-‘alama anhuma ‘uryanani (‘and both knew
that they [were] naked’). The next clause agrees as well, with a few differences in the final phrase. All
three texts use fa-wasald min waraq (shajar) al-tin (‘both of them attached fig leaves together’); S3
provides the complement to waraq shajar al-tin (lit. ‘the leaves of the tree of the fig’). The final phrase
differs only in the use of the main verb. B and C22 read wa-sana‘a (lahum) ma‘azir/maiazir (‘and they
both made a coverings’); C22 includes lahum to express ‘both of them made for themselves coverings.
S3 uses wa-‘amila lahuma ma’zir (‘and they both made for each of them a covering’).
3.3.3.1. Conclusion
Strong textual affinities exist between the quotations of B and the two manuscript witnesses. The
syntax remains consistent in each verse and the language contains minor deviations at certain points.
The preceding analysis confirms that the Arabic translation al-Biqa‘ consulted directly relates to the
version exemplified by the text of S3 and Cz2. Given the prolonged period of composition for his
commentary, it is reasonable to conclude that al-Biqa‘T consulted more than one edition of Genesis as
he revised his work over a twenty-year period.

3.3.4. Bigat: Matthew 19:30-20:9
Matthew 19:30-20:16 (‘the parable of the labourers’) is quoted twice by al-BiqaT on two separate
occasions; first in surat al-Araf (Q 7:157) and again in sarat al-Hadid (Q 57:27);25 here a sample from

this parable (19:30-20:9) will suffice rather than analysing the entire pericope. Quite often al-Biqa‘l

250 Lane, Lexicon, s.v., k-l-a.

251 Al-Biqa‘l, Nagm al-durar, 7:466-7.
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painstakingly avoids repeating himself as some passages from the Gospels are cut short mid verse only
to find continuation at the same precise location fifty or more suirahs later in the commentary.2s2 With
this parable, however, he does a curious thing. He uses Ibn Barrajan’s quotation of Matthew 19:30-20:16
in his commentary at Q 57:27 rather than repeating the same Matthean text at Q 7:157.253 Therefore the
transcribed text provided here will be taken from al-Biqa‘"’s quotation at stirah 7.254

The two manuscripts consulted will be Oxford, Bodleian Libraries MSS Huntington 17 (H17)
and Huntington 118 (Hu8). These Oxford manuscripts represent two of Kachouh’s AGM families:
family & and /, respectively. While the perceived Vorlagen of both families overlap, — family & being
either from Syriac/Greek and checked against the Coptic or from Syriac and checked against the
Greek/Coptic, and family / being from Coptic/Latin and a mixture of those Vorlagen noted in family &
— it may be possible to demonstrate how widely these translations were disseminated based on how
closely the Arabic TT of the quotations from B follow each manuscript.

Many that are first will be last, and the last will be first. “The kingdom of heaven is like a
man, a lord of a house, who went out early in the morning to hire labourers for his
vineyard. So making a contract with the tillers (of the land) for a denarius only for the
day, he sent them into his vineyard. Then going out in the third hour, he saw others
standing (idle) in the middle of the market place; and he said to them, You go into my
vineyard, and whatever is right I will give you.’ So they went. And also going out again at
the sixth hour and the ninth, he did likewise. And he went out at the eleventh (hour) and
found others standing; and he said to them, ‘Why do you stand idle the whole day?’ So
they said to him, ‘No one has hired us.” He said to them, You go in with haste to the
vineyard, and I will give you what you have rightfully earned.” And when it was evening,
the lord of the vineyard said to his steward, ‘Call the labourers and pay them the wages,

252 For example, he quotes the Gospel of John 2:1-13a sub Q 2:87 and returns to John 2:13b-15 sub Q 57:27.

253 | have checked the quotations between Ibn Barrajan’s version of Matthew 19:30-20:16 and that which al-Biqa‘l

borrows from his tafsir, and the texts are identical.

254 Q 7:157: ‘Those who follow the messenger, the prophet of his community, whom they will find mentioned in
the Torah and the Gospel in their possession. He will order them to do what is recognised as right and forbid them to do
what is disapproved of. He will make the good things lawful for them and make the bad things unlawful for them. He will
relieve them of their burden and of the fetters that have been upon them. Those who believe him and support him and

help him and follow the light that was sent down with him — they are the ones who will prosper’
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and begin with them from the last to the first. So those hired came at the eleventh hour,
and each of them received a denarius.

Matt. 19:30-20:93255

939) o5l 9 5 To s 9 sl 58 B

199°) o g B9 i Ofalins oS tHI7

19:30) pJ | 19 (195 \iuf\dij w8 ol 3l g :HIIS

(V.30) All three texts are nearly identical in the opening sequence. B and Hi7 vary in the form of

‘many’ employed. B uses kathiran and Hiy, kathirina, followed by awlina yasirina akhirina (‘first will

be last’), but the sense of each text remains the same. Hu8, however, uses wa-inna (‘truly’) to introduce

the saying, and fronts the subject of the verb sayasirina (‘will be’) with the adjective kathirina (‘many’)
preceding the verb, which is then followed by akhirina (‘last’) to conclude the first clause.

The only orthographic deviation to occur in the second clause is the use of fa- (‘so’) in Hiy.
Otherwise the texts agree verbatim with respect to both syntax and word choice: wa/fa-akhirina
yasiruna awwalina (‘the last will be first’). Moreover, all three texts exhibit SVO word order. Fronting
the subject of the verb places emphasis on it in relation to the object. As noted above, this follows a
frequent syntactic form in Biblical Syriac called extraposition.zs6

) a0 Siafod sl e @ blilolledlo Shoasy B

2011) Mﬂ@fua\,\ﬂtcf Lz_> o zuu\u\w\uﬂﬁ :Hiy
201) MJQA\LAJ?MZWB\MLC)} > &uﬁu\o\}@\a&ﬁﬂlﬁ

(Vi)  The syntax of the first clause agrees between the three texts, but the word choice differs

slightly based on what appears to be the Vorlage of the ST. B opens with yushbihu malakit al-samawat

255 Al-Biqa‘l, Nagm al-durar, 3:127; Hi7: f.75r-76v; Hu8: f.61r-63r.
256 Geoffrey Khan, Studies in Semitic Syntax (Oxford: Oxford University Press, 1988), 123-46.

257 Here the use of the second root letter /dhal/ rather than /dal/ is conspicuous since the dot above 4 is worn

and shifted slightly to the left; possibly a scribal error of repetition of the dot that immediately preceded this letter on the
letter /ghayn/.
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(‘the kingdom of heaven is like [...]"). Hi7 and Hu8, however, use the feminine form tushbihu here. Both
texts also follow the Coptic Vorlage with rabb/malik haql (lord/master of a field’) — the Coptic
Bohairic (CB) reading is ‘master of a field’ (neB1021 /nebiohi), 1021258 agreeing semantically with (Arab.)
hagl. The text of B, rabb bayt (‘lord of a house’), follows the Syriac ST, which is ‘house’ (~¥.5/bayta) in
P. The second clause kharaja bi’l-ghadah yastajira fa‘alah li-karmihi (‘he went out in the morning to

hire labourers for his vineyard’) agrees syntactically and lexically between B, Hi7 and Hu8.

202)40 5 A)deo )T go 5l 30y Ly Jos S i B
202) a0 5 L oghos 5o o 013103 Ll B pbom o ot o Lo cH7
202)as 5 et )5 L3 s S bory\daillne s :HuS

(V.2) B agrees with Hi7 in the opening sequence with the use of fa-sharata (‘So he made a contract’)
against Hu8, which uses wa-garrara (‘and he confirmed’). The second phrase, however, agrees between
Hi7 and Hu8 with al-fa‘alah an yutayna/yutad (‘the labourers that were obtained’); B simply uses the
object al-akarah (‘the tillers [of the land]’) without introducing a new verb. The syntax and vocabulary
of the second phrase deviates between all three texts. B reads ald dinar wahadin frl-yawm (‘for a
denarius, only for the day’); Hi7 uses fi'l-nahar dinaran li-kull wahidin (‘for the day a denarius to each
one’); and Hu8, kull wahidin dinar frl-nahar (‘each one a denarius for the day’). The final clause is

identical between B, Hi7 and Hu8: wa-arsalahum ild karmihi (‘then he sent them to his vineyard’).

258 'W. E. Crum, A Coptic Dictionary (Oxford: Oxford University Press, 1939), 89; the Coptic text referenced and
transcribed here is from Oxford Bodleian Libraries, MS Huntington 17, which is compared with G. Horner'’s The Coptic
Version of the New Testament in the Northern Dialect Otherwise Called Memphitic and Bohairic with Introduction, Critical
Apparatus, and Literal English Translation: Vol. 1, The Gospels of S. Matthew and S. Mark Edited from MS. Huntington 17 in the
Bodleian Library (Oxford: Clarendon Press, 1898), 170-5.

89



w3) eyl 3Ll s Tpalinclucliz ¢ B

2°3>ﬁ\b&y\dbwgf\ﬁ@bdhdg 79 Hi7
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(V.3)  There is little grammatical difference between the three texts in v.3. While the syntax remains

consistent, Hu8 opens with wa-lamma kharaja waqt al-sa‘ah al-thalathah (‘When he went out at the

time of the third hour [...]"); B and Hi7 omit wagqt here and use thumma and wa-, respectively, to

introduce the opening sequence. The only variation in the second clause is the verb used for ‘seeing’.
Hu8 uses ra@, and B and Hi7 agree with absara (‘he saw’).

204)y 2w oS b1 o ¢ {Jgfg\\w\:gdw B

20:4) a8 \blo i )y 2 S Q\fenws:gdw Hi7

204) O gl Sbelude SO\ iyl ol 523\, o Y1 L8

(V.4) The syntax and lexical choices deviate slightly between the three texts in the opening

sequence and second clause, with B and Hi7 being grammatically closer. Hu8 uses al-akharina (‘the
other ones’) in the first clause, following the CB usage ‘these others’ (NMKexwoOYN1/nnikecouni),

which, on this occasion, corresponds with the Greek ‘those ones’ (Eketvolc/ekeinois);?so and in the

second clause, Hu8 reads, idhhabu antum aydan ild [-karm (‘you go also into the vineyard’). B and Hiy,
rather, both use the imperative imdii (‘you go’) with the first-person possessive pronominal suffix -i
attached to al-karm (=karmi) for ‘my vineyard.

The third clause differs between B, Hi7 and Hu8 syntactically and with respect to word choice.
B reads, wa-ana utikum ma tastahiqquna (‘and I will give you what you have rightfully earned’); Hi7
uses wa-lladhi tastahiqqiihu ana u‘titkumhu (‘and that which you rightfully earn I will give to you’); and

Hus8, fa-sa-utikum ma tastahiqquna (‘and I will give to you what you have rightfully earned’). Here the

259 Crum, Dictionary, s.v, k€-; Hi8 includes this superscripted notation in Coptic above the Arabic text.
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syntax of B and Hu8 is more closely related, while Hi7 reflects the syntax of both P and CB, which

follows the standard reading in the Greek:

KO O €0V 7 S1KOOV 3w VWLV :GNT
kai ho ean ¢ dikaion doso humin :GNT

i\ b odu Adi piha P

w-medem d-wale yaheb (*\na [-kon :P

0YO0?2 dH €TCEMTIMW TNATHIY N TEN :CB
ouoh p'é etsempsha tinatéif néten :CB

GNT: and whatever is right, I will give to you.
P: and what is right, Iwill give to you.
CB: and that which is right, Iwill give to you .26
20i5) C,\Sft.,aamwjusu\«pu\g\@\cfj\jﬁ :B

20i5) éﬁm@bjwu\jbsw\?&w\g Lm\cf-j\_ﬁ(ﬁj :H17
205) 58 @\C,@mwwuuz ugu\a;u\w_f,\;%\zﬁf 235200 Hi8

(V.s5)  Here at the beginning of v.5 the scene depicted in v.4 comes to a close with fa-madii/wa-
innahum madi|fa-ammahum fa-dhahabu (‘So they went’), respectively. All three texts express this
action with varying word choice, Hi17 and Hu8 using the pronominal suffix -Aum before the main verb
for emphasis. Hu8, moreover, continues to use dhahaba as in v.4 while B and Hi7 remain consistent as
well with mada.

The next clause begins similarly in each text with wa-/thumma kharaja aydan (‘and/then going
out again [...]"), followed by fi'l-sa‘ah al-sadisah wa’l-tasiah (‘in the sixth hour and the ninth’); as
observed previously in Hus8, the use of the time indicator wagqt is applied here as well for waqt al-sa‘ah

al-sadisah wa-waqt al-sa‘ah al-tasi‘ah (‘at the time of the sixth hour and at the time of the ninth hour’).

260 Horner, The Coptic Version of the New Testament, 172-3.
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The syntax of the final clause agrees, with Hu8 adding aydan (‘also’) and Hi7 using hakadhi (‘in this
manner’) in fa-/wa-sana‘a (aydan) ka-dhalika/hakadhi (‘thus he [also] did likewise’).
20:6)5J}jb)\fﬂ&ﬁgﬂ\ﬁ;Le:éd%cﬁuw&kaﬁﬁﬁ'&gAuk}C)}j B

2016)?&Mjw\fubuﬁﬁbbéj@fo@&y\,\gjésfi:.c&.)\mj\g;zf-j :Hiy
20:6) 9U«JU@@w\&bb&édmdﬂébwuy\»yﬂhﬂmj\wu\ﬂcﬁg :Hui8

(V.6) The three texts are in general syntactic agreement throughout the verse. Hu8 opens with the
conjunction lamma (‘when’) followed by kharaja waqt al-sa‘ah al-hadiyah ‘ashrah (‘he went out at the
time of the eleventh hour’); B and Hi7 use wa-kharaja fr'l-hadiyah/al-hadiya ‘ashrah (‘and he went out
in the eleventh [hour]’). The next clause contains the same wording between B, Hi; and Hu8: fa-/
wajada akharina giyaman (battalina) (‘and/he found others standing [idle]’). Hu8, however, explicates
the the manner in which the ‘others’ were ‘standing’ by adding ‘idle, which occurs here in P but not
the standard reading of the Greek, where it only appears in the concluding phrase.

The remainder of the verse includes similar lexical choices in each text. B reads, fa-qgala lahum
ma qiyamakum kull al-nahar battalina (and he said to them: Why do you stand idle the whole day?’),
and both Hi7; and Hu8 use fa-qala lahum ma balukum giyaman hahuna (kull) al-nahar (ajma’)
battalina (‘and he said to them: Why do you stand here idle the whole/all the day?’);?6* Hu8 uses ajma‘
(‘whole, all’) rather than kull, but the sense remains the same.

207) 0 eSSBS e gl inel: Ao Tl faclidl o B

207) rﬂ\é\\w\(&db»\bﬁwg:ﬁ\}w :H17
07) S splogypiinip SO Ll il )yl B o by Jes ¥4 8 sHS

(V.7) B, Hi7 and Hu8 follow the same syntax in the opening clause with fa-qali lahu (li-annahu) lam

yastajirna ahad (‘So they said to him: “[Because] no one hired us”). In the second clause, gala lahum

261 The phrase ma balukum (‘Why do you/are you [...]?’) has a cognate expression in CB here: ‘why do you

[...]?7 (x€ 2bwTEN/Ce axiten).
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imdu ild [-karm (‘and he said to them: “You go on into the vineyard”), Hi7 follows the reading found in

the Greek and CB:

VIOYETE KO VUELS €1C TOV OUTEAMDVOL :GNT
hypagete kai hymeis eis ton ampelona :GNT

MaME NADTEN 2QIDTEN EMALANON :CB
mase ndten hiten epiahaloli :CB

GNT: You go also into the vineyard.

CB: Go, you also to the vineyard.

The text in B and Hu8 agree here with minor additions; B includes the second-person pronoun antum
after the verb for emphasis, as well as bi-sur‘ah (‘with haste’), indicating the manner in which they are
to ‘go on’; Hu8 also uses antum after the verb with aydan (‘also’) for imdi antum aydan ild [-karm (“You
go on also into the vineyard’).

Whereas the preceding phrase concludes v.7 in Hiy, the text of B and Hu8 continues on,
revealing an affinity with the Syriac ST. The text previously observed at the close of v.4 appears again
here in P: ‘and whatever is right, you will receive’ (L o¥u~’ aami ~Xai nio/w-medem d-wale nasbin
a(n)ton), which B and Hu8 follow with the inclusion of the final phrase, wa-ana utikum ma
tastahigqiuna (‘and I will give you what you have rightfully earned’) and fa-sata’khudhuina ma yuhabbu
lakum (‘and you will receive that which is preferred to you’), respectively.26

20:8) Q«Jﬂ\dlaﬁﬁ\y({m\ 9 %ﬁ\v@k&‘\j'w\ts\:M}rﬂ\qjd&wb\{\.«\é ‘B

20:8) udj‘ﬁ\‘_;\df‘ﬁ\u»(\(x\ Qﬁ = \VQL;\JM\&)\MJSrJQ\UJJbN\QKUJ :Hiy
208) g V3] g Yl el o o oo el 312l gl SOV )l gl 8L 8

(V.8) Few orthographic deviations occur between the three texts. The syntax and word choice

agrees in the opening sequence with the exception of Hu8, which uses al-Gshd (‘evening’) rather than

al-masa@’ in fa-lamma kana [-masa’ (‘and when it was evening’). The second clause is in perfect

262 Lane, Lexicon, s.v., h-b-b.
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agreement with gala rabb al-karm li-wakilihi (‘and the lord of the vineyard said to his steward [...]’), B,
Hi7 and Hu8 all using the same terms in the same order. The next clause also remains consistent
between the three texts: udu [-faalah a‘tihum al-ajrah/ajrahum/ujratahum (‘Call the labourers and
pay them the wages/their wages/their hire’). The final clause only differs in Hu8, which includes
mubtadan (‘beginning’) rather than wa-ibdan (‘and begin’); the last phrase also agrees with min al-
akhirina ila [-awwalina (‘from the last to the first’).

209) Jor| 5 Kl l5dslis asnslllac Lol o B

2019) y\éf\j@;ljblsfi&d»Y\qW\\eé :H17
209) 1) 5 8 1 lan5dils iy slodlie Ll ols? | Lo :HIg

(V.9) The syntax and semantics of all three texts is in general agreement. Hu8 opens with fa-lamma
jaa ashab (‘so when those hired came’), while B and Hi7 use fa-jaa ashab (‘so those hired came’). B and
Hu8, however, share more commonality in the second phrase al-sa‘ah al-hadiyah ‘ashrah (‘at the
eleventh hour’); Hi7 reads al-ahadd ‘ashrah (‘the eleventh’) without the time reference al-sa‘ah.

The syntax of the final clause exhibits VOS word order in B, Hi; and Hu8 in explicative
apposition for emphasis between the verb and subject: fa-/ukhidhii dinar kull wa-|fa-ahad (lit., ‘they
received a denarius, each of them’). Here the syntactic influence on the Arabic TT appears to be from a

Coptic ST:

AYG1 NOYC20€P1 €doYal :CB
auci nousatheri ephouai :CB

CB: (they) received a stater, each one

3.3.4.1. Conclusion

The level of correspondence between B, Hi; and Hu8 demonstrates a clear dependence of al-BiqaTs
quotations on these AGM traditions. Although Hi17 and Hu8 represent two different language ‘families,
according to Kachouh’s divisions — family & and family /, respectively — the text of B sometimes

agrees with one against the other reading and vice versa. This further shows how widely disseminated
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these manuscripts became in the context of late Mamluk Cairo, where al-Biqa‘l quoted these texts
over the course of twenty years.

3.4. Concluding Remarks

The preceding analyses demonstrate that the two authors used, at least initially, one of the
representative manuscript witnesses from the Hebrew Bible and the Gospels as their base text. In
some cases, the biblical quotation is identical to the Arabic version. Ibn Barrajan’s interaction with the
passage from Genesis 3 indicates that he retained a majority of the ST in his translation with some
minor quranic influences in language choice. Thus it is safe to say that Ibn Barrajan possessed a

manuscript in the ArabSyrHexja group that he used for his quotations from Genesis 3:1-7.

The analysis between al-Biq‘ar's quotations from Genesis 3 and the manuscript witnesses
produced mixed results. In the majority of verses, B agreed with S3 and Cz2, but the latter two would
also agree against the reading in B. One can conclude, therefore, that al-Biqa‘1 consulted more than
one version common to the ArabHebia and ArabSyrHexib groups, both of which are of Syriac Vorlage;
this seems even more probable when considering the twenty-year period he spent writing his
commentary. He then most likely made his own changes to the translation when deemed necessary.263

The most exciting results on both counts come from the analyses of Matthew 19:30-20:9. The
strongest correlations between the authors’ quotations and the manuscript witnesses occur here. With
Ibn Barrajan, his version of Matthew directly relates to that of Ibn Balashk al-Qurtubi, thus providing
another viable witness to Kachouh’s family m of Latin Vorlage, and further contributes to
understanding the pervasiveness of this particular version of the Andalusian Bible. Every verse agreed
between IB, M234 and M=238, with minor semantic deviations in a small number of cases. As for al-
BigaT’s transmission of Matthew, he too quoted the biblical text with the utmost care, retaining the

Christian-Arabic character of the text. Moreover, the high degree of orthographic dependence

263 These kind of changes from the source text to the target text are confirmed by explicit comments made by al-
Biqa‘ (see chapter 5, section 5.6.2.).
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observed between his Matthean quotations and the two manuscripts demonstrates that, despite
having consulted the Gospel material numerous times over a long period, the translation remained
relatively the same, that is, without becoming an islamicised version. This further speaks to the
integrity with which al-Biqa‘1 transmitted the biblical text.

One question to anticipate from each author’s quotation of biblical material would be to see
whether their interpretation of either scriptures has been affected by the version they use. First,
however, the hermeneutics of Ibn Barrajan and al-Biqa‘1 will be explicated in chapter 4. The methods
of interpretation used by each author in thei tafsir contexts will shed light on their hermeneutical

approach to the previous revelations of the Torah and the Gospel.
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Chapter 4

The Scriptural Hermeneutics of Ibn Barrajan and al-Biqa‘1

As discussed in chapter 1, Ibn Barrajan and al-BiqaT each had a particular way of viewing reality that,
to lesser or greater degrees, informed their theological sensibilities when it came to the Qur’an.
Chapter 4 seeks to further unpack each author’s quranic hermeneutics with an eye to the Bible as
well. It will be demonstrated that the methods of interpretation they employ in reading the Qur’an are
not only important to comprehend their place in the Islamic tradition of scriptural exegesis, but also
provide some intellectual motivation for their reading of the biblical corpus.

While no explicit link may exist between Ibn Barrajan and al-BiqaTs hermeneutics of the
Qur’an and their quotation of biblical texts, still it will be important to discover the role the Bible plays
in their tafsirs. How precisely the Bible functions in their commentaries — whether ‘tangentially’ or
otherwise — will be the primary question to answer here and in chapters 5 and 6. The ‘tangential’ use
of the Bible refers to the use of biblical materials to supplement and illuminate an author’s reading of
the Quran. Moreover, with tangential quotation the relationship between the Bible and Qur’an is
asymmetrical as the Quran remains the central text to which an author’s exegesis is anchored.

With Ibn Barrajan’s commitment to the qur'anic hermeneutic of nagm al-quran, and al-Biga‘1
to that of im al-munasabat, these methodologies function as one possible means of framing their
attitude toward the Torah and the Gospel as legitimate texts worthy of exploring.26+ Therefore, the

biblical passages cited became a source of illuminating and adding dimension to their reading of the

264 For a recent conversation on nazm and munasabat in the Islamic tradition, see Stefan Wild, ‘Unity and
Coherence in the Quran, in Georges Tamer, Regina Grundmann, Assaad Elias Kattan and Karl Pinggéra, eds., Exegetical
Crossroads: Understanding Scripture in Judaism, Christianity and Islam in the Pre-Modern Orient (Berlin: De Gruyter, 2018),
303-18; also see Giuliano Lancioni and Raoul Villano, ‘Self-similarity as Form and Structure: Reading Strategies in Medieval
and Contemporary Exegesis of the Qur’an,’ 251-72.
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Qur’an. The biblical quotations of Ibn Barrajan and al-Biqa‘l from the Hebrew Bible, namely Genesis,
and the Gospels, namely Matthew, are presented as case studies in chapters 5 and 6, respectively.

Ibn Barrajan’s formulation of quranic harmony and coherence, known as nagm al-qurian, and
his emphasis on itibari exegesis will be assessed using three of his works, the Idah, the Sharh and the
Tanbih.?%5 Each text provides valuable insight into his hermeneutical theory. BiqaTs method of
interpretation is drawn from two sources: his treatise in defence of using the Bible, the Agwal266 and
his tafsir, interestingly titled, Nazgm al-durar (‘String of Pearls’). Together these two texts support a
number of approaches used by al-Biqa‘ for exegeting both the Qur’an and the Bible. Further, al-Biga‘T’s
primary methodological tool for interpreting the Quran, known as ilm al-mundsabat (science of
connections) and his exegesis of sirat Al Tmran (Q 3) strongly resembles Ibn Barrajan’s earlier
formulation of nazgm and his treatment of muhkam (fixed) and mutashabih (self-similar) from surat al-
Bagara (Q 3:7).267

The importance of Q 3:7 in the tafsir tradition cannot be overstated. It has functioned,
historically, as a paradigm for distinguishing between two different forms of qur’anic verses; muhkam
describes those verses that are ‘fixed’ or ‘clear’ and mutashabih represents those that are ‘self-similar’
or ‘mutually resembling, or as it is typically rendered, ‘ambiguous. This latter term, however, is

problematic for Ibn Barrajan and, to some degree, al-Biqa‘l, which will be discussed in detail below.

265 Bowering and Casewit, A Quran Commentary by Ibn Barrajan of Seville (d. 536/1141); De la Torre, ed., Sharh
asma’ Allah al-husna; al-Mazyadi, Sharh asma’ Allah al-husna; idem, Tafsir Ibn Barrajan.

266 The critical Arabic edition referenced throughout is Saleh’s In Defense of the Bible (henceforth referred to as
the Agwal when quoting the Arabic edition contained therein).

267 For a recent discussion on the muhkamat and mutashabihat, see Berenike Metzler, ‘Qur’anic Exegesis as an
Exclusive Art — Diving for the Starting Point of Safi Tafsir, in Georges Tamer, Regina Grundmann, Assaad Elias Kattan and
Karl Pinggéra eds., Exegetical Crossroads: Understanding Scripture in Judaism, Christianity and Islam in the Pre-Modern
Orient (Berlin: De Gruyter, 2018), 319-27; Joseph Witztum, ‘Variant Traditions, Relative Chronology, and the Study of Intra-
Quranic Parallels, in Asad Q. Ahmed, Behnam Sadeghi, Robert G. Hoyland and Adam Silverstein eds., Islamic Cultures,
Islamic Contexts: Essays in Honor of Professor Patricia Crone (Leiden: Brill, 2014), 1-50; also, Nicolai Sinai, The Quran: A
Historical-Critical Introduction (Edinburgh: Edinburgh University Press, 2017), 52-4; idem, Fortschreibung und Auslegung:
Studien zur friihen Koraninterpretation (Wiesbaden: Harrassowitz Verlag, 2014), 81-5.

98



Therefore, due to the hermeneutic value placed on Q 3:7, a section on its historical reception will be
provided in what follows.

BiqaTs apologia, the Agwal, will be addressed first, independent of Ibn Barrajan’s
hermeneutics. The Agwal is a special treatise in the Islamic tradition that presents a unique argument
for using biblical quotations in qur’anic exegesis. Then both authors will be situated in the intellectual
milieu for the interpretation of Q 3:7 using the tafsirs of Abu I-Hasan Mugqatil b. Sulayman al-Balkhi (d.
150/767), Abu Ja‘far b. Jarir al-Tabari (d. 310/923) and Abu 1-Qasim Mahmiud b. ‘Umar al-Zamakhshari
(d. 538/1144). These three tafsirs represent a broad range of quranic hermeneutical development from
the early exegesis of Mugqatil to the commentary of al-Tabari, then, to the work of al-Zamakhshari,
whose commentary, al-Kashshaf, became one of the most popular and often glossed textbooks for
teaching the genre of tafsir in the madrasas.268 For the remaining sections of this chapter, however, Ibn
Barrajan’s method of scriptural exegesis will be examined in tandem with that of al-BiqaT. An analysis
of the similarities and dissimilarities of their approaches to scripture works better in a joint
conversation per topic rather than separate, as the reader will observe.

4.1. BiqaTs Defence of the Bible:
The Agwal

One of the most intriguing contributions by al-Biqa‘1 to Muslim biblical scholarship is his treatise, the
Aqgwal. As noted in chapter 2, the primary reasons Muslims have used the Bible in the Islamic tradition
have been either to engage in polemics to refute the reliability and authenticity of the Jewish and
Christian scriptures or apologetically to defend Muhammad as the final prophet predicted in those
same texts. Biqa‘T offers to provide a kind of corrective to this general approach and gives a defense for
quoting biblical material in his tafsir.269 The arguments from the Agwal and their relevance to al-

BigaT’s hermeneutical approach to both the Qur’an and the Bible will be the first of two sources used

268 Walid A. Saleh, ‘The Gloss as Intellectual History: The Hashéiyahs on al-Kashshaf; O 41 (2013): 218.

269 Saleh, In Defense of the Bible, 33.
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to formulate his method of biblical interpretation, the second source being his Qur'an commentary.
An overview of the Agwal will be provided for the reader followed by an exposition of the relevant
sections of the treatise for the discussion here.

The Agwal is composed of a preface, an introduction (mugaddimah), eight chapters and a
conclusion (khatimah), the last part comprising nearly one-third of the entire work. The Agwal also
includes an ‘appendix’ (mulhaq) in Saleh’s edition,2> which contains an unpublished argument
excluded from the final, or clean copy (mubayyadah). Chapters five, seven and eight are the most
relevant for assessing al-BiqaT’s scriptural hermeneutics of the Bible. Chapters one to four and six
provide information that al-Biqa‘T uses to inform his audience about where his approach fits within
the broader Islamic tradition of biblical interpretation.

Chapter one contains all of the fatwahs and endorsements al-Biqa‘1l could muster for his
Qur’an commentary. The arguments in chapter two attest to the historical use of the Bible among
Muslims for polemic purposes. In chapter three, al-Biqa‘l presents proofs from the Qur’an and hadiths
for quoting the Bible on polemical grounds to support further his discussion in chapter two. Chapter
four then continues with the same line of argument from chapters two and three, providing more
examples of the use of the Bible by Muhammad. These first four chapters function simply as a
preliminary account before the real argument begins in chapter five. Then in chapter six, al-Biqa‘l
presents something of an excursus from the argument in chapter five; it would function better,
actually, with the first four chapters. Here he provides a detailed survey of Muslim biblical scholarship
that preceded him. Lastly, the conclusion (khatimah) consists of al-BiqaTs defence of his Qurian

commentary as a legitimate work in the genre of tafsir; here he goes so far as to make a synoptic

270 Al-Biqa‘, Agwal, 187-91.
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comparison with the tafsir of Ibn al-Naqib (d.698/1298), whose commentary, at that time, was
considered to be the most extensive.2n

4.1.1. Agwal 5: Suspending Judgment (tawaqquf) on the Biblical Text

One of the foundational arguments presented by al-Biqa‘l for using the Bible centres on the legal right
to ‘suspend judgment' (tawaqquf) on a matter.?> Early in the Islamic tradition, the ninth-century
scholar and littérateur Abui ‘Uthman ‘Amr al-Jahiz (d. 255/869) discusses tawaqquf-2s His discussion
on tawaqquf appears to be the earliest treatment on the doctrine in the tradition, and becomes
common stock in subsequent Islamic formulations.z# Jahiz’s notion of ‘suspending judgment’ arose
out of a context in which Muslims wrestled with the literalness of the qurianic text and how to
understand anthropomorphic language about God. Confusion around how one should interpret the
language of the Qur’an, according to al-Jahiz, stemmed from Christian influence in cities like Baghdad,

and the more astute, theological formulations employed by them in those contexts; this posed a

271 Al-Biqaq, Agwal, 138; see Saleh, ‘A Fifteenth-Century Muslim Hebraist,’ 650 n.110. Here Saleh highlights the only
relevant comments in the conclusion for the present discussion, statements by al-Biqa‘T concerning his abandonment of
the isr@’iliyat material. According to al-Biqa‘, this ‘Islamised Jewish lore’ was an aberration in the Islamic tradition, having
been introduced by converts from Judaism, and was thus avoided throughout his commentary (Saleh, ‘A Fifteenth-Century
Muslim Hebraist), 650).

272 Ibid., go. For establishing tawaqquf on jurisprudential grounds in theological discourse, see the mugaddimah
in Abti Hamid al-Ghazali, al-Mustasfa min ‘ilm al-usul, 2 vols. (Bulaq: al-Matba‘ah al-Amiriyah, 1904-6), 1:5; Aba al-Hasan al-
Amidi, al-Thkam fi usil al-ahkam, 4 vols. (Beirut: Dar al-Kutub al-Ilmiyah, 1983), 1:9; Ibn al-Hajib, Mukhtasar Muntaha al-
wusul wa-l-amal ft ilmay al-usul wa-l-jadal, 2 vols. (Beirut: Dar Ibn Hazm lil-Tiba‘ah wa-1-Nashr wa-l-Tawz1‘, 2006), 1:33;
Muhammad al-Shawkani, Irshad al-fuhul ila tahqiq al-hagqg min ilm al-usul (Beirut: Dar al-Ma‘ifa, n.d.), 20; see also,
Bernard G. Weiss, The Spirit of Islamic Law (Athens: University of Georgia Press, 1998), 24-37; Intisar A. Rabb, Doubt in
Islamic Law (Cambridge: Cambridge University Press, 2014), 150, 288, 290; for its development in the context of Shia
jurisprudence, see Robert Gleave, Scripturalist Islam: The History and Doctrines of the Akhbari Shit School (Leiden: Brill,
2007), 81-4, 91, 100 passim.

273 Al-Jahiz; ‘Abd al-Salam Muhammad Haran, ed., Kitab al-Hayawan, 8 vols. (Beirut: Dar al-]Jil, 1996), 6:35-7.

274 Paul L. Heck, Skepticism in Classical Islam: Moments of Confusion (London: Routledge, 2014), 14-15.
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hermeneutical problem for the Muslim community, who, compared to the Christians, had only begun
to scrutinise their sacred texts and basic tenets of anthropomorphist positions.27

In al-BiqaTs milieu, the situation is similar as he, too, handles a text and how to interpret it,
grappling with the insufficiency of the Bible and its Christian misinterpretation based on literal
readings of the Gospels.2”® The motivation for drawing on this juridical position, that is, his appeal to
tawaqquf, also mirrors that of al-Jahiz. The way al-Jahiz intended tawaqquf to function centred on
one’s ability to move from doubt (shakk) to certainty (yagin), a process that necessarily involved
suspending judgment on matters deemed abstruse, or, more specifically, subjects one could not have a
priori knowledge about; he labels this part of the transition as ‘the third state’ (al-hal al-thalitha).>7
The point was not to remain in doubt but first to assess the nature of what was being studied or
argued for before making a decision in order to reach clarity, then if possible, certainty, rather than
remaining in a state of confusion (hayra) or uncertainty (irtiyab).z

It is exactly on this state of uncertainty concerning the Bible that al-Biqa‘T wishes to focus his
attention with the use of tawaqquf. As will be shown below, he develops this legal argument based on
the obscurity (shakl) of the Bible. Not knowing the precise status of the biblical text, according to al-
Biqa‘, leads to this need for tawaqquf279 But rather than it being a medial, or transitional state as with
al-Jahiz, tawaqquf becomes the terminus ad quem when handling abstruse biblical material so that the

Muslim community would not unknowingly ‘become deniers of that which [they] had been

275 Heck, Skepticism in Classical Islam, 14-15. Heck demonstrates that the tradition of ‘suspending judgment’ on
certain philosophical questions can be traced through Greek thought in the works of early Skeptics writing in that genre of
literature; Heck does, however, delineate categorical distinctions between the formulation of tawaqquf, which developed
in an Islamic context, and that of aporeia, for example, which finds root in Greek philosophy (Skepticism, 16-17).

276 Al-Biqa‘ engages the Bible at Q 3:7 where he challenges the Christians’s literal interpretation of ‘sonship’ (al-
bunuwwah) and ‘fatherhood’ (al-ubuwwah) language in the Gospels (Nagm al-durar [Hyderabad Ed.], 4:226-7).

277 Al-Jahiz, Kitab al-hayawan, 6:37.
278 Tbid., 6:36-7.

279 Al-Biqa, Agwal, go.
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commanded to believe in'28 Moving from doubt to clarity, or certainty, with respect to the Bible finds
no support in al-Biqa‘’’s equation; rather, it is a matter of guarding oneself against committing sin by
heedlessly rejecting what might be ipsissima verbum Dei.28 That is to say, tawaqquf becomes a means
by which al-Biqa1, or any Muslim cleric for that matter, can protect himself from unknowingly
rejecting revelation that could be from God.

Biqa‘1 begins to construct his defence for quoting the Bible by using the concept of tawagquf
as the edifice upon which to build. Though the language of doubt (shakk) and certainty (yagin)
seldom appears in the context of Agwal 5,°% the principle laid out by al-Jahiz for first assessing a
matter, in this case the Bible, before either rejecting or affirming it, finds support in al-BiqaT’s
protracted discussion on Muhammad b. Yasuf al-Kirmani's (d. 786/1384) interpretation of a hadith by
al-Bukhari. A well-known Cairene scholar and Shafi‘ite, Kirmani gained recognition as a muhaddith,
composing what would become one of the most well-known commentaries on al-BukharT’s work.283

Kirmani's quotation of the following hadith precipitates a conversation on what could be
classified as the Islamic rationale for handling matters of uncertainty regarding the biblical text: ‘Do

not trust the Scripture people, but do not impugn them (la tusaddiqi ahl al-kitab wa-la

280 Al-Biqa‘t, Agwal, 9o: ‘wa-la nukdhdhibuhum fa-la‘allahu yakunu sahiha fa-nakinu munkarina li-ma umirna

anna nw’manu bihi.

281 Here in Aqwal 5, Biqa‘T fervently upholds the holiness of the Decalogue on exactly these grounds, opining, ‘It is
obvious that no Muslim, let alone a scholar of Islam, would maintain that [the Decalogue] can be used to clean (oneself)
of excrement; for instance, God said all of this [...], and Biqa‘T then proceeds to quote the Decalogue from Exodus 20:2ff.
(Agwal, 96: ‘li-annahu la yakhfa ‘ald ahad anna musliman fadlan ‘an ‘alim la yaqulu innahu yastanji bi-najw ma fi-ha min
nahwa qgala Allah jami'a hadhihi [...]'). He further elaborates on this point in the tafsir context of sirat al-Bagara (Nazm al-
durar, 1:101; see chapter 5 of this dissertation).

282 Only the term shakk (‘doubt’) occurs in Agwal 5, a total of four times (95, 98-9); the terms shakk and yagin do
not import the same meaning into al-Biqa‘r’s formulation of tawaqquf.

283 Muhammad b. Isma‘fl al-Bukhari, Sahih Abi Abd Allah al-Bukhari bi-sharh, 25v. in gv. (Beirut: Dar Thya’ al-
Turath al-‘Arabi, 1981); see Saleh, ‘A Fifteenth-Century Muslim Hebraist, 646.
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tukadhdhibihum).?8+ Kirmani then explicates the quote and provides the juridical basis for tawaqquf,
stating:

‘[T]his is the grounds for the permissibility of suspending judgment (tawaqquf) on any
affair that is obscure; thus a verdict should not be made against it with respect to the
soundness/legal validity or falsity [of a claim], and neither with respect to making it
lawful or unlawful. We have been commanded to believe in the books that were sent
down to the prophets. Otherwise we would be incapable of discerning the truth
communicated by these books from that which is false. So we suspend judgment.’285

The quote from al-Kirmani uses the language and concepts of Muslim jurisprudence, a strategic move
by al-Biqa‘T who was aware of the position of his opponents, notably al-Sakhawi (d. 9o2/1497).28¢
Sakhaw1 claimed that the shari‘ah clearly states the impermissibility of using the Bible in any sense.?87
Therefore al-Biqa‘t wanted to provide a plausible, legal stance on handling the Bible that allowed not
only for its reading, but also its use; this is the reason al-Biqa‘Tl composed his apologia for quoting the
Bible.288

Biga‘ then continues his argument for tawagquf by appealing to the salaf, or first generations
who heard Muhammad. The first example he provides concerns the question asked of ‘Uthman about
joining in marriage, or sex with two sisters who were slave girls. He comments that the verse, which is

unnamed in the treatise but refers to the context of surat al-Nisa’ (Q 4) vv. 23-5, ‘declares both of them

284 Al-Biqa‘l, Agwal, 9.92.460; cf. al-Biqa‘1, Agwal, go.
285 Ibid., go.

286 For al-Sakhawl in the context of fifteenth-century Cairo among other historians, see M. Ziyada, Mwarrikhun fi
Misr ft [-Qarn al-Khamis Ashar al-Miladi, al-Qarn al-Tasi* al-Hijri (Cairo: n.p., 1954), 41-4; see also, Donald P. Little,
‘Historiography of the Ayyubid and Mamluk epochs’ in Carl F. Petry, ed., The Cambridge History of Egypt, 2 vols.
(Cambridge: Cambridge University Press, 1998), 1:412-44.

287 Muhammad b. ‘Abd al-Rahman al-Sakhawi, al-Daw’ al-lami* li-ahl al-qarn al-tasi, 12 vols. (Cairo: Maktabat al-

Qudsi, 1934-6), 1:101-11.

288 Saleh, In Defense of the Bible, 1.
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lawful and [these verses] prohibit both of them.?89 The second example of tawaqgquf involves Ibn
‘Umar and the question he was asked about a man who vows to fast, but one of the days he vows to do
so corresponds with Eid.2eo It is said that God commands keeping one’s vow, but he forbids
Muhammad from abstaining the day of Eid. So in both cases there is ambiguity regarding the qur’anic
text and the traditions, and thus legal precedent is established for the suspension of judgment
concerning only those things in which there is obscurity.

With respect to the books of Moses and Jesus (kutub shariah), moreover, this kind of
inclining®» toward tawaqquf is recommended if the life stories and the trustworthy stories about
Moses and Jesus are unclear with respect to the soundness of the narrative; in this case suspended
judgment is permitted because it has been related in the Quran also. However, if what is abstruse
relates to the regulations of the tawrah — e.g., the Decalogue — and the injil — e.g., alms, fasting and
prayer 29>— then tawaqquf is not permitted. Thus the Quran makes the decisive ruling in every
case.?9 This argument stands as the foundational legal position al-Biqa‘T wishes to springboard from in
order to establish reason for using the Bible in his commentary, a stance that challenged the de riguer
position of the shari‘ah against simply reading the Bible, let alone quoting it.

Biqa‘1 finishes his treatment of tawaqquf by reflecting on another hadith that, though stated

differently, supports the previous saying: ‘Do not ask [the Scripture people] about anything lest they

289 Al-Biqa‘l, Aqwal, go. For the legal reasoning behind these verses, see various interpretations by Quran
commentators and legal scholars in Seyyed Hossein Nasr, ed., The Study Quran: A New Translation and Commentary (New
York: Harper Collins, 2015), 199-203; on pre-Islamic tribal principles and the emergence of qur'anic legal identity, see Wael
B. Hallaq, The Origins and Evolution of Islamic Law (Cambridge: Cambridge University Press, 2005), 19-28, esp. 23.

290 Al-Bukhari, 3.67.1994
201 Al-Biqa‘l, Agwal, or: ‘qabil al-sayida’ (lit., bending of the neck).

292 For a comparative analysis between the ‘regulations’ observed in Jewish and Christian contexts and that of the
Qur’an’s pre-Islamic Arabian context see Holger Zellentin, The Quran’s Legal Culture: The Didascalia Apostolorum as a Point

of Departure (Ttibingen: Mohr Siebeck, 2013) 55-76.

203 Ibid., o1: ‘wa-‘ald kull hal fa-qad ja‘ala l-faysal fi ma‘rifat al-sahih min ghayrihi kitabuna.’
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inform you of the truth and you impugn it, or [they tell you] something wrong and you affirm it (/@
tasalithum ‘an shay’ li-yukhbirithkum bi-haqq li-tukadhdhibi bihi aw bi-batil fa-tusaddiqu bihi).29+ He
analyses this text with the aid of both strong and weak lines of transmission, a task that occupies
several pages of chapter five.295s Then he concludes with a comment on tawaqquf and the salaf that
brings his discourse full circle. He began discussing tawaqquf with an appeal to the interpretation of
the salaf since they were the earliest community to wrestle with abstruse portions of sacred texts.
Here at the close of his conversation on suspending judgment, Biqa‘ looks again to the opinion, or
belief (al-zann) of the first generation of Muslims in order to strengthen his doctrine. With the two
above sayings now labelled as the ‘suspending judgment hadith’ (al-hadith al-tawaqquf), al-Biqa1
affirms that answering variegated questions on abstruse texts requires basing one’s opinion on the
interpretation of the salaf296 who established tawaqquf as a valid position to take in matters of
uncertainty.

Chapters seven and eight of the Aqwal will be addressed next. Herein al-Biqa‘1 delineates four
categories of biblical alteration (tabdil) and three classes (agsam) of biblical material. While his
classifications of biblical alteration add nothing unique to the conversation in the Islamic tradition,
his ‘classes’ for understanding the biblical text shed light on the often neglected subject of the Bible’s
place of legitimacy alongside that of the Qur’an.

4.1.2. Aqwal 7 & 8: Categories of Alteration (tabdil) and Classes (agsam) of Biblical Material
In Agwal 7, Biqa‘l delineates four categories of biblical alteration (tabdil). Under the first category, the

Bible has been completely changed, which he labels as ‘excessive’ (ifrat).2o7 The second category

204 Al-Biqa‘l, Agwal, 91.
295 Ibid., 91-3.

206 Ibid., 92: ‘wa-yw’khadhu min hadha l-hadith al-tawaqquf ‘an al-khawd fr'l-mushkilat al-jazm fi-ha bi-ma wuqi‘a

frl-zann wa ‘ald hadha yuhmalu ma jaa ‘an al-salaf min dhalika'.

297 Ibid., 124.
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maintains that most of the Bible has been altered, a position al-Biqa‘l understands as merely a
variation of the first.208 With the third category, the Bible has undergone minimal change, a position
on the text al-Biqa‘1 presents as al-Shafi’s own and one with which he aligns himself with.ze9 Lastly,
the fourth category considers the Bible to be textually uncorrupted, but rather Jews and Christians
have misinterpreted that text.3°° Even though al-Biqa‘T adopts the third category, he also believes the
text has been misinterpreted in some cases.s>' Thus his notion of an altered text encompasses both the
third and the fourth categories.

Biga‘ then presents three classes (agsam) for biblical material in Agwal 8. The validity of the
agsam is determined by using the Quran as the ultimate proof text. The first class consists of
fabricated material (mawdi‘at), the second, material whose status cannot be determined, or weak
(da‘f) reports, and the third, then, is genuinely divine material (ghayr dhalika).s>= Divine material can
be quoted as a proof (hujjah); material whose status cannot be determined can be quoted for
admonitory purposes (targhib) only; fabricated material can be quoted only to warn people against it
so as not to be misled, and it must be accompanied by a cautionary note if used.s>s He links this kind

of tripartite division to an analogy between the Bible and hadith stating that weak prophetic

208 Al-Biqa‘t, Aqwal, 124: ‘anna [-tabdil waqa‘a wa-lakinna fi wa-muzamiha’

209 Ibid., 124: ‘waqa‘a fU'l-yasir minha’; cf. Joseph E. Lowry, ed. and trans., The Epistle on Legal Theory: Muhammad
ibn Idris al-Shafi7 (New York: New York University Press, 2013), 2-3. Here, Shafi‘i uses stronger language than al-Biqa‘t when
assessing the ahl al-kitab and their ‘mixing together’ of lies with ‘the truth of God that he had revealed to them’ (‘fa-iftati
kadhiban saghtihu bi-alsanatihim fa-khalatithu bi-haqq Allah alladhi anzala ilayhim’).

300 [bid., 125.

301 Both concepts of tabdil surface explicitly in al-Biqa‘T’s interpretation of the Bible sub Q 3:7, the context of
which will be addressed below.

302 Ibid., 130.

303 Ibid., 131.
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traditions whose authenticity was doubted could be cited for admonitory purposes.s°4 Therefore the
biblical text should be afforded the same status according to al-BiqaTs argument here.

In all of the passages of the Bible that al-BiqaT cites, however, he never issues such a
cautionary note or warning, in fact it is quite the opposite. He is rather adamant about his audience
knowing that the scripture he uses is the same scripture that the Jews and Christians use in his day.
Before quoting the Gospels, for example, he comments that, ‘This is what is mentioned from the four
Gospels that the Christians have with them presently, at this time’ (dhukira dhalika min al-andgjil al-
arba‘a [-mawjudah al-an bayna aghur al-Nasara)3°s This statement demonstrates al-BigaTs
willingness to authenticate the quotations he used from the Bible in his commentary.

The only parallel that can be noted here between al-BiqaTs treatise and Ibn Barrajan’s method
of scriptural exegesis centres on the use of hadith. In both the Tanbih and the Idah, Tbn Bararjan
incorporates hadiths into nearly every interpretation of a qur'anic verse.3°6 In a statement on the use
of weak hadiths, an objection Ibn Barrajan anticipated from possible critics, he clearly communicates
his position, which also relates to the intellectual motivation behind using material from the Bani
Isra’il:

‘Proof (dalil) for this [weak hadith] is not to be sought after, nor should hadith
narrators look for a reliable chain of transmission (sanad) as one would normally for
legal commands, prohibitions and penalties. For its [qurianic] foundations (usil)
confirm its veracity, and the totality of revelation substantiates its necessarily existent
truth [...] for the Prophet said: “convey on my behalf even if it be a single verse, and feel
free to transmit from the People of Isra’ll.” He said this with respect to their states in
this world, so what about an abode whose measure (migdar) is unfathomable?’so7

304 Al-Biqa‘, Agwal, 131.

305 Al-Biqa‘t, Nagm al-durar (Hyderabad Ed.), 4:380; in another context he adds, ‘which is among them right now,
at the end of this ninth century (al-qarn al-tasi‘) (4:227).

306 Casewit, Mystics of al-Andalus, 241.
307 Quoted from Casewit, The Mystics of al-Andalus, 244; cf. Ibn Barrajan, Idah Y729-30. Casewit’s publication is

key for unpacking Ibn Barrajan’s scriptural hermeneutics, and will be used extensively below.
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These reports are used primarily for admonitory purposes, but also to underpin mystical doctrines and
to clarify and expound non-differentiated (mujmal) quranic texts; he frequently uses sound (sahih),
weak (da‘lf) and fabricated (mawdii‘) material as long as it can be corroborated by the Qur’an.so8

4.1.3. Conclusion

Biqa‘1 produces a masterful apologia for the Bible using Islamic traditions to achieve his goal. In so
doing, he turns the tables on al-Sakhawil — his most virulent detractor — using tawaqquf as his
method of retribution. ‘Suspending judgment’ lifts the onus of deciding the Bible’s legitimacy from al-
Biqa“1 by placing it, rather, on individual exegesis in a given context. His extensive use of biblical
material is thus presented under the umbrella of tawaqquf which is supported by al-Kirmani, one of
the most celebrated muhadith of al-BigaTs day. While he managed to get the upper hand in the
intellectual debate surrounding his use of the Bible in his day, the effects of al-BiqaTs arguments,
however persuasive, have failed to endure the test of time, leaving little impression on subsequent
Muslim exegetes of the Bible.

The central arguments from the Agwal for biblical quotation have now been addressed. The
interpretation of Q 3:7 by three other mufassirin, that of Mugqatil b. Sulayman, al-Tabarl and al-
Zamakhshari, will be presented next in order to situate the two main authors’ thought within the
intellectual ambience for this passage. Then the scriptural hermeneutics of Ibn Barrajan and al-Biqa‘1
will be investigated. BiqaTs tafsir contains several relevant sections to consider when looking at his
relationship to Ibn Barrajan’s method of qur’anic interpretation. An extended discussion from the
prolegomena (mugqaddimah), for example, and one statement at the beginning of al-BiqaTs
interpretation of surat al-Fatiha both provide valuable insights into similar hermeneutic traits, namely
the connection between Ibn Barrajan’s theory of quranic harmony and coherence (nazm al-qurin)

and al-BiqaTs science of quranic connections, or sirah holism (im al-munasabat). With Q 3:7,

308 Casewit, The Mystics of al-Andalus, 242; see section 4.3. below on Ibn Barrajan’s scriptural hermeneutics.
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moreover, these principles become more clearly defined in their exposition of the muhkamat and the
mutashabihat. The importance of Q 3:7 for Ibn Barrajan and al-BiqaTs scriptural hermeneutics
warrants a brief survey of its historical reception in the Islamic tradition.

4.2. Reception History of Surat Al Tmran (3:7)

It is He who has sent down this Scripture, in which are firm (muhkamat) signs which are
the Root (umm)3®9 of the Scripture, whilst there are others that are self-similar
(mutashabihat). As for those in whose hearts is deviation, they follow [the verses] that are
like one another, seeking mischief and seeking its interpretation. Only God knows its
interpretation. Those who are well-grounded in knowledge say, “We believe in it. All is
from our Lord.” Only men of understanding are reminded (Q 3:7).

In the nascent period of qurianic interpretation, the exegesis of Q 3:7 involved concepts and formulee
imbibed from previous traditions. This method would soon be replaced, though not entirely, with a cri
de cceur to other emerging genres of Islamic literature. Before this appeal begins, however, exegetes
needed recourse to an external source of authority in order to read between the qur’anic lines. The
tafsir of Mugqatil is representative of this methodological stance.3*

4.2.1. Mugqatil b. Sulayman on Q 3:7

In his commentary on Q 3:7, Mugqatil sets the stage with a brief account of the occasions of revelation
(asbab al-nuzil) on surah 3: ‘the Christians of Najran agreed [ ...] saying: “We bear witness that Jesus is
God.” So God revealed, as a refutation for their claim, “Alif Lam Mim.”s" He then continues by placing

the first six verses in the context of Jewish and Christian Heilsgeschichte, and describes the sense of al-

399 Jones, ‘Matrix.

310 Abu I-Hasan Mugatil b. Sulayman al-Balkhi; ‘Abdallah Mahmud Shihata, ed., Tafsir Mugatil b. Sulayman s vols.
(Beirut: al-Hay’ah al-Misriyah al-Ammah lil-Kitab, 1979-89).

31 Mugqatil, Tafsir, 1:262; the significance of the ‘mysterious letters’ (hurif al-muqatta‘a) and the interpretation of
Q 3:7 will be addressed in the discussion on al-Tabari below.
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furgan (Guiding Light) (Q 3:4) in view of those traditions.3*> Uri Rubin provides a good argument for
reading al-furqan as ‘light. He examines Muqatil’s interpretation and comments,

‘This shift from the worldly to the spiritual meaning is evidently inspired by the local
Arabian sense of furgan as light of dawn; it is encountered already in the comments of
Mugatil b. Sulayman (d. 150/767) on Q 8:29. Muqatil defines the term furgan as a
makhraj (way out) [that] leads one out of shubuhat (doubts). Mugqatil has applied the
same meaning to other Quranic occurrences of furgan in which it stands for revealed
Scripture. This is seen in his comments on Q 2:185, 3:4 and 25:1.’313

As noted, the same language is used by Mugqatil at Q 3:4: “al-furqan”: He means by it, the way out
(makhraj) by faith from doubts (shubuhat) and error (dalala).34 The importance of Mugqatil’s
comments on this verse is to show that he interprets the text in a consistent way, which is in line with
his understanding of umm al-kitab in Q 3:7 as being inclusive of earlier revelations. Mugqatil links ‘root
of the Scripture’ with the muhkamat, stating,

“The [muhkamat] are the umm al-kitab, meaning, the root of the Scripture (as/ al-
kitab), because they are written down on the Preserved Tablet (al-lawh al-mahfiz) in
which they are made sacred (muharramat) for all people in their book. And they are
called umm al-kitab only because they are written down in all of the books that God
revealed to all of the prophets.’ss

His interpretation of Q 3:7 underscores the cross-traditional perspective evinced in his position on al-
furgan in Q 3:4, which is illustrated by the concept of a ‘guiding light.’ This is brought together when he

comments on the muhkamat: ‘Nothing in all the books abrogates these muhkamat verses. They are

312 Mugqatil, Tafsir, 1:262-3; for discussions on the different meanings of ‘al-furqan,’ see s.v, ‘Furkan, EI2; Fred M.
Donner, ‘Quranic Furqan,’ JSS 52 (2007), 279-300; Jeffery, The Foreign Vocabulary of the Qurian, 225-29; Daniel Madigan, The
Quran’s Self-Image: Writing and Authority in Islam’s Scripture (Princeton: Princeton University Press, 2001), 125-7; idem.,
‘The Limits of Self-referentiality’ in Stefan Wild, ed., Self-Referentiality in the Quran (Wiesbaden: Harrasowitz Verlag, 2006),
65-7). The translation of ‘al-furqan’ as ‘Guiding Light’ is based on the findings of Uri Rubin, ‘On the Arabian Origins of the
Quran: The Case of Al-Furqan, JSS 54/2 (2009), 421-33, esp. 430, which are in agreement with Mugqatil's comments on Q

3:4.
313 Rubin, ‘On the Arabian Origins of the Qur’an, 430.
314 Muqatil, Tafsir, 1:262.

315 Ibid., 1:263-4; for the usage of the term ‘al-lawh’ (tablet) in the phrase al-lawh al-mahfiz in pre-Islamic
literature and its subsequent association with ‘umm al-kitab’ in the qur’anic corpus, see Jeffery, Foreign Vocabulary of the
Qurian, 253; also s.v,, ‘Preserved Tablet, EQ.
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muhkamat for the entirety of the children of Adam, all of them. They are the umm al-kitab, i.e., the asl
al-kitab. They are called the asl al-kitab simply because they are written in the Preserved Tablet (al-
lawh al-mahfiz) and in all of the books.36 The commonality between the two contexts supports the
notion of a ‘revelatory core’ shared by the Qur’an, the Torah and the Gospel.3

In his work on qurianic exegesis, Claude Gilliot observes that the criteria of transmission in
Mugatil's commentary do not align with later standards found in the genre of tafsir. The reason for
this distinction, Gilliot proceeds, is because ‘he quoted extensively from the biblical legends. The gissa
and Jewish traditions are also essential sources of his commentary. At this time, scholars did not use
the Quran necessarily to justify their views, as they pretend to do later®® Moreover, Mugqatil’s
inclusion of biblical stories and isr@’iliyyat throughout his commentary exemplifies a dependence on
previous traditions early in the formation of the tafsir genre, the literary presentation of which
becomes less noticeable later in the commentary literature as other methods of interpretation begin
to emerge.39 Next, TabarT's exegesis of Q 3:7 will be presented in order to further situate Ibn Barrajan
and al-Biqa‘ in the Islamic tradition.
4.2.2. Tabarion Q 3:7
The contrast between Mugqatil’s early tafsir and al-Tabarl's commentary calls attention to the

hermeneutical differences in the genre, distinctions in style and emphasis that are equally found

316 Jane Dammen McAuliffe, ‘Text and Textuality: Q 3:7 as a Point of Intersection, in Issa J. Boullata, ed., Literary
Structures of Religious Meaning in the Quran (London: Routledge, 2000), 60. With respect to the mutashabihat, Muqatil

limits them to a group of hurif al-muqatta‘at: alif-lam-mim, alif-lam-mim-sad, alif-lam-mim-ra, alif-lam-ra (Tafsir, 1:264).

317 Ibid., 60. These sentiments are also shared by al-Biqa‘, as will be evinced with his treatment of Q 3:7, discussed
below.

38 Claude Gilliot, Exégese, Langue et Théologie en Islam: L’Exégése Coranique de Tabari (Paris: J. Vrin, 1990), 132.

319 For a concise survey of this literature within the development of the tafsir genre, see Jane Dammen McAuliffe,
‘Assessing the Isra’lliyyat: An exegetical conundrum, in Stefan Leder, ed., Story-telling in the Framework of non-Fictional
Arabic Literature (Wiesbaden: Harrassowitz Verlag, 1998), 345-69; William Brinner’s introduction to al-Tha’lab1’s ‘Ara’is al-
Majalis fi Qisas al-Anbiya’, also provides important historical background for isra’liyyat literature and one of its genres,
gisas al-anbiyad, that helps orient the reader to their function within the larger field of tafsir studies (Brinner, trans. and ed.,
Ara’is al-Majalis fi Qisas al-Anbiya’ or “Lives of the Prophets,” [ Leiden: Brill, 2002], xi-xxxiit).
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when comparing al-TabarTs work with that of al-Zamakhshari3?° Tabarl references some asbab
material at the outset of his commentary on chapter three, similar to that of Mugqatil, but at v. 7, his
presentation of umm al-kitab is arranged systematically, taking into account various traditions thus
providing several ways of interpreting the text. Moreover, Tabari also provides traditions that support
the interpretation of al-furgan, but rather than emphasizing light,’ the legal sense of ‘distinguishing
between truth and falsehood’ (al-fas! bayna [-haqq wa’l-batil) is imparted to the text.s» There is also
some discussion about the Christians of Najran in this section of al-TabarT's commentary; al-furgan is
related to the amr Isa (command of Jesus) in several places. However, it is only with the connotation
of distinguishing between what is right and what is wrong, not in the sense of a previous ‘revelation’ or
a ‘light, that guides one out of darkness.

Tabar1 offers five possibilities for the interpretation of Q 3:7a, indicative of the kind of
exegetical thinking that occurred early in tafsir literature. Each of these lenses would continue to serve
as a terminus a quo for subsequent qur’anic interpretation, including the work of Ibn Barrajan and al-
Biqa‘l. The following section will survey the five opinions that al-Tabari transmits from early 2nd/8th c.
mufassirin in order to provide an interpretive framework for comparison.

With the first possible reading of the verse, a report attributed to Ibn ‘Abbas (d. 87/688) states
that the muhkamat are ‘the umm al-kitab: the abrogating (al-nasikh) verses, which are to be obeyed

and acted upon; and the mutashabihat are the abrogated (al-mansiikhat) verses, which is not [about]

obedience.'s>2 Further, Tabarl observes that ‘the self-similar verses “are the umm al-kitab,” meaning,

therefore, that they are the as/ al-kitab, in which are the pillar of faith (imad al-din), the religious

320 Abi al-Qasim Mahmid b. ‘Umar al-Zamakhshari, ‘Abd al-Mawjud, Adil Ahmad and ‘Ali Muhammad
Mu‘awwad, eds., al-Kashshaf ‘an haqa’iq ghawamid wa-‘uyun al-aqawil fi wujuh al-tawil, 6 vols. (Riyad: Maktabat al-
‘Ubaykan, 1998). The interpretation of Zamakhshari will be evaluated below after that of Tabari.

321 Aba Ja‘far b. Jarir al-Tabari; ‘Abdallah b. ‘Abd al-Muhsin Turki, ed., Jami‘ al-Bayan ‘an Ta’wil Ay al-Qur'an, 26
vols. (Riyad: Dar ‘Alam al-Kutub-Ma‘arif, 2003), 5:182-5.

322 Ibid., 5:193-4.
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duties (al-fara’id) and the divine ordinances (al-hudid).3* The second opinion presented by al-Tabari
explains muhkam and mutashabih in etymological terms. Several quranic self-descriptions are
quoted, which ascribe to parts of the texts a function similar to that ascribed to the ‘firm’ and the ‘self-
similar’ parts in Q 3:7a.3%

With the third possible reading, Tabari presents muhkamat as those verses that only admit one
interpretation; and the mutashabihat are those verses that admit several interpretations. Concerning
the mutashabih, he continues, ‘[B]y them God puts the servants to the test, just as He puts them to the
test through what is permissible and what is forbidden; but true servants are not turned toward
falsehood, nor caused to turn away from the truth.s?s The fourth opinion is that the mutashabihat are
those narratives that occur in several places of the Quran and the muhkamat applies to those
narratives that occur once. Tabar1 begins by stating that the muhkamat are to be understood as those
qur’anic verses which God firmly established; that is, they are the verses containing the stories of the
people and of the messengers who God sent to them, which He explained by clarifying that to
Muhammad and his community.326 Then he describes the mutashabihat as consisting of those
narratives ‘whose wording is similar when it is repeated in different sirahs — whether it is by

narrating it with words that are in agreement, but differ in meaning, or whether it is by narrating it

323 Al-Tabari, Jami‘ al-Bayan, 5189. Understanding umm al-kitab in terms of obligation and duty fits with the
earlier references he cites. Madigan observes that in al-TabarT's commentary many of the exegetical traditions cited are in
general agreement about the muhkamat, which are ‘those verses that have legal content’ (The Qurin’s Self Image, 163).

324 Al-Tabarl then brings together other verses that describe the function of certain categories of qurianic
passages in terms that are similar to the function ascribed to the muhkamat/mutashabihat relationship in 3:7: ‘He leads
astray by it only the profligate (al-fasigina) (2:26); ‘Thus God places abomination on those who do not believe’ (6:125); and
‘those who are guided aright, He increases them with respect to guidance and He gives them their fear (of God)
(tagwahum)’ (47:17) (Jami‘ al-Bayan, 5196). Here God gives clear revelation so that those who obey may receive guidance;
for those who are disobedient; however, God uses the same revelation to their ultimate end. In this way, the muhkam and
mutashabih verses occur as layers in the same text.

325 Ibid., 5:197.

326 Ibid., 5197.
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with different words that agree in meaning’s*” Tabarl’s point is that quranic narratives can use
contrasting words to convey the same sense of the passage.

The fifth and final possible reading of Q 3:7a, the one that al-Tabari endorses, regards the
muhkamat and the mutashabihat as distinct kinds of verses. However the muhkamat, he begins, ‘are
the verses of the Quran of which the scholars know the original sense, and they understand the
meaning and interpretation of it’s28 As for the mutashabihat, they are considered to be something
only God knows the interpretation of. For example, knowing ‘the time of the birth of Jesus, sunrise
and sunset, the day of resurrection and the destruction of the world, and that which it resembles,
because no one knows that/3? This kind of knowledge, Tabarl concludes, is exemplified in the
occurrence of the letter clusters (hurif al-muqatta‘a) at the beginning of some strahs in the Qur’an.ss°
The hermeneutics employed by al-Zamakhshari at Q 3:7 will be explored in what follows.

4.2.3. Zamakhshari on Q 3:7

As the genre of tafsir literature after al-Tabarl undergoes stylistic changes and emphases, Zamakhshari
stands out as a notable figure. He was a renowned ‘Mu‘tazilite grammarian and man of letters from
Khwarazm, whose Qur’an commentary, al-Kashshaf, is for the most part evaluated positively in the

sources; either his commentary is singled out for special recognition or it is listed among his other

327 Al-Tabari, Jami‘al-Bayan, 5197.

328 Ibid., 5199; he continues with an explanation of mutashabih, which are verses that no one is able to
comprehend except God, who alone possesses knowledge of it. He then gives a few examples of this archetypal knowledge,
ones that have eschatological import, such as the time of Jesus’ procession (on the day of judgment, presumably) and the
time of the sun’s rising from the west, both of which are portents of the last days.

329 Ibid., 5:199.

330 These letter clusters, or ‘mysterious letters, appear at the beginning of 29 sarahs: Q 2, 3, 7, 10-15, 19-20, 26-32,
36, 38, 40-46, 50 and 68. For an interesting argument on the interpretation of the ‘mysterious letters, see Irfan Shahid,
‘Fawatih al-Suwar: The Mysterious Letters of the Qur’an,’ in Issa J. Boullata, ed., Literary Structures of Religious Meaning in
the Qurian (London: Routledge, 2000), 125-39; for a treatment of the Aurif al-mugatta‘a in the Sunni commentary tradition,
see Martin Nguyen, ‘Exegesis of the hurif al-muqatta‘a: Polyvalency in Sunni Traditions of Qur’anic Interpretation, JQS 14:2
(2012):1-28.
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laudable works.ss! It is interesting to note that, according to Ignaz Goldziher, ZamakhsharT'’s principal
methodology is confirmed in sirah 3:7.332 The umm al-kitab, Zamakhshari states, ‘that is, the root of
the Scripture (asl al-kitab) [is that which] the mutashabih verses are brought into accordance with and
return to.’s33 He then examines an ambiguous verse in light of a firm verse to show how the former is
dependent on the latter for explication.

The first mutashabih verse he quotes is Q 75:23: ‘Looking on their Lord, which, according to al-
Zamakhshari, must be reconciled with this muhkam verse, ‘Sight does not reach Him' (Q 6:103); the
second mutashabih verse quoted is Q 17:16: ‘When We wish to destroy a settlement, We command its
affluent people to act profligately in it, and the Word is realised against it, and We destroy it totally;
this must be brought into agreement with Q 7:28: ‘When they commit some immoral act, they say “We
found our forefathers practising it, and God has ordered us to do it” God does not order immoral
acts./s3+ The muhkam verse, Q 7:28, must serve as the asl al-kitab for the explanation of Q 17:16.335
Furthermore, the following comments by al-Zamakhshari on the mutashabihat find echoes in al-
BiqaTs treatment of Q 3:7a: ‘Therefore, in the mutashabihat a test and separation [exists] between
those who are firmly established in the truth from those who are irresolute. Thus are such verses for
the mutual encouragement of scholars, and the sharpening of their mental powers when determining

their true meaning.s36

381 Andrew J. Lane, ‘Working Within Structure, Al-Zamakhshari (d. 1144): A Late Mu‘tazilite Quran Commentator
at Work," in Sebastian Giinther, ed., Ideas, Images, and Methods of Portrayal: Insights into Classical Arabic Literature and
Islam (Leiden: Brill, 2005), 347-8.

332 Ignaz Goldziher, Die Richtungen der Islamischen Koranauslegung (Leiden: Brill, 1920), 127: ‘Zamachschar1
findet das methodische Prinzip seiner Exegese in Sure 3 v. 5 [i.e., 3 v. 7]’; idem., Wolfgang H. Behn, trans. and ed., Schools of
Koranic Commentators (Wiesbaden: Harrassowitz Verlag, 2006), 83.

333 Al-Zamakhshari, Kashshaf, 1:528.
334 Ibid., 1:528.
335 Goldziher, Die Richtungen, 128.

336 Al-Zamakhshari, Kashshaf, 1:528.
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In the same vein al-Biqa‘l comments on the mutashabih verses: ‘And verily God, Exalted, High,
Mighty, Awesome in power and glory revealed the hurif al-mutashabih (all the self-similar verses) as a
test for His servants to show who is firm (¢habit) among them from the one who is irresolute (ta%ish)
and the certain from the one who is doubtfuls37 Both mufassirun understand mutashabih in the
Qur’an as a test to those who are firm in knowledge. For al-Zamakhshari and al-Biqa‘, moreover, these
particular verses exist in order to distinguish between those who have certitude and those who are
irresolute, and also to encourage the scholars to go even deeper in their reading of the qur’anic text, as
al-Biqa asserts in his interpretation of the rasikhin at the end of Q 3:7.338
4.2.4. Conclusion
The common expressions used to describe the mutashabihat between these two exegetes
demonstrates that al-Biqa‘ falls within the interpretive tradition on Q 3:7. A more explicit indication
of this is found in al-Biqa‘T’s prolegomenon where he states that his tafsir is a radif (lit. ‘one who rides
behind another on the back of the same beast’)339 to the commentary of al-Baydawi.34° This treatment
of Mugqatil, Tabari and Zamakhshari’s interpretation of Q 3:7 helps to situate Ibn Barrajan and al-
BiqaTs hermeneutics within the reception history of the passage. With these preliminary observations
on the tafsir tradition in place, Ibn Barrajan and al-BiqaTs methodological approach to the Qur’an and
its relevance to their biblical quotations will be explored next.
4.3.Ibn Barrajan and al-BiqaT’s Scriptural Hermeneutics of the Qur’an and Bible
The central doctrine of Ibn Barrajan’s scriptural hermeneutics is nagm al-qurian, or quranic harmony
and coherence. The hinges upon which this doctrine turns are his conceptions of the muhkamat and

N

mutashabihat. Similarly, the main interpretive feature of al-BiqaTs commentary, one that he spends

337 Al-Biqa‘, Nagm al-durar (Hyderabad Ed.), 4:234.
338 Ibid., 4:247-8.
339 Lane, Lexicon, s.v, r-d-f.

340 Al-Biqa‘, Nazgm al-durar (Hyderabad Ed.), 1:4.
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the most time discussing in his prolegomena, is the hermeneutic of sirah coherence, or ‘ilm al-
munasabat (science of connections); the principle of munasabat guides al-BiqaT’s exegesis at almost
every turn. While these two theories prima facie appear the same, each author delineates his own
categories in different terms under the theme of ‘coherence.

To expand on the principles of nazm and munasabat requires interaction with the categories
of muhkam and mutashabih from Q 3:7 in the hermeneutical paradigms of both authors. Therefore, as
the reader will find, the importance placed on Q 3:7 for the conversation on Ibn Barrajan and al-
BigaTs hermeneutics is warranted. Moreover, as demonstrated above in the exegesis of Mugqatil,
Tabari and Zamakhsharl’s texts, how the mufassirin have approached this particular quranic verse
reveals the intellectual motivations behind their hermeneutic; the same applies here with Ibn
Barrajan and al-Biqa‘.

It should be noted that the term mutashabih is commonly rendered as ‘ambiguous’ or
‘allegoricals# Mutashabih verses can be considered ambiguous in the sense that they are like one
another, or ‘self-similar, to the degree that ambiguity occurs. This ‘ambiguity, however, does not
render the verses unintelligible, as Ibn Barrajan argues, which is one point of agreement between he
and al-Biqa‘T’s interpretation of mutashabih; both exegetes contend that the mutashabihat can be
understood in light of the muhkamat, which will be discussed further below. The reading of
mutashabih as ‘allegorical, moreover, adds another layer to the interpretation of the text that should
be reserved for the mutabirun and those well-versed in the qur'anic sciences, as the two main authors

would agree, lest it lead to innovation (bid‘a) and dissension (fitna).

341 On these two terms, see Leah Kinberg, ‘Muhkamat and Mutashabihat (Koran 3/7): Implication of a Koranic
Pair of Terms in Medieval Exegesis, A 35:2 (1988): 143-172; also, Sahiron Syamsuddin, ‘Muhkam and Mutashabih: An
Analytical Study of al-Tabar’s and al-Zamakhshar?’s Interpretations of Q. 3:7, JQS 1 (1999): 63-7; for the metaphorical
reading of mutashabih in the tradition, see Michel Lagarde, ‘De l'ambiguité (mutasabih) dans le Coran: tentatives

dexplication des exégétes musulmans, QSA 3 (1985): 45-62.
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The theories of quranic coherence will be addressed beginning with Ibn Barrajan’s argument
for the Quran’s harmonious composition,s+2 which will be followed with al-BiqaTs principle of
connections. Then an assessment of muhkam and mutashabih will ensue. This also involves looking at
the relationship between Ibn Barrajan and al-BiqaTs qurianic interpretation with that of the Torah
and the Gospel. That is to say, the evaluation will not be exhaustive, but it will be comprehensive with
respect to demonstrating how far their hermeneutics of the Qur’an possibly informs their reading of
the biblical text.

4.3.1. The Theories of Nazm and Munasabat

Casewit has delineated three patterns of nazm observed in the works of Ibn Barrajan. First, the
category of ‘thematic harmony’ (intizam al-ma‘na) involves the relationship between individual verses
or whole siirahs; second is ‘explicative harmony’ (intizam kadha bi-kadha), which occurs when one
verse elucidates the meaning of another verse in the same suirah; last, ‘symmetrical harmony, the least
prevalent of the three, applies to instances in which two repetitious passages in the same surah
uncover hidden meanings of the Qur’an.sss These coincide, to some degree, with al-Biqa‘T’s principle of
mundasabat, discussed below.

The pattern of thematic harmony can be observed in Ibn Barrajan’s exegesis of siurat al-Araf
(Q 7:22-8). This pericope illustrates a quranic ‘link’ (wasl) by way of contrast between the visible
‘raiment’ (libas) Adam and Eve clothed themselves with in the Garden (Q 7:22) and the ‘raiment of

righteousness’ (libas al-taqwd) that was lost (Q 7:27)344 As the literal, word-for-word revelation from

God, Ibn Barrajan maintains that each siirah is arranged in the Qur’an according to a divine plan and,

342 Ibn Barrajan’s theory of nazm has been explained, in detail, by Casewit in his recent publication, Mystics of al-
Andalus, 206-44 (cited in full above). Here Casewit’s work on Ibn Barrajan’s hermeneutics will be consulted regularly with
additional comments throughout as it relates to al-Biqa‘T’s theory of interpretation.

343 Casewit, Mystics of al-Andalus, 212-17.

344 Ibn Barrajan, Idah 1398-400.
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as such, thematic harmony can extend across entire siirahs.345 The opening lines from sirat al-Ma’idah
(Q 5), ‘O believers, fulfill your bonds (ya-ayyuha lladhina amanii awfu bi'l-ugiadi) (Q 51) accords in
meaning (muntazim al-mana bi-gawlihi) with the first and last verses of surat al-Nis@’ (Q 4), ‘O
mankind, fear your Lord [...] by whom you demand one of another, and these bonds of kinship (ya-
ayyuha [-ndasu ittaqu rabbakumu |[...] alladhi tasa'aliina bihi wa'l-arhama) (Q 4:1) and ‘O mankind, a
proof has now come to you from your Lord, and We have sent down to you a manifest light (ya-ayyuha
[-nasu qad jaakum burhanun min rabbikum wa-anzalna ilaykum niran mubinan) (Q 4174).346
Thematic harmony provides the most explicit examples of hermeneutical correlation between Ibn
Barrajan method of qur'anic and biblical exegesis. However, both explicative and symmetrical harmony
will be discussed below in brief.

The second form of nagm is classified as explicative harmony, whereby one verse is used to
interpret another verse within the same siirah. Here again Ibn Barrajan’s principle of nazm overlaps
with his method of biblical interpretation. He prefaces his quotation of surat al-Nahl (Q 16), stating
that ‘Allah’s commands are the tree of life, and refers to Genesis 2:9b, ‘We discussed previously what
came in the Torah, that [Allah] planted in the midst of the Garden, the tree of life and the tree, which
is known as the tree of the knowledge of good and evil’; then concerning Q 16:21, he states that ‘Allah
said that unbelievers and sinners are “dead, lifeless” (qala Allah ‘azza wa-jalla fU'l-kuffar wa’l-‘usah
<<amwat ghayr ahya’>>), then a quick detour to sirat al-An‘am, ‘one who was dead, and We gave him
life’ (Q 6:122), and back to Q 16:97, commenting, ‘that is, through faith and obedience to Allah, who
said “Whoever does righteous deeds, whether male or female, while he is a believer, then surely We

”

shall give him a good life.

He connects these verses from Q 16 (and Q 6) in one concluding remark,

‘the tree of the knowledge of good and evil is the open door to this life (al-dunya). It was planted to

345 Casewit, Mystics of al-Andalus, 213-15.

346 Tbid., 213.
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symbolize (mand) the commands and prohibitions, which are good and evil’347 Therefore the ones
who are dead and lifeless (Q 16:21) can be afforded life (Q 6:122) through righteous deeds that lead to
the ‘good life’ (Q 16:97); this is brought about by following God’s command and prohibitions,
symbolically represented by the tree of the knowledge of good and evil (Gen. 2:9). The verses in Q 16
represent explicative harmony that are then extended to, or rather complimented by, the Genesis
account.

The third and final pattern of nazm is symmetrical harmony. Here Casewit’s reference stands
as the best example of two repetitious verses in a single siirah revealing ‘hidden meanings’ of the
Quran.3# In surat al-Nur (Q 24), twice it reads, ‘And verily We have sent down to you signs making
everything clear (ayat mubayyinat)’ (vv.34, 46). Within the range and context of those two verses are
the ‘verse of light’ (35), descriptions of believers (37) and unbelievers (39), and hypocrites (47). Ibn
Barrajan brings the full exegetical weight of Q 24:34 and 46 to bear on the interpretation of the those
four verses: ‘There are two types of light, visible and invisible, just as there are two types of unbelievers
(kafir), hypocrites, or Scripture people, and sheer unbelievers (kafir mahd). That is perhaps why the
phrase, “And verily we have sent down to you signs making all clear,” is repeated in the beginning and
end of the passage.34# Here the connection with the previous revelations, namely the Torah, is not as
evident as it was with that of thematic and explicative harmony. Nevertheless, it provides an example
of Ibn Barrajan’s third pattern of nazm, one that completes this section on his theory of qurianic
coherence. BiqaTs principle of munasabat will now be explored in the section below.

The centrality of m al-munasabat for al-BiqaTs quranic exegesis can be summed up in one

statement from the prolegomena to his tafsir: ‘the more hidden a connection is, the more powerful it

347 Ibn Barrajan, Idah Y382.
348 Casewit, Mystics of al-Andalus, 217.

349 Ibid., 217.
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is once you see it (wa-‘ald qadari ghumud tilka [-mundasabat yakina wudithuha ba'da inkashafiha).ss°
For al-Biqa1, then, it is through the science of mundasabat that one can figure out why the text appears
in particular forms rather than others. He defines the principle of mundasabat in ‘scientific’ (ilmi)
terms first: ‘Whether in the Quran or in [something] other than the Qur’an, munasabat is a science
through which is known the subtle reasons (al-tartib) behind orderings. What is the thing the subject
is studying? You apply this knowledge to the parts in which you want to understand the connections’;
that is, one applies mundasabat in the study of any field of knowledge to determine whether in that
branch of learning connections exist or not.

The fruit of munasabat, Biqa continues, is ‘to be aware of the position that this part you are
studying deserves by virtue of what is behind it and what is in front of it, according to the similarities
between them, which amounts to a collection of distinguishing attributes.ss* Therefore, the science of
quranic mundsabat, according to al-Biqa‘i, is more specifically expressed as ‘the science through
which you know the subtle reasoning behind the ordering of the Qur’an’s parts, and it is the secret of
rhetoric (balaghah) because it leads to really understanding how these meanings suit what the
circumstances need.ss2 An awareness of these connections directly informs al-BiqaTs interpretation
of the qurianic text thus allowing for an intra-textual hermeneutic.s5s That is to say, by virtue of

munasabat parts of the Quran that are understood to connect with each other then inform the

350 Al-Biqa‘t, Nagm al-durar (Hyderabad Ed.), 114.

35t Ibid., 1:5. He further elaborates this point in similar language after beginning his exegesis of surat al-Fatiha
(1:17-18); see also Saleh, In Defense of the Bible, 15.

352 Ibid., 1:5-6; for a definition of balaghah and its function in Islamic literature, see, s.v.,, ‘balaga, EI2; for a detailed
study on Arabic rhetoric and the three ‘sciences’ that comprise balaghah (‘ilm al-ma‘ani, ilm al-bayan and ilm al-badr), see
Hussein Abdul-Raof, Arabic Rhetoric: A Pragmatic Analysis (London: Routledge, 2006).

353 The kind of methodology suggested here by ‘intratextual hermeneutic’ derives its meaning from the
interpretation of textual units that occur within a single text, rather than texts ab extra (e.g., intertextuality) (Roland
Meynet, Treatise on Biblical Rhetoric, trans. Leo Arnold, Rubianto Solichin and Llane B. Briese [Leiden: Brill, 2012], 233,
235-7 passim); for a detailed study on the usage of intratextual and intertextual exegesis in Islamic sources, see Michel
Cuypers, Jerry Ryan, trans., The Composition of the Qurian: Rhetorical Analysis (London: Bloomsbury Academic, 2015),

155-76.
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interpretation of both. What is remarkable about this methodological approach, moreover, is that it
allows for the Qur’an to interpret the Qur’an (tafsir al-quran bi'l-qurian) on the one hand, and, on the
other, it encompasses the Torah and the Gospel.s5+

Moreover, applying mundsabat to one’s reading of the Quran, according to al-BiqaT, is
contingent upon one’s knowledge of the ‘global objective’ (al-magsud) of the particular chapter in
which connections are being studied. This provides an understanding of what all of the sentences in
the chapter mean, and that is why one’s knowledge of the global objective is ‘extremely precious’ (fi
ghayat al-nafasat)355 Biqa‘l then places his hermeneutical theory within the broader context of
qur’anic exegesis by relating the knowledge of munasabat to the general knowledge of exegesis, which,
he states, is like the relationship between the science of rhetoric and the science of grammar.ss6 In
other words, it is through understanding rhetoric that we can find out why the speaker chooses a
particular grammatical structure over others. Therefore, through munasabat the scholar can figure out
why the qurianic text appears in particular forms (i.e., sirah placement) over others. This is made

explicit in his comment that,

‘[TThrough [munasabat] it will become clear also that there is no such thing as a
complete pause in the book of God, not even at the end of surat al-Nas; that is not a
stop either. Rather it connects with the very first chapter [siarat al-Fatiha], which is the
beginning of the Qur’an just like it connects with strah right in front of it [sarat al-
Falaq]; rather its connection is even stronger with the Fatiha.s57

354 The hermeneutical approach becomes intertextual here by comprising ‘all those texts belonging to biblical
books to which a particular text is related by way of quotation, reference or allusion’ (Meynet, Treatise on Biblical Rhetoric,
21; cf. Cuypers, Composition of the Quran, 156).

355 Al-Biqa‘l, Nagm al-durar (Hyderabad Ed.), 1:6.
356 Ibid., 1:6.

357 Ibid., 1:14.
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A similar connection between siirahs is made by al-Biqa‘T with the introduction of sirat al-
Bagara and that of surat Al Tmranss3 Whereas ‘raiments’ in the Garden account acted as the ‘axial
theme’ for Ibn Barrajan to move between siirahs,3s59 Biqa1 focuses on the ‘sending down’ of revelation,
or Scripture. The opening lines of Q 2 read, ‘And who believe in what has been sent down to you and
what was sent down before you and are sure of the world to come’ (2:4) (wa-lladhina ywminina bi-ma
unzila ilayka wa-ma unzila min qablika wa-bi'l-akhirati hum yuagqinuna); Biqa then links this with the
introduction to Q 3, ‘He revealed to you the Scripture in truth, confirming that which was before
it' (3:3) (nazzala ‘alayka [-kitab bi'l-haqq musaddigan li-ma bayna yadayhi).3% Therefore, he argues,
‘what is strung together (muntazim) in the introduction to sarat Al Imran is something that parallels
what is strung together as the introduction of sirat al-Bagara’; the opening of Q 3 ‘gradually descends
to the root (al-asl) of the sending-down of the revealed scripture.’s6:

Further, the ‘sending down’ commented on at Q 3:3 is connected with Q 3:7, It is He Who sent
down the Scripture upon you’ (huwa lladht anzala ‘alayka [-kitaba); ‘sent down’ is a ‘common qur’anic
locution for its revelation and connotes a transitive transmission from a celestial archetype.s6z This
locution occurs twice in the introduction to sirat Al Tmran (Q 3:3), first with reference to the Qur’an,
and second to the Torah and the Gospel. An examination of muhkam (firm/fixed) and mutashabih
(self-similar) in the writings of both Ibn Barrajan and al-Biqa‘ will commence in what follows. These
two terms have a long history in the genre of tafsir, and both authors employ them in similar ways that

set them apart from the Islamic tradition.

358 This connection will be developed further below.

359 Casewit, Mystics of al-Andalus, 215.

360 In the next section, 4.3.2., Ibn Barrajan makes a similar connection using Q 2:4.
361 Al-Biqa‘l, Nagm al-durar (Hyderabad Ed.), 4:223-4.

362 McAuliffe, ‘The Qur’anic Context of Muslim Biblical Scholarship, 142. Q 2:4 opens with the same locution as
well: ‘And who believe in what has been sent down to you (Muhammad) and what was sent down before you, and are sure
of the world to come’; more on the ‘celestial archetype, i.e., the ‘Preserved Tablet’ (lawh al-mahfiiz) to follow in section
4.3.2. below.
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4.3.2. Q 3:7 and the Hermeneutical Value of Muhkam and Mutashabih
Within Ibn Barrajan’s formulation of nagm, the previous equivalence for muhkam as ‘clear’ and
mutashabih as ‘ambiguous’ are abandoned by the author; that is, they should be rendered,
respectively, as ‘fixed/compact’ and ‘self-similar’s®s The Qur’an is not ambiguous, Ibn Barrajan argues,
but rather contains a harmonic, thematic arrangement of the resembling mutashabihat that can be
used to ‘disambiguate’ the quranic corpus; thus he inverts the typical reading of Q 3:7.364 Moreover,
the muhkamat stem from the umm al-kitab (‘Root of the Book’), according to Ibn Barrajan, and act as
intermediaries between the archetypal source of revelation, and the Qur’an because they are ‘fixed’ in
the umm al-kitab and descend to the Qurans®s The dissemination and differentiation of the
muhkamat across the quranic corpus into self-similar verses gives rise to the mutashabihat which
represents the majority of the qurianic text.s66 The task of unveiling these links, Ibn Barrajan
comments, is reserved for the mystic-scholars, or mu‘tabirin, like himself, and those who have
mastered the Islamic sciences of usui/ and hadith, who contemplate patterns of nazm and become the
‘true repositories of inner knowledge.367 Here his emphasis on itibari exegesis begins to emerge.
Further, to be inoculated from this virus (al-shifa> min hadha [-marad), that of reading

mutashabih as ‘ambiguous, requires one to have ‘healthy (i.e., right) beliefs’ (sihhat al-iman) and the

363 Casewit, Mystics of al-Andalus, 211.
364 Ibid., 209, 211.

365 Ibid., 228.

366 Ibid., 228.

367 Ibid., 211, 228; see al-BiqaTs prolegomena, where he talks about this in similar terms: ‘[TThe next point is as
follows: so if one seeks help from God and keeps knocking on the door of deliverance, what is the tool of knocking? It is by
deep contemplation and showing complete inability [to uncover the meaning], and being convinced that [the passage] is
of the highest degree of connection (rabt), just like it is at the peak of beautiful meanings and words, because it is the
speech of the One who is transcendent beyond all forms of deficiency; he has all the attributes of perfection from his belief
in the unseen and believing in the truthful words of the Lord as those firm in knowledge (al-rasikhiina) (Nagm al-durar,
1:12).
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desire for certitude (talab al-yagin) about those beliefs, which only the mutabirin possess.s68
Moreover, Ibn Barrajan maintains that defining mutashabihat as ‘ambiguous’ further confuses the
qur’anic revelation for the believer. He states,

‘[T]he Quran and hadith become a source of dissension (fitna), a hotbed for whims
and lies that invites metaphorical interpretation (ta’wil) [...] He said, ‘As for those in
whose hearts is swerving, they follow the mutashabihat, desiring dissension, and
desiring its metaphorical interpretation (Q 3:7b)’ [...] Moreover, it is as a result of the
almost complete neglect of nazm that [commentators] have failed to understand and
discern ‘obfuscated’ (mushtabih) from ‘self-similar’ (mutashabih) verses. By reducing
[the mutashabihat to incomprehensible], they wrongly caused their followers to flee
from looking into the Qur’an and contemplating the Book of God as He commanded
us to do.369

Here Ibn Barrajan demonstrates the degree to which his hermeneutical paradigm for quranic nazm
depends upon the correct understanding of mutashabih; if not properly interpreted, it becomes fitna
(dissension) and marta‘ (breeding ground for evil), characterised by hawd (whims) and takdhib (lies).
While Ibn Barrajan contends that one can access and discover the mutashabihat through
mastery of the Islamic sciences and with God’s help, Biqa‘1t approaches this ‘access’ in slightly different
terms. Commenting on Q 3:7b, he states that the mutashabihat lead astray the ones ‘in whose hearts is
deviation (zayghun) and who seek ‘mischief (fitna). By ‘stopping’ (waqfah) at the mutashabihat,

however, the rasikhiin (those who are firm in knowledge) actually open the door for God to impart

368 [bn Barrajan, Idah Y196; on the special role of the mutabirin, see Denis Gril, ‘La <<Lecture Supérieure>> du
Coran selon Ibn Barragan, A 47/3 (2000): 518.

369 Ibid., Y196, 200; cf. Casewit, Mystics of al-Andalus, 211.
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knowledge on the mutashabih verse.37° By this is meant that the mutashabih verses exist to test those
who are firm in knowledge; the test is to stop at the mutashabihat and focus, rather, on practicing
what is enjoined in the muhkam, which ultimately leads to a realisation of the mutashabihat, as al-
Biqa‘T argues:

‘So the command of God and His manifestations cannot really be attained except
through a [divine] will from Him. Something comes over the servant that breaks the
veils of darkness and veils of light (al-hujub al-zulmaniyya wa’l-niraniyya) at which all
the scholars stopped. However, there is nothing in the mutashabih revelation except
one of two tongues: one is the tongue of stopping at the limit of faith, and this is for
those who are true in knowledge and who are busy with being characterised by
humility, lowliness, god-fearing-ness and righteousness; the Prophet has ordered that a
person should follow [these things] until the slave reaches the stage where God loves
him. And at that stage when you just follow and practice and do not delve into the
mutashabihat, at that stage, when God loves you because of your practice [of
muhkam], God will lift from you the incapacity of stopping at the mutashabihat and
He will save [you] from the veil of light; and nothing at that stage that is subtle (dagiq)
will be hard for [you] to understand. It is by virtue of God’s loving you that you will not
be faulted because of something hidden.s

370 At this point in the verse, how one chooses to read the text significantly effects the interpretation. The
meaning of this part of the verse hinges on how to understand the conjunction waw between ‘God’ and ‘those who are
well-grounded in knowledge’ (al-rasikhana fr'l-ilmi) in the words wa-ma ya‘lamu ta’wilahu illa Allahu wa'l-rasikhuna fil-
Umi yaquluna amanna bihi. Either waw is a letter indicating the beginning of a new sentence (waw al-isti’naf)—this would
signify that God alone knows the meaning of the mutashabihat—or it is a conjunctive particle (waw al-‘atf), implying that
the rasikhun do as well (see Ismail Albayrak, ‘The Notions of Muhkam and Mutashabih in the Commentary of Elmalr’h
Muhammad Hamdi Yazir, JQS 5:1 [2003]: 27; for a comparison of the variants, see Arthur Jeffery, Materials for the History of
the Text of the Quran [Leiden: Brill, 1937]; this variant is observed in three of the fifteen non-canonical, primary ‘old
codices’: Ibn Mas‘ud, Ubai b. Ka‘b and Ibn ‘Abbas. For a table of the canonical variants on Q 3:7, see Ahmad Mukhtar ‘Umar
and Abd al-Al Salim Mukram, Mujam al-gira@’at al-Qurianiyya, 8 vols. [Kuwait: Dhat al-Salasil, 1402/1982-1405/1985], 2:7; for
a comparative study on the ten readings, see Christopher Melchert, ‘The Relation of the Ten Readings to One Another’ JQS
10:2 [2008]: 73-87; for a detailed analysis of variants in early quranic manuscripts, see Yasin Dutton, ‘Some Notes on the
British Library’s “Oldest Quran Manuscript” (Or. 2165), JQS 6:1 [2004]:43-71; idem, ‘An Early Mushaf According to the
Reading of Ibn ‘Amir, JQS 3:1 [2001]: 71-89; Stefan Wild, ‘Why self-referentiality?’ in Stefan Wild, ed., Self-Referentiality in the
Qurian [Wiesbaden: Harrassowitz-Verlag, 2006], 20-1). Al-Biqa‘ has little to say about the differences of opinion here; he
accepts the reading that God alone knows the interpretation: ‘Therefore it is not possible for someone to know the
interpretation (ta’wil) of everything except God, Most High’ (Nazm al-durar [Hyderabad Ed.], 4:247).

371 Al-Biqa, Nagm al-durar (Hyderabad Ed.), 4:244-5.
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Therefore, it is the practice of muhkam that allows God to remove the ‘veils’ (hujub) so that what was
once ‘subtle’ (dagiq) will become clear. Here al-Biqa‘1 uses a common motif in sufi writings that plays
on the duality of veiling (al-satr wa'l-ikhfa) and unveiling (al-kashf).372

As al-Biqa‘ brings the three books into focus, the relevance of his quranic hermeneutic on his
reading of the Bible becomes more apparent. For al-Biqa‘, then, God clarifies through Q 3:7 that in the
same way that He makes certain actions similar (mutashabih) — here he gives the example of Jesus
being formed without the sperm of the male and the miraculous deeds accomplished through Jesus’
hands —He also says words that are similar (mutashabih), such as ‘sonship’ (al-bunuwwah) and
‘fatherhood’ (al-ubuwwah), as al-Biqa‘1 will assert in his discussion of the Gospels.33 Thus, in al-BiqaT’s
view, God has done in the Qur’an what He has done in the Torah and the Gospel, which is separating
the verses into categories of ‘firm’ (muhkam) and ‘self-similar’ (mutashabih) in order to test the people
of faith so that those who are well-grounded in knowledge and have certitude will know that this book
is from Him.37

According to al-Biqa‘, the correct stance with respect to interpreting God’s revelation is found
at the end of the Q 3:7: ‘Those who are well-grounded in knowledge (al-rasikhiina fr'l-‘ilmi) say, “We
believe in it. All is from our Lord.” Only men of understanding are reminded.’ Being ‘well-grounded in
knowledge’ is therefore the key for comprehending the relationship between the firm and mutually
resembling verses within al-BiqaTs hermeneutical paradigm. The rasikhiina frl-ilmi, he states, are
those people who are versed in the great points of knowledge, who have not been carried off in the

least by imaginations (takhyil) about God.375

372 Zayd, ‘Towards understanding the Quran’s worldview’, 62.
373 Al-Biqa‘, Nazm al-durar (Hyderabad Ed.), 4:226-7.
374 Ibid., 4:226.

375 Ibid., 4:244.
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Biqa‘l conceives of these ‘imaginations’ as excessive contemplation on anthropomorphic
verses (ayat al-sifat)7 that is, those verses in which God communicates vis-a-vis descriptions of
Himself that are ‘perceived by any of the senses’sz of His creation, such as things based on the
creation in terms of the form, like the eye, the hand, the foot and the face, everything connected with
the human form. Likewise, the attributes of the soul are counted among the ayat al-sifat, which
consist of knowledge, wisdom, anger and pleasure, for example. All of these are mutashabihat verses
in al-BiqaTs estimation.s?

There is a divine purpose for these anthropomorphisms, however, that relates back to the firm
verses, according to al-Biqa“l. It is because the intellect of creation cannot actually grasp God and
‘their eyes cannot really look to Him’ that He ‘has introduced Himself to them with similitudes from
themselves [i.e., anthropomorphisms], so that the muhkam verses are for practice and the mutashabih
verses are to show people their inability to grasp [Him].379 Therefore, he concludes, the fundamental
reason behind revealing the muhkamat and the mutashabihat is for worship:

‘So the benefit of revealing the mutually resembling verses (mutashabihat) is to make
[God] known to [His creation] through a test for them, which is not thinking too
much about the mutashabihat and focusing instead on worship. Therefore, the benefit
of making known the mutually resembling verses is in terms of the practice of
muhkam and then stopping (waqfah) at that which is mutashabih so that the test can
happen from two points of view. From the point of view of praxis when coming to the

376 Here M. Lagarde’s “De l'ambiguité (mutasabih) dans le Coran” is a helpful study on anthropomorphic

expressions and the mutashabihat in the tafsir tradition (56-62).

377 Lane, Lexicon s.v, h-s-s; here the Arabic reads, mahsis, or ‘palpable) the sense of which connotes something

much stronger than just ‘perceiving’ with one’s senses.

378 Al-Biqa‘l, Nagm al-durar (Hyderabad Ed.), 4:243. The use of mutashabih as a category for interpreting
anthropomorphisms in the Qur'an was first adopted by the Mu‘tazilites as a key theological hermeneutic (Nasr Abu Zayd,
‘Towards understanding the Quran’s worldview, in Gabriel Said Reynolds, ed., New Perspectives on the Qurian: The Qurian in
Its Historical Context 2 [London: Routledge, 2011], 55-8; idem, The Rational Trend in Exegesis: A Study of the Concept of
Metaphor in the Mu‘tazilites’ Thought [Beirut: al-Markaz al-Thaqafl al-‘Arabi, 1982]; ‘Abd al-Jabbar al-Asadabadi; ‘Adnan
Muhammad Marzug, ed., Mutashabih al-Quran [Cairo: Dar al-Turath, 1966]).

379 Ibid., 4:226.
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firm verses (muhkamat), and from the point of view of stopping when coming to the
mutashabihat.’s8°

Delving in to what is mutashabih is thus an innovation (bid‘a) and will lead astray those ‘in whose
hearts is deviation.’ Stopping short of the mutashabihat, however, is correct, or proper (sunna).

Furthermore, Biqa‘1 established early in his commentary that Q 3:7 is central among the ayat
al-ta‘abbud (verses of worship) and that its rulings (Aukma) do not change between the three books.s%
Here al-BiqaTs choice to explore praxis as a facet of muhkam aligns him with those like-minded
exegetes observed in al-TabarT's treatment of the verse.382 It demonstrates, however, that while al-Biqa1
is in accordance with the interpretive tradition on this point, his muhkam/mutashabih formula is
markedly different in the sense that both function together rather than being separate ways of
approaching the text. In that sense, his exegesis of muhkam and mutashabih aligns with that of Ibn
Barrajan. That is to say, Ibn Barrajan does not separate them either, but uses both together to
compliment his theory of nazm as al-Biqa‘T does with munasabat.

Ibn Barrajan also describes the coalescence of muhkam and mutashabih in terms of roots and
branches of a tree. For him, the muhkamat are the roots of trees, firmly sunk into the grounds of the
archetypal book; the mutashabihat are the interlocking branches of these trees, which are difficult to
distinguish from one another. To separate them, one must trace each branch back to its root (as/) in

the firm soil of the archetypal Book.s8s With al-BiqaTs discussion on the relationship between

3% Al-Biqa‘i, Nazm al-durar (Hyderabad Ed.), 4:243.

38t With respect to worship (al-ta‘abbud), Ibn Barrajan shares a similar interpretation when addressing the divine
names, a section in the Sharh that occupies the third part of that work, wherein meditation and contemplation on the
divine names leads to an act of worship, which should be, according to al-Biqa‘, the terminus ad quem for practicing
muhkam (see, s.v.,, ‘Ibn Barrayan, Aba L-Hakam [Abuelo], ECA).

382 Al-Tabari, Jami‘ al-Bayan, 5:189.

383 Casewit, Mystics of al-Andalus, 230; cf. Ibn Barrajan, Tanbih, 4:546-7; in the previous discussion on the
introductions to Q 2 and 3, al-Biqa‘T uses the same language of ‘the root’ (al-as!) gradually descending from the celestial
archetype.
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muhkam, mutashabih and umm al-kitab in Q 3:7, the resemblance of his hermeneutic to that of Ibn
Barrajan is evident:

‘As for making the verses clear (bayan), they are of utmost clarity, and [also are] the
rulings in their internal coherence. Some of the verses are traced back to others as if it
were a single thing, and since tracing the mutually resembling verses (mutashabihat)
back [to the Root] is externally easy — for the one whose faith is firmly established,
and whose intentions are right and whose knowledge is capacious — the result is that
the entirety (of meanings) becomes one thing, because [God] refers to a plural [i.e., al-
ayat| by using a singular [i.e., al-umm)].s8

With this understanding of the ‘Root’ (al-umm) and its relationship to the firm and the self-similar
verses, BiqaTs method of connections becomes the hermeneutical thread that binds the revelatory
core between the ‘three books. Following al-Haralli’s (d. 637/1239)3% exegesis of this verse, Biqa1
interprets Q 3:7 as the verse of worship (ay al-ta‘abbud) from ‘generation to generation, whose rulings
(hukma) do not change among any of the three books.386 This resembles the interpretation of the early
Quran exegete Mugqatil, who also conceives of umm al-kitab and the muhkamat together to
encompass the previous revelations of the Torah and Gospel.3%7 For both Muqatil and al-Biqa‘?, a
revelatory core is shared between the three books and the muhkamat are for all of the children of
Adam.s88

It is because God has divided what is sent down into firm and mutually resembling verses,

according to al-BiqaT, that ‘He envisages them as a totality, as is required by using the expression ‘al-

384 Al-Biqa‘l, Nagm al-durar (Hyderabad Ed.), 4:225.

385 GAL 1:414; Supplement 1:717; the thirteenth-century CE Moroccan exegete, al-Haralli, features significantly in

al-BiqaT’s tafsir (on his importance, see Nagm al-durar [Hyderabad Ed.], 1:10-11).

386 Al-Biqa‘, Nagm al-durar (Hyderabad Ed.), 4:224-5: ‘fa-hiya ay al-ta‘abbud min al-khalqg lil-khalq allatt lam [...] ft
kitab min hadhahi l-kutub al-thalath al-mudhkirah’

387 Muqatil, Tafsir, 1:263-4.
388 McAuliffe, ‘Text and Textuality, 60; cf. Muqatil b. Sulayman; 1. Goldfeld, ed., Tafsir al-Khams Mi'at Aya min al-

Quran (Shfaram: Dar al-Mashriq, 1980), 275.
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kitab’ in 3:7.3%9 All three books are united in their agreement on the mutashabihat, in his view, which
constitute part of this ‘totality’ of the revelation. Therefore, the connection between the three books is
in their expression of firm and mutually resembling verses together. Similarly, Ibn Barrajan connects
the previous revelations with the umm al-kitab with a quotation from Q 2:4, ‘And those [godfearing]
who believe in what has been sent down to you and what has been sent down before you’; he
comments, ‘our Quran, and the previous books including the Torah, Gospels, Psalms, and all other
scriptures are together a guidance for those who have certainty, since they give report of God’s good
pleasure, and on a whole, they alert to what was inscribed upon the Mother of the Book.s9° He, like al-
Biqa‘, further advocates for the use of all ‘scrolls ennobled by the exalted revelation’ (al-suhuf al-
mukarrama bi’'l-wahy al-‘ali) with feet firmly grounded in the Qur’an.so

One final comment should be made concerning a particular characteristic of Ibn Barrajan’s
method of interpretation, namely his formulation of ta’wil; this will play out later in chapter 6 with his
exegesis of the Matthean passage used there. For Ibn Barrajan, ta’wil — which is typically translated as
‘allegorical’ or ‘symbolic’ — denotes something much more central to the other branches of his
hermeneutics.392 As an exegete, Ibn Barrajan views his role as one who excises both the ‘external
philological meanings’ from the mutashabihat, as well as the ‘universal meanings’ of the muhkamat.sss

Therefore, ta’wil, which is derived from the verbal noun of the second form of the root >-w-{ —
meaning ‘to derive from, ‘to return’ — or w--/ — meaning ‘to take refuge with, ‘to hasten to’ —

corresponds to two modes of exegesis, protological and eschatological. The protological mode of ta’wil

389 Al-Biqa‘i, Nagm al-durar (Hyderabad Ed.), 4:223.

390 Ibn Barrajan, Tanbih 4:224; idem Idah Y18 and 31; cf. Casewit, ‘A Muslim Scholar of the Bible, 10; the phrase
‘Root of the Book’ (umm al-kitab) is used by Ibn Barrajan interchangeably with the ‘archetypal Book’ (noted above) and the
‘Preserved Tablet’ (Tanbih, 2:568, 4:201-2).

391 Ibn Barrajan, Idah Y268; Casewit, ‘Muslim Scholar of the Bible, 10.
392 Casewit, Mystics of al-Andalus, 236.

393 Ibid., 236.

132



denotes ‘understanding the “firstness” (awwaliyya) of a verse’ by following its meaning ‘through its
levels of descent back to its non-differentiated origin in the Preserved Tablet’ (Lawh al-Mahfiiz); this is
from *-w-[. Moreover, when a qurianic verse employs terms that connote cosmic existence, the pre-
eternal Primordial Covenant, revelation, prophecy or God’s names and attributes, which are beyond
time and space, then Ibn Barrajan intends to grasp the ‘firstness’ of those concepts.394 The
eschatological mode of ta’wil corresponds to w-*-/, and entails grasping the ‘lastness’ of a verse, which
includes concepts such as recompense, reward and punishment, life and afterlife, resurrection and the
like.395 Ibn Barrajan fluctuates between both modes of interpretation, usually without any indication
to the reader as to which one is at play.39

Bearing in mind these cosmological and eschatological concepts provides some perspective
on Ibn Barrajan’s i tibari exegesis, of which nagm al-quran and the modes of ta’wil are central; they are
both tools within this particular exegetical toolbox. This now leads to a discussion on the relationship
between the ‘Supreme Quran’ (Quran al-Azim), the Preserved Tablet (Lawh al-Mahfiz) and biblical
revelation.

4.3.3. The Ontological Relationship between Biblical and Qur’anic Revelation

The application of munasabat by al-Biqat to his interpretation of the Qur’an proved to be a valuable
hermeneutic for interpreting the previous revelations of the Torah and the Gospel. There al-Biqa‘l
connected the ‘sending down’ of revelation to the ‘root’ (asl), that is, the lawh al-mahfiiz. This link
between the three revelations centres on the muhkamat and the mutashabihat, both of which
comprise the revelatory core shared by each divine message. While the substance (muhkam) of the

revelation in the three books remains the same for al-Biqa‘, the interpretation of the mutashabihat is

394 Casewit, Mystics of al-Andalus, 237; this is exemplified most explicitly in the next chapter when analysing
what could be considered the first Primordial Covenant between God and Adam in the Garden Narrative (see Ibn Barrajan,
Idah §380-93); there both the ‘protological’ and ‘eschatological’ modes of interpretation can be observed.

395 Ibid., 237.

396 Ibid., 237.
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left open. While there are similar methodological features shared by Ibn Barrajan and al-Biqa‘, the
former more explicitly formulates an ontological coherence between the three streams of revelation,
as will be discussed below.

Two hermeneutical concepts that guide Ibn Barrajan’s method of scriptural exegesis are
referred to as the ‘Supreme Quran’ (al-quran al-‘agim) and the ‘Exalted Qur'an’ (al-qurian al-‘aziz).397
These are two technical terms that function throughout all of his works which represent two stages of
differentiation (tafadul) for the ‘sending down’ of qur’anic revelation from the Preserved Tablet (lawh
al-mahfiiz).398 In his exegesis of surat al-Ra‘d (Q 13), Ibn Barrajan posits the existence of the Qur'an as a
transcript (nuskhat al-wujid) (i.e., the Supreme Qurian), inscribed by God out of the Archetypal Book
(al-kitab al-awwal) from which all revelations descend.s99 The Exalted Quran, moreover, denotes the
totality of qur'anic revelation, namely the mutashabihat, which emanate from the Supreme Quran.aoo

Further, the Supreme Qurian encompasses the entirety of the muhkamat which, then,
encapsulates the Exalted Qurian (ie., the mutashabihat) as discussed previously; this recalls Ibn
Barrajan’s analogy of the tree, whereby the muhkamat represent the roots and the mutashabihat, the

branches that must be traced back to the root as an outgrowth therefrom. The Supreme Quran,

397 Casewit, Mystics of al-Andalus, 223.

398 Amina Gonzalez Costa, ‘Un Ejemplo de la Hermenéutica Sufi del Coran en al-Andalus: El Comentario
Corénica Idah al-Hikma de Ibn Barrajan (m. 536/1141) de Sevilla, in Amina Gonzalez Costa and Gracia Lopez Anguita, eds.,
Historia del sufismo en al-Andalus: Maestros sufies de al-Andalus y el Magreb (Cordoba: Almuzara, 2009), 57-61; here the
discussion centres on the ‘Inconmensurable Coran dentro del Coran’ as a technical term (término técnico) in Ibn
Barrajan’s tafsirs; see also, idem, s.v, ‘Ibn Barrajan, Aba L-Hakam (Abuelo), ECA.

399 Ibn Barrajan, Idah J515; idem, Tanbih 4:201-2; Casewit, Mystics of al-Andalus, 221-2.

400 Gril, ‘La <<Lecture Supérieure>> du Coran, 518; Gril observes Ibn Barrajan’s doctrine of al-qurian al-‘agim in
the latter’s interpretation of surat al-Fatiha, where the first sarah is described as the umm al-qur'an and the umm al-kitab,
using it and the basmala as examples of the lawh al-mahfiz, which are ‘two modalities of the Book’: ‘Ce rapport entre la
basmala et la Fatiha correspond a deux modalités de l'existence [...] Elles représentent toutes les révélations et les
potentialités d’existence contenues dans la Table gardée. Elle assurent le passage entre les deux modalités du Livre et de
l'existence, désignées par la “totalité et la distinction” (al-ijmal wa'l-tafsil).
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moreover, is ‘ontologically higher’ than the Exalted Quran and engulfs the latter in its ‘compactness
and universality.4o1

Furthermore, because of its ontological proximity to the Preserved Tablet (lawh al-mahfiz),
the Supreme Quran corresponds in status to the Torah, according to Ibn Barrajan, which ‘God
inscribed with His hand.+? Ibn Barrajan argues, moreover, that the Torah, which God composed for
Moses, contains all things as one of three differentiated parts of God’s all-embracing knowledge; that
is, the Torah exists as an ‘exhortation’ (mawizah) and ‘differentiation’ (tafsil) of the lawh al-mahfiiz.4o3
He comments elsewhere that God made three inscriptions on three tablets that are brought together
on the ‘supreme tablet’ (lawh al-‘azim), which, he opines, ‘is all things (Q 6:101) because it contains all
things to come, and what was before.404 Thus, as one inscription (katb), the Torah itself consists of all
knowledge, past, present and future, and, like the Qurian, it also predicts what is to come.4s Ibn
Barrajan then extends the same logic to the Gospel, which, he maintains on the basis of sarat al-
Ma’idah (Q 5:46), also exists as a ‘guidance’ (hudd) and ‘light’ (nir) confirming what came in the
Torah.406
4.4. Concluding Remarks
The various parts of both Ibn Barrajan and al-BiqaTs method of qur’anic interpretation have been

examined in relationship to their use of the Bible. Ibn Barrajan’s principle of nazm al-qurian, which is

401 Casewit, Mystics of al-Andalus, 223.

402 Tbid., 224; cf. Ibn Barrajan, Idah 9428: ‘gala rasiil Allah <<kataba Allah al-Tawrah bi-yadihi>>'; here Casewit
notes that the reference to God inscribing the Torah comes from a hadith (see Ibn Ab1 al-Dunya, Mawsii‘a, #5538; Bayhaqi,
al-Asma wa’l-sifat, 301).

403 Ibn Barrajan, Tanbih, 3:283: ‘fa-hadha ka-lladhi katabahu Allah jall dhakarhu li-Musd frl-tawrah min kull shay’

ay min al-asma’ min al-lawh al-mahfuz maw izah wa-tafsil li-kull shay’’

404 |bn Barrajan, Idah Y515: ‘thalath kutub bi-thalathah alwah yajma‘uha l-lawh al-‘agim [...] fa'l-lawh al-mahfiz

huwa <<kull shay’>> (Q 6:101) li-annahu hawd ‘ald kull shay’ ka’in ma kana’; cf. Casewit, Mystics of al-Andalus, 221 n.36.
405 Casewit, ‘Muslim Scholar of the Bible,’ 7; cf. Ibn Barrajan, Tanbih, 3:283.
406 Tbn Barrajan, Tanbih, 3:283: ‘ka-dhalika gqala [Allah) frl-injil [...]; he makes a similar connection in his

interpretation of Q 5:46-8 in the Idah (Y295).
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rooted in his itibar exegesis, provides valuable insight into his methodological framework for
approaching the Qur’an. Here the function of muhkam and mutashabih are indispensable as a means
of deciphering his paradigm for scriptural hermeneutics. Then, one hermeneutical step further is
taken by connecting the three revelations of the Torah, the Gospel and the Quran with the lawh al-
mahfiz on an ontological level, which essentially places the muhkamat contained therein on a par
with each other.

As for al-BiqaT, this chapter opened with an examination of his treatise, the Agwal. There
tawaqquf is established as his primary argument for (re)approaching the Bible. His tafsir further
provides two valuable, quranic methodologies for understanding his broader hermeneutical theory,
that of ilm al-munasabat and the categories of muhkam and mutashabih from Q 3:7, as the case is with
Ibn Barrajan as well. Given the resemblance of Ibn Barrajan’s method of nazm al-qurian to ‘ilm al-
mundsabat, it is surprising that al-BiqaT never explicitly references the Andalusian scholar in his
prolegomena while discussing his approach to the Quran. However, the similarity between Ibn
Barrajan and al-BiqaTs hermeneutics is striking.

With this detailed analysis of Ibn Barrajan and al-Biqa‘T’s hermeneutical theories, the biblical
quotations used by both authors in their exegesis of the Qur’an will be examined next. The case
studies in chapters 5 and 6 will consist of looking at two passages, one from the Hebrew Bible, namely
Genesis 3, and one from the New Testament, namely Matthew 19:30-20:16, respectively. Whereas here
the focus has been on the scriptural hermeneutics that undergird Ibn Barrajan and al-Biga‘T’s
methodological approach to scripture, how these theories of interpretation are then employed in the

tafsir context will be observed in chapters 5 and 6.
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Chapter 5

Adam in the Gardens of Paradise: Ibn Barrajan and al-Biqa‘T’s
Theological Exegesis of Genesis 1-3

Stories from the Hebrew Bible and Gospels are frequently echoed in narrative sections of the Quran
in its use of biblical characters, such as Adam, Noah, Abraham, Moses and Jesus, to name a few. This
occurs at several points in the Quran’s retelling of events that are shared with the biblical corpus.
Here the focus is on Ibn Barrajan and al-BiqaTs use of Genesis in support of their interpretation of
qurianic texts. Details from the biblical ‘Garden narrative, that is, the Adamic story, quoted by both
authors correspond explicitly in this case to the accounts in the Quranso7 Ibn Barrajan uses
quotations from Genesis 2-3 in the quranic context of surat al-Araf (Q 718-19), and al-Biqa‘T quotes
the entirety of Genesis 1-3 at surat al-Bagara (Q 2:31-5).4°8 These quranic Garden narratives provide
details that each author explicates in his commentary. This chapter will explore the qurianic
interpretations of Ibn Barrajan and al-Biqa in light of their inclusion of biblical material.

Further, there are certain methods of biblical exegesis common to both Ibn Barrajan and al-
Biqa‘l. These methods of quoting the Bible are to be distinguished from the hermeneutical theories
developed in chapter 4. In the previous chapter, those theories were seen to be the intellectual
motivation and justification behind quoting the biblical text, not the actual manner in which the Bible
becomes integrated into the tafsir context; this integration is the focus of chapters 5-6.

Some interpretive methods underlying al-Biqa‘T’s use of the Hebrew Bible have been outlined

by Saleh already: ‘explaining laconic biblical references in the Qur’an, ‘contrapuntal quotations,

407 See Appendix I for an English translation of these biblical and qur’anic texts.

408 Here I am indebted to Yousef Casewit and Walid A. Saleh, whose respective works on Ibn Barrajan and al-
Biqa‘ laid the foundation for locating the biblical quotations; see Casewit, ‘A Muslim Scholar of the Bible,’ 1-48, and Saleh,
‘Sublime in its Style, Exquisite in its Tenderness, 331-47.
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which are used to contrast with corresponding quranic narratives, and ‘parallel quotations.+°9
‘Explaining laconic biblical references’ is pertinent for this chapter and applies to both Ibn Barrajan
and al-Biqa‘Ts method of using biblical quotations in their exegesis of the Qur’an. Before examining
Ibn Barrajan and al-BiqaT's tafsirs, some brief discussion on the Adamic story in Muslim thought is in
order.

5.1. Adam in Muslim Imagination

Two extra-canonical texts that circulated within Judaism and Christianity are significant for studying
the reception history of the Adamic Garden Narrative in Islam. These include a midrash on Genesis,
Bereshit Rabbah,*° within Jewish thought, and the apocryphal Syriac Book of the Cave of Treasures in
Christianity.4n Adamic, Abrahamic and Mosaic narratives, among others, are reflected in the Quran

through a dialogue with rabbinic and Syriac texts that circulated, not only in a literary culture, but,

409 Saleh, ‘Sublime in its Style, Exquisite in its Tenderness, 334-42.

410 The two versions of Bereshit Rabbah consulted here are H. Freedman and M. Simon, trans. and eds., Midrash
Rabbah (London: The Soncino Press, 1961) and J. Theodor and Ch. Albeck, Midrash Bereschit Rabba (Jerusalem: Wahrmann
Books, 1965).

4u For the narrative of Genesis 1-3, see Alexander Toepel, ‘The Cave of Treasures: a new translation and
introduction’ in Richard Bauckham, James R. Davila and Alexander Panayotov, eds., Old Testament Pseudepigrapha: More

Noncanonical Scriptures, Volume One (Grand Rapids: Wm. B. Eerdmans, 2013), 540-84 (CT 2:1-5:17); Toepel’s translation is
based on the Eastern Iraqi manuscript (c. 1709 CE) British Museum Codex Add. 25875, a version that merges the Eastern
and Western Syriac recensions of the text (‘Cave, 534); see the seminal work by Su-Min Ri, La Caverne des Trésors: Les Deux
Recensions Syriaques; for other Syriac recensions Toepel consults; also M.D. Gibson, Apocrypha Arabica: I. Kitab al-Magall
or The Book of the Rolls (London: Cambridge University Press, 1901) for an Arabic version and English translation of the
Cave of Treasures transmitted in Sinai MS Arab. 508, an eighth century CE manuscript believed to be based on an earlier
text (Gibson, x-xit).
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more importantly, within ‘an oral milieu of intertextuality.4> Holger Zellentin refers to Bereshit
Rabbah and the Cave of Treasures as ‘the most important repositories of aspects of an Arabian oral
tradition that allow us to understand what the Quran expects its audience to know — and how it
deals with this knowledge.+3 Zellentin aptly refers to this ‘dialogue’ as a ‘counterpointal engagement’
with the Jewish and Christian traditions.#4 Although the primary focus of this chapter is on the
reception of the biblical text in the tafsirs of Ibn Barrajan and al-Biqa‘T — and not the Qur’an’s
evocation of the Garden Narrative — it is still important to understand the reception history of this
Adamic story vis-a-vis Muslim exegetical tradition, for example, al-TabarT's Tafsir. Tafsir Tabari reflects
some of the narrative elements observed in Bereshit Rabbah and the Cave of Treasures. A few of these
elements reappear in Ibn Barrajan and al-Biqa‘T’s tafsir contexts, which is why ‘The Angels’ Protest’ and
‘The Creation of Adam’ will be addressed in the following two sections.

5.1.1. Tafsir Tabari on the Angels’ Protest (Q 2:30)

Explicit connections can be made between the narratives found in Tafsir Tabart and the previous
Jewish and Christian tradition, albeit in the form of a hadith. The first episode, which will continue to
be discussed in the commentaries of Ibn Barrajan and al-Biqa‘, relates to the angels’ question in Q

2:30 when God decrees in the company of angels that he will place a ‘vicegerent’ (khalifah) on the

412 Holger Zellentin, ‘Trialogical Anthropology: The Qur’an on Adam and Iblis in View of Rabbinic and Christian
Discourse, in Riidiger Braun and Hiiseyin 1. Cigek, eds., New Approaches to Human Dignity in the Context of Quranic
Anthropology: The Quest for Humanity (Newcastle Upon Tyne: Cambridge Scholars Publishing, 2017), 69; cf. Griffith, The
Bible in Arabic, 74-5; Sinai, The Quran, 153; also, Guy G. Stroumsa, Jewish Christianity and Islamic Origins’ in Behnam
Sadeghi, Asad Q. Ahmed, Adam Silverstein and Robert Hoyland, eds., Islamic Cultures, Islamic Contexts: Essays in Honor of
Professor Patricia Crone (Leiden: Brill, 2015), 77-81; Angelika Neuwirth, ‘The House of Abraham and the House of Amram:
Geneology, Patriarchal Authority, and Exegetical Professionalism’ in Angelika Neuwirth, Nicolai Sinai and Michael Marx,
eds., The Qurian in Context: Historical and Literary Investigations into the Qur'anic Milieu (Leiden: Brill, 2010), 500-1; Norman
Calder, ‘From Midrash to Scripture: The Sacrifice of Abraham in Early Islamic Tradition’ in Andrew Rippin, ed., The Qurian:

Formative Interpretation (Aldershot: Ashgate, 1999), 378 ff.

413 Zellentin, ‘Trialogical Anthropology, 68. Zellentin also includes the Clementine Homilies here as an important

source along with Bereshit Rabbah and the Cave of Treasures.

414 Ibid., 72; idem, ‘Ahbar and Ruhban: Religious Leaders in the Qur'an in Dialogue with Christian and Rabbinic

Literature, in Anglika Neuwirth and Michael Sells, eds., Qur-anic Studies Today (London: Routledge, 2016), 262.
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earth: ‘Will you place therein one who will work corruption, and shed blood, while we hymn your
praise and call you Holy? (a-taj‘alu fiha man yufsidu fiha wa-yasfiku [-dima'a wa-nahnu nusabbihu bi-
hamdika wa-nuqaddisu laka).+

The angels’s apprehension about Adam introducing ‘corruption’ into the created order recalls
what was previously observed in Bereshit Rabbah and the Cave of Treasures. In the Cave of Treasures
the angels ‘were agitated’ from the first sight of Adam’s appearance, but it would be Satan, the ‘chief of
that lowest rank’ who rebels with all of his hosts and thus cast down from heaven.«6 Tafsir Tabari
explores various opinions on the angels’ retort, ranging from the extent of angelic foreknowledge, to
the role of Iblis among the other angels, to why the angels would pose such a question, challenging
God’s resolve to create Adam.47 Tafsir Tabari concludes that the angels were not contesting their
Lord’s decision, only troubled by the disobedience of the one he would create.4:8
5.1.2. Tafsir Tabart on the Creation of Adam (Q 2:31, 15:26 and 7:12)
Another feature in Tafsir Tabari that connects the Muslim and Jewish traditions is the discussion on
the meaning of Adam’s name. This was first observed in Bereshit Rabbah, where God asks Adam his
name in the context of naming the animals; Adam answers, ‘It is fitting that I be called Adam because
I was created from the ground (adamah).#s The naming of the animals in the Qur’an (Q 2:31) also
brings about the discussion of Adam’s name in Tafsir Tabari. Here several lines of transmission in the
hadith are given, which attest to Adam being formed from the ‘surface of the earth’ (adim al-ard), and

thus the reason for the name ‘Adam. 420

415 Tafsir Tabari 1:482ft.

46 Cave of Treasures 213-3:7 (Toepel, 541-2).

47 Tafsir Tabari1:482-501.

48 Ibid., 1:498-9.

49 Bereshit Rabbah 17:4 (Freedman, 135); also, Bereshit Rabbah 14:8 (Freedman, 115-6).

420 Tafsir Tabari1:511-14.
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The discussion of Adam’s name also coincides with another common feature of the Cave of
Treasures and Tafsir Tabari. Certain elements (or types of earth) are associated with Adam’s creation.
In the Qur’an, sirat al-Hijr (Q 15:26ff.) describes Adam’s constitution as one of ‘clay, mud moulded into
shape’ (min salsal min hama’ masnun), and the jinn (‘demons’) created from ‘the fire of scorching
wind’ (khalagnahu min qabl min nar al-samum). The elements of earth, wind and fire figure
prominently in the Qur’an’s creation account. In Tafsir Tabari, three ‘grades’ (gadr) of earth are named:
‘and from the children of Adam came [various] grades of earth: red-coloured, black, white and what is
in between; the smooth and the rough, the wicked and the good’ (fa-jaa bani adam ‘ald qadr al-ard
Jjaa minhum al-ahmar wa'l-aswad wa’l-abyad wa-bayna dhalika wa’'l-sahl wa’'l-hazn wa’l-khabith wa'l-
tayyib).4> It is interesting to note here as well the comment about ‘the wicked and good’ (wa’l-khabith
wa’l-tayyib) arising from Adam because this was first observed in the midrash of Bereshit Rabbah.4+>>

In the Cave of Treasures, the angels behold God taking from the earth, ‘one grain of dust, from
the essence of the waters, ‘one drop of water, from the air above, ‘one breeze of wind’ and from the
nature of fire, ‘a little flame of heat.s2s The reason given for the use of these elements corresponds
with Adam’s dominion over all of creation: those beings comprised of dust would be subservient to
him; everything found in the seas and rivers would be his; every species of bird in the air would belong
to him; and all fiery beings and powers would assist him. In the Qur’an, this dominion over the created
order is implied in God’s appointment of Adam as ‘vicegerent’ (khalifah); this is also marked by God’s

command for the angels to prostrate before him.

42t Tafsir Tabart 1:513; this is elaborated on in Tarikh Tabari where the delineation of several kinds of clay

accompany a rather lengthy discussion via hadith on the linguistic aspect of salsal (‘clay’) in the context of Adam’s creation

account (89-94).
422 Cf. Bereshit Rabbah 8:4 (Freedman, 57).

423 Cave of Treasures 2:7 (Toepel, 541).
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Therefore the similarity observed between the quranic text, its interpretation in Tafsir Tabart
and the Cave of Treasures relates to Adam’s constitution and the subservience of creation to him. This
becomes an even more pronounced feature with Iblis’s (Satan) retort to God after being asked to
prostrate before Adam: ‘1 am better than he; you created me from fire, but you created him from
clay’ (ana khayr minhu khalagtant min nar wa-khalaqtahu min tin) (Q 7:12). In the Cave of Treasures,
when Satan sees the greatness bestowed upon Adam, he responds, ‘Let us not worship and glorify him
together with the angels. It is meet that he worships me, who am fire and spirit and not that I worship
dust formed from dirt.+>4

The Garden Narrative in Tafsir Tabari has been examined as it relates to the previous Jewish
and Christian traditions found, respectively, in Bereshit Rabbah and the Cave of Treasures. With Ibn
Barrajan and al-Biqa‘, the differences between each author’s quotation of biblical material will centre
on the hermeneutic value of Genesis for their specific interpretations of the Adamic creation
narratives in the Qur’an. Moreover, with al-Tabarl’s commentary a methodological shift took place as
the focus moved into the genre of tafsir. Whereas the examination of Bereshit Rabbah and the Cave of
Treasures related only to the Quran’s counterpointal engagement with those traditions, Tafsir Tabart
opened up the door to the tafsir context. In the next two sections, distinguishing characteristics, as
well as common features, will be addressed in Ibn Barrajan and al-BiqaTs interpretation of the
Quran’s Garden narrative as it relates to the biblical account. Therefore the central question of the
Bible’s influence on Ibn Barrajan and al-Biqa‘T’s exegesis of the Qur'an will be explored in what follows.
5.2. The Garden Narrative in Ibn Barrajan’s Commentary
In Ibn Barrajan’s tafsir, the biblical quotations from Genesis appear with the interpretation of the

Garden account in the context of surat al-Araf (Q 7:18-25).4%5 He also uses the parallel account from

424 Cave of Treasures 3:1-2 (Toepel, 542).

425 [bn Barrajan, Idah Y377-8o.
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surat Ta Ha (Q 20:118-121) for his exposition of this narrative. While the qur’anic accounts at Q 7 and Q
20 differ slightly from surat al-Bagara (Q 2:30-6), Ibn Barrajan references the text of Q 2:35 once, and
the ensuing comments will be discussed below. He first addresses the qur’anic Garden account, which
is followed by biblical quotations from Genesis 2-3; then, Ibn Barrajan cites passages from the hadith
to explain and connect the narratives from the Bible and the Qur’an.

5.2.1. The Qur’anic Garden Account

The Garden narrative in surat al-Araf begins at Q 7:11: ‘We created you and then We shaped you, and
then told the angels, “Prostrate yourselves to Adam.” They [all] prostrated themselves apart from Iblis,
who was not one of those who prostrated themselves’ (wa-lagad khalagnakum thumma sawwarnakum
thumma quina lil-mal@ikati usjudii li-Adama fa-sajadi illa Iblisa lam yakun mina [-sdjidina). Tbn
Barrajan moves into the immediate context of Q 7:19-25 with va8, ‘Those of them who follow you — I
shall fill Jahannam with you all’ (fa-man tabi‘aka minhum la-amla’anna jahannam minkum ajma‘ina)
and then provides several quranic texts in order to set the stage for a full exposition of the Garden
narrative from the Quran and the Bible; Q 2:35b: ‘and the two of you eat in plenty from it wherever
you wish’ (fa-kula minha raghadan haythu shi'tuma); Q 7:19b: ‘and eat wherever you wish’ (fa-kula min
haythu shituma); Q 7:20a: ‘Then Satan whispered to them to reveal to them what was hidden from
them of their bare bodies’ (fa-waswasa lahuma [-Shaytanu li-yubdiya lahuma ma wiriya ‘anhuma min
sawatihima); ‘Like what [God] said’ (kama gala), Q 20:118-19: “It [has been granted] to you that you
will not go hungry in it nor go naked, nor will you thirst in it nor be exposed to the heat of the
sun” (inna laka alla taji‘a ftha wa-la ta‘ra wa-annaka la tagma’u fiha wa-la tadha); Q 7:26¢: ‘so that
they may remember’ (la-allahum yadhdhakkaruna); and lastly, Q 20:121b: ‘and their bare bodies

appeared to them’ (fa-badat lahuma saw atuhuma).+*°

426 Tbn Barrajan, Idah §377.
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This string of quranic texts anticipates the scene from Genesis 3:1-7, which Ibn Barrajan is
about to quote. The Qur’an recalls details from this event, which he wants to emphasise, namely, the
freedom to eat that Adam and his wife enjoyed before disobeying God and the consequence of their
transgression, that is, their nakedness being exposed. This follows the narrative flow of Genesis 3:1-7,
where Adam and Eve are enjoying freedom in the garden before the serpent tempts Eve, leading to
transgression, and ultimately exposes their nakedness to each other.

5.2.2. The Biblical Garden Account
In what follows, the background for the biblical Garden narrative provided by Ibn Barrajan will be
examined alongside Genesis 3. These biblical texts include Genesis 2:8-9, 16-17:

‘And the Lord God had planted a garden of pleasure in the beginning, and the man,
whom he had created, dwelt therein. And the Lord God had planted in the earth all
trees that are fair to behold and pleasant of fruit, and he planted in the midst of the
garden the tree of life and the tree of the knowledge of good an evil. And he said: eat
of every tree of this garden, but do not eat of the tree of knowledge of good and evil;
for when you eat from it, you shall die.s27

Ibn Barrajan interprets ‘death’ in v.17 as Adam taking on a state of mortality, which symbolically
denotes the death of his exalted place, one in which he conversed (hiwar) with his Lord; this ‘death’
extends, as well, to his carefree life and his blessings.428 Ibn Barrajan understands Adam’s ‘state of
mortality’ (hal man yamita) in the Garden as the consequence of his disobedience, transgression that

his offspring would also inherit429 Then he continues with the text from Genesis 3:17-19:

427 Ibn Barrajan, Idah 9378: ‘wa-kana l-sayyid Allah ightarasa jinan mushtahan fihi fil-bad’ wa-sakana fihi [-adami
[-makhlug wa-kana l-sayyid Allah qad anbata frl-ard kull shajarah jamilah al-mangar tayyibah al-fakihah wa-anbata fi wasat
al-jinan shajarat al-hayah wa-shajarat ma‘rifah al-khayr wa'l-sharr wa-qala kul min jami fakihat hadhihi l-jinan wa-la ta’kul

min shajarat ma‘rifah al-khayr wa'l-sharr fa-mata akalta minha tamata’
428 Thid., §378.

429 Ibn Barrajan will develop this idea further in his commentary below; cf. Idah, 9380 and 381, where a
connection is made between God’s foreknowledge of Adam’s sin and repentance, and Adam’s recognition of this, as

recorded in the hadith literature.
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Just as [God] related to [Adam]: “Because you have listened to your wife, and have
eaten from the tree which I forbade you [...] cursed is the earth for your inhabitance;
for you will eat from it only through much labour. Thorns and thistles will it bring
forth for you; and [you] will eat the herbs of the earth by the sweat of your hands, and
you will eat the bread until you return to the ground; for out of it you were made; for
you are dust, and to dust you will return.”43°

He does not provide commentary for the biblical text, but it resembles similar passages from the
Qur’an. This particular ‘curse’ for Adam follows the curse placed upon Eve (Gen. 3:16), as well as that
which was placed upon the serpent (Gen. 3:14-15). The most relevant decree in this series of ‘curses’ is
for the serpent, which reads, ‘I will put enmity between you and the woman, and between your
offspring and hers (wa'ebd asit benaka itben ha@’issa tiben zar ka itben zar‘ah hi’) (Gen. 3:5).

Though Ibn Barrajan does not comment on this passage from Genesis, it aligns, however, with
the text of Q 2:36, a context in which he is engaged. The Qur’an restates this sovereign indictment
from Genesis 3: ‘We said, “Go down [from it], foes of one another. You will have a habitation on the

”

earth and enjoyment for a time” (wa-quina ahbitiu ba‘dukum li-ba'din ‘aduwwun wa-lakum frl-ardi

mustaqarrun wa-mata‘un ild hinin). In sarat Ta Ha (Q 20:123), the same basic decree is recorded, ‘He

”

said, “Leave it, both of you together, each an enemy of the other” (qala ahbita minha jamian ba'dukum
li-ba‘din ‘aduwwun). The closest parallel to Gen. 3, however, occurs in Q 7:24-5: ‘He said, “Go down,
each in enmity to the other. You will have a place to stay on earth and enjoyment for a time.” He said,
“You will live in it and you will die in it and you will be brought forth in it” (gala ahbitu ba‘dukum li-
ba'din ‘aduwwun wa-lakum frl-ardi mustaqarrun wa-mata‘un ild hinin qala fiha tahyawna wa-fiha
tamitina wa-minha tuhrajuna). The last phrase, ‘you will live in it and you will die in it and you will be

brought forth in it, clearly resembles what appears in Gen. 3:19, ‘for out of it you were taken; you are

dust, and to dust you shall return.

430 Ibn Barrajan, Idah 378: ‘kama jaa annahu qala lahu idh gad sama‘ata li-imra’'tika wa-akalta min al-shajarah
allati nahituka ‘anha fa-qad la‘antu al-ard li- imaratika fa-la tusibu minha illa bi-shukhiis wa-sa-tanabat li-ka -baql wa’l-shiik
wa-ya’kulu [ta’kulu] ‘ushb al-ard fi ‘araq yadika wa-tat‘amu l-khubz ild an tasitru ild [-ard li-annaka minha khuligta li-annaka
ghubar wa-sa-ta‘udu ghubar’
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Ibn Barrajan ends his quotations from Genesis 3:17-19 by citing Q 7:19.4' He then quotes
Genesis 3:1-7 in full:

‘Now the serpent was more cunning than all the earthly beasts which the Lord God
created. And he said to the woman, “Why has God forbidden both of you from eating
every fruit of the garden?” And the woman said to him, “We may eat every fruit of the
garden, but not the fruit of the tree in the midst of the garden; for God has
commanded us that we not eat from it nor touch it lest we die.” And the serpent said
to her, “You both shall never die; for God knows that the moment both of you eat from
it, both of your eyes will open, and both of you will be like God in knowing good and
evil” And when the woman saw the beauty of the tree and was pleased by the
goodness of it, she took its fruit and ate from it; then she gave it to her husband, and
he ate it. And then both of their eyes were opened; and when both of them realised
that they were both naked, they pieced together fig leaves and made themselves
aprons with it.432

No comments follow Genesis 3:1-7. He cites another series of quranic texts, however, that highlight
Adam’s transgression and God’s foreknowledge of the Garden events. Ibn Barrajan begins this series of
texts with a quote from Q 7:21-22, ‘And [Satan] swore to them, “I am one of those who give you good
advice.” Thus he sent them down by delusion’ (wa-qasamahuma inni lakuma la-mina [-nasihina fa-
dallahuma bi-ghurarin).

The next verse used by Ibn Barrajan to bridge these two Garden stories is Q 7:20, “Your Lord
has only forbidden you this tree, lest you become angels or become immortals” (ma nahakuma
rabbukuma ‘an hadhihi [-shajarati illa an takund malakayni aw takina mina [-khalidina). The

prohibition recounted by Satan connects the quranic story with the biblical account. This also

43! ‘And, “O Adam, inhabit the Garden, you and your wife, and eat wherever you wish; but do not approach this

”

tree, lest you be of the wrong-doers” (wa-yaadamu askun anta wa-zawjuka l-jannata fa-kula min haythu shi'tuma wa-la

tagraba hadhihi l-shajarata fa-takuna mina l-zalimina).

432 Ibn Barrajan, Idah §379: ‘wa-kana l-tinnin akhbath jami bah&’im al-ardiyah allati khalaga l-sayyid Allah fa-qala
lil-marah li-ma nahakuma Allah ‘an akil jami fawakih al-jinan qalat lahu l-marah na’kulu min jami fawakih al-jinan ma
‘ada [-shajarah allati ft wasatha fa-inna Allah amarana illa na’kulu minha wa-la namassuha lialla namutu fa-qala laha [-
tinnin la tamatani abadan gad ‘alima Allah annakuma matd akaltuma minha tanfatihu absarkuma wa-takanani ka’'l-ilah fr
macifat al-khayr wa'l-sharr fa-limma basurat al-marah jamal al-shajarah wa-ajjibaha hasanaha akhadhat min fakihatiha
wa-akalat minha thumma nawalat zawjahd minha fa-akalahd wa-infatahat absarhuma wa-idh ‘alima annahuma ‘uriyanani
laffaga waraq al-tin wa-ittazara bihi.’
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corresponds with Ibn Barrajan’s previous discussion on Adam’s ‘state of mortality’ as a consequence of
disobedience and Satan’s temptation here for Adam to become ‘immortal’ (khalidin). While comments
were not directly made on the quoted biblical texts, Ibn Barrajan grafts them into his exposition of the
qur’anic story in order to highlight the transgression of Adam and give more detail to the narrative.
Moreover, the quotations from Genesis are used by Ibn Barrajan to enhance the qurianic text and add
depth to the serpent’s temptation for Adam and Eve to eat the forbidden fruit, depicted in Genesis 3,
which is then paired with Q 7:19-20. The following section will explore Ibn Barrajan’s use of hadith
literature in the middle of his biblical and qurianic interpretation of the Garden narrative.4ss As it will
be shown below, the hadiths function as the exegetical glue that binds together Ibn Barrajan’s
interpretation of the two Garden accounts. Here the analysis centres on hadiths that correspond with
the previous Jewish and Christian traditions.

5.2.3. The Use of Hadiths in the Interpretation of the Garden

Ibn Barrajan infuses his discussion on the Garden narrative with hadith accounts at various points.434
The primary hadiths cited contain two accounts that relate back to what was previously observed in
Bereshit Rabbah and the Cave of Treasures, as well as the Muslim interpretation in Tafsir Tabari. The
first parallel includes wicked people and righteous people arising from Adam, and second, Moses

decrying the creation of Adam because of his subsequent transgression.45

433 On Ibn Barrajan’s use of hadith in his tafsirs, see chapter 4 (4.1.2.) of this dissertation.

434 The hadiths cited by Ibn Barrajan appear to be taken from two collections: Muslim b. al-Hajjaj al-Qushayri;
Khalill Ma’'miin Shiha, ed., Sahih Muslim (Beirut: Dar al-Ma‘rifah, 2007), 105 (no. 313) and Ahmad b. ‘Ali b. Hajar al-‘Asqalan;
Muhammad b. Isma‘l al-Bukhart; Khalil Ma’'mun Shiha, ed., Sahih al-Bukhart (Beirut: Dar al-Ma‘ifah, 2010), 161 (no. 349);
the discussion on ‘inherited sin’ also recalls another hadith, Muhammad Barbar, ed., Sunan Ibn Majah (Beirut: al-Maktabah
al-‘Asriyah, 2010), 457 (no. 2616); Casewit notes that the hadith collections in Ibn Barrajan’s tafsirs are comprised of: Sahih
al-Bukhari (d. 257/870), Sahih Muslim (d. 261/875), Sahih Ibn Hibban (d. 354/965), Sahih Ibn Khuzayma (d. 311/923), Sunan
Abt Dawud (d. 276/889), Sunan al-Bayhagqi (d. 458/1066), Sunan al-Darimi (d. 255/ 869), Sunan al-Tirmidhi (d. 279/892),
Sunan Ibn Mdja (d. 273/887), Musnad Abi Ya'la al-Mawsilt (d. 307/919), Musnad Ahmad b. Hanbal (d. 241/855), Musannaf
Abd al-Razzaq al-San‘ant (d. 211/826), Mustadrak al-Hakim al-Naysaburi (d. 405/1014) and Muwatta’ al-Imam Malik (d.
179/795) (Mystics of al-Andalus, 242).

435 Bereshit Rabbah 8:4 and 8:8 (Freedman, 57 and 59, respectively).
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The context in which the ‘souls of [Adam’s] offspring’ (rasam banihi) are discussed occurs in
the narrative for Muhammad’s Ascendence, or ‘Night Journey’ (al-Isr@’). Ibn Barrajan does not,
however, quote the hadiths verbatim, but rather conflates the reports for a more comprehensive
reading. Here two kinds of people are clearly delineated, those on Adam's right — the ‘people of
Paradise’ (ahl al-jannah) — and those on the left — the ‘people of the (Hell) fire’ (ahl al-nar). Adam
laughs for those on his right and weeps for those on his left.436 In Bereshit Rabbah, Moses debates with
God over the creation of Adam while penning the Torah; Moses sees that wickedness would also
‘spring from him. Here in the hadith, Moses contests with Adam concerning his ‘sin’ and the
inheritance of this transgression for his offspring.

All of this discussion between Moses and Adam from the hadith culminates with one qur’anic
verse from sirat al-Araf (Q 7:145a) that bridges this discussion with the biblical text: ‘And We wrote
down for [Moses] on the tablets an admonition drawn from everything and an exposition for
everything’ (wa-katabna lahu fr'l-alwah min kull shay’ maw ‘izatan wa-tafsilan li-kull shay’). Ibn Barrajan
uses this quranic maxim about Moses and the authority of the Torah to refer back to the Garden
narrative he cited from Genesis 3 and to look forward to his interpretation of the ‘two trees.’ Then he
begins to elaborate on ‘the tree of life’ planted in the middle of Paradise (fi wast al-jinan shajarat al-
hayah), which, he states, is known as ‘the tree of the knowledge of good and evil’' (wa’l-shajarah allati
turafu bi-shajarat ma‘rifat al-khayr wa'l-sharr)437 However, Ibn Barrajan will distinguish between
these two trees on the basis of the biblical account, not being exegetically dependent on the Qur’an, as

will be shown below.

436 Al-Bukhari, 161 (no. 349); cf. Ibn Barrajan, Idah 38t fa-saiidna l-sama’ al-dunya fa-idha ana bi-Adam wa-an
yasarihi aswidah wa-‘an yaminihi aswidah qala fa-idha nazara qibala yaminihi dahika wa-idha nazara qibala shimalihi
baka.

437 Ibn Barrajan, Idah Y382.
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5.2.4. The Role of the ‘Two Trees’ in the Garden Account

The most elaborate discourse in the present context involves the nature of the ‘trees’ in the Garden
and Ibn Barrajan’s protological and eschatological modes of ta’wil to interpret the biblical account.
There is strong evidence that indicates an influence from the Genesis narrative here. This final section
will be devoted to Ibn Barrajan’s interpretation of the forbidden trees and the commingling of his
biblical and quranic hermeneutics.

Before examining the interpretation of the two trees, however, an overview of Ibn Barrajan’s
cosmology is in order. As a mu‘tabir, Ibn Barrajan sees an ‘unbroken ontological link between the
herebelow (dunya) and the afterworld (@khira). The herebelow derives its very existence from and is
rooted in the latter’4s8 What this suggests is that the herebelow, as one mode of Paradise, still remains
connected in some sense to the afterworld, another mode of Paradise, even though the herebelow has
been ‘yanked’ out of it (al-dunya jadhbat judhibat min [-akhira).439 Between the herebelow and the
afterworld lies the interworld (barzakh), or isthmus,+° which functions as a kind of purgatory. Only
here, according to Ibn Barrajan, the interworld exists for two purposes: a temporary abode for
deceased Prophets, martyrs and righteous servants awaiting Judgment Day, and an abode for
unbelievers, who experience hellish torment and punishment.s+

Furthermore, according to Ibn Barrajan, this life, or the herebelow (dunya), can be divided
into two types: the visible Paradise (al-jannah al-zahirah), which consists of God’s blessing and grace,
and the hidden Paradise (al-jannah al-batinah), which is when one is tested by God leading to
acceptance and surrender. Here Ibn Barrajan’s itibar exegetical paradigm is clearly observed. The

afterworld, moreover, consists of three types of Paradise: Paradise on Earth, i.e., dunya, Middle

438 Casewit, The Forgotten Mystic, 299.
439 Ibid., 299.
440 Tbid., 301.

441 Ibid., 301.
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Paradise and Higher Paradise. It is unclear where ‘Adam’s Paradise’ falls, as Ibn Barrajan attempts to
place it within his own paradigm, but he ultimately leaves the question unanswered.442

This is important to bear in mind as Ibn Barrajan begins to connect the two trees with the
herebelow and the afterworld. Remember that in the Qur’an, only one tree is mentioned at surat Ta
Ha (Q 20:120), ‘the tree of eternity’ (shajarat al-khuld). 1t is remarkable how the account of the two
trees from Gen. 2:9 further shapes, rather, aligns with Ibn Barrajan’s cosmological paradigm for the
Qur’an.443

Ibn Barrajan begins his discourse by quoting again from Gen. 3:4-5, “You both shall never die;
for God knows that the moment both of you eat from it, both of your eyes will open, and both of you
will be like God in knowing good and evil.”s44 Here he allegorically interprets the two trees of the
Garden, the tree of life (shajarat al-hayah) and the tree of the knowledge of good and evil (shajarat
mac‘rifat al-khayr wa'l-sharr), as God’s commands and prohibitions, respectively.+4s The tree of life,
moreover, is the open door to the abode of the afterworld (dar al-akhira); the tree of the knowledge of
good and evil is the open door to life in the herebelow (dunya).446

The tree of the knowledge of good and evil, continues Ibn Barrajan, is a link (silah) between
Adam’s Paradise and the herebelow, and the tree of life is a link (silah) between the Middle Paradise
and the Higher Paradise.#4” Further, the commands of God belong to the Middle Paradise, while the

Higher Paradise is reserved for the pleasure of God (ridwan Allah). Therefore, Satan did not incite

442 Ibn Barrajan, Idah 1389: ‘hal jannah al-barzakh hiya jannat adam alayhi l-salam am hiya awsa‘v wa-a‘ammu

wa-afdalu.
443 Casewit, Forgotten Mystic, 296.

444 |bn Barrajan, Idah §382: ‘innakuma la tamiatani abadan qad ‘alima Allah annakuma matd akaltuma minha

tantafihu [tanfatihu] absarkuma wa-takunani ka’'l-ilah fi ma‘rifat al-khayr wa’l-sharr.
445 Tbid., 1382.
446 Tbid., §382.

447 Ibid., §388.
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Adam and Eve to eat from the tree of life, but from the tree of the knowledge of good and evil; he
fooled both of them with the claim that they would become like gods in knowing good and evil.448
According to Ibn Barrajan, this kind of knowledge is figh, which Islamic theologians acknowledge as
the first principles of revelation; figh is the knowledge of first principles drawn from the branches of
the revealed law of Islam.449

In conclusion, Ibn Barrajan fully adopts the biblical Garden account into his itibar exegesis of
the Quran. The designation of two separate trees, which is only found in Genesis, provides
philosophically fertile ground for Ibn Barrajan to employ modes of ta’wil to interpret the text. The two
trees, moreover, anchor his cosmological discussion on the herebelow, the interworld and the
afterworld, and ultimately provide the origin story for the first principles of revelation within the
Islamic tradition, exemplifying his protological mode of ta’wil.

Moreover, the incorporation of biblical material into Ibn Barrajan’s exegesis of the qurianic
Garden narrative reveals the relationship between his thoroughgoing hermeneutic as a mutabir with
his biblical quotations. Ibn Barrajan uses the Genesis texts to elaborate on the Qur’an’s story and
develop his own interpretation of this primeval event. Therefore the Bible is used tangentially with the
Qur’an as Ibn Barrajan draws on the biblical text to supplement his interpretation.

5.3. The Garden Narrative in al-BiqaTs Commentary

While Ibn Barrajan’s exegesis of the Garden account from biblical, quranic and hadith sources came
across as the homily of an arcane philosopher, Biqa‘1 stands firmly in the midst of his material, pen in
hand, ready to defend the biblical text rather than expound it. That would be the most apt way of
describing his ‘reinterpretation’ of the Garden narrative, an apologia in the same vein as his treatise

discussed previously in chapter 4. Whereas Ibn Barrajan used surat al-Araf (Q 7) to explore the

448 Tbn Barrajan, Idah §388.

449 Tbid., §388.
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Garden account, Biqa‘1 picks surat al-Bagara (Q 2) as his point of reference. Bearing that in mind, it
begins to make sense why al-Biqa1 is still on the defensive for his use of the Bible in his Tafsir; he has
only just begun the task of interpreting the whole of the Qur’an. This is, moreover, the first instance in
his commentary where the Bible is being cited, at great length no less — remember that all of Genesis
1-3 is quoted verbatim here in the context of Q 2:30-6.

That said, there is still some interpretive overlap between al-Biqa’’s use of the Bible and the
Qur’an; it is not all apologia. In what follows, the first section will address the comments made before
he quotes the Bible. This provides an Islamic narrative framework for the biblical account, as it will be
demonstrated below. Then his arguments for using the Bible, which appear after the quotations, will
be discussed. The main points have been developed in chapter 4, but any unique contributions in the
context of Q 2:30-6 will be examined further here. The final section will look at al-BiqaTs
interpretation of Adam’s creation in light of the biblical quotations from Genesis. It should be noted
that the overall length of discourse devoted to the exegesis of the Qur’an’s Garden narrative in al-
Biqa‘T’s commentary is significantly less than Ibn Barrajan. Therefore the space in chapter 5 devoted to
al-BiqaTs interpretation will be shorter as well.

5.3.1. The Created Order: from Hadith to Torah

Before quoting entirety of Genesis 1-3, Biqa‘ cites a hadith first to place God’s creation in an Islamic
context. This becomes a common interpretive move when al-Biqa‘1 quotes the biblical text, which is
equally true with his use of the Gospels.4s° Here, in the tafsir context of surat al-Bagara, two quranic
verses on creation from sirat al-Furqan (Q 25) precede the hadith: ‘Have you not seen how your Lord
has spread the shade [...]" (Q 25:45) and ‘It is He Who makes night a covering for you [...]' (Q 25:47).
After discussing the differences between these two verses, primarily focused on how differing groups

— ‘the people of knowledge’ (ahl al-ta‘arruf) and ‘the people of understanding’ (akl al-fahm) — parse

450 This exegetical ‘motif’ will be discussed further below in chapter 6 when addressing Matthew 19:30-20:16.
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out the ism al-rabb in v. 45, along with the correlation of both verses, Biqa1 sets the biblical text in an
Islamic narrative framework.

The hadith al-Biqa‘T quotes is understood to be daff, that is, ‘weak, but he cites it nonetheless.
He traces it from Sahih Muslim to Sunan al-Nasa’1, and then to Sunan Abu Hurayrah:

God created the earth on Saturday (yawm al-sabat), and on Sunday (yawm al-ahad),
He created the mountains upon it; on Monday (yawm al-ithnayni) He created the
trees, and on Tuesday (yawm al-thalatha’) He created the makrith; on Wednesday
(yawm al-arbi‘@’) He created light, then, on Thursday (yawm al-khamis), He dispersed
hoofed animals upon the earth; and He created Adam in the afternoon on Friday
(yawm al-jumah), the last one of Creation in the final hour of that day, between noon
time and night.45

This account of creation reflects commonality with the verse in sirat al-Hud (Q 11:7) that states God
created ‘the heavens and earth in six days, while also, it would appear, trying to follow the biblical
record for what occurred, in part, on each of those six days. Following this account, Biqa takes the
opportunity to mention something that was not stated in the hadith (wa-ma yuqalu min annahu |...]).
Before Adam was made on the earth, he continues, God created the disobedient ones who were
compared to the angels (gasa ‘alayhim al-mald’ikah).4s>2 Adam was the first to dwell on the earth,
however, a sign indicated by the spelling of his name; that is, the hamzah stands as the first letter in
his name and thus he is the first man to dwell upon the earth with God’s spirit. His name concludes
with the letter mim just as Adam’s descendants, who will be raised up on the Day of Resurrection,
conclude this life.4s3 This leads directly to his quotation of Genesis 1-3. The arguments following his

biblical citations will be discussed below.

45t Al-Biqa‘l, Nagm al-durar, 1:95.
452 Ibid., 1:96.

453 Ibid., 1:96.
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5.3.2. Arguments in Context: Foundations for Biblical Quotation
After quoting Genesis 1:1-3:24, Biqa‘Tl completes the narrative with a quote from Gen. 5:5 where the
total of Adam’s days are numbered, thus bringing the Torah’s account of him to a close.4s+ After a brief
discussion on angels and cherubim, he begins to make an argument for the use of the Hebrew Bible.455
Biqa‘1 opens with a harsh indictment against anyone who would deny the validity of the quotations
from the Torah, which he equates with being blind (‘amiya) to the Qur’an’s position on the previous
scriptures. The text of siarat Al Tmran (Q 3) is presented first in order to establish that there was, in
fact, a viable edition of the Torah. If in the Qur’an the Jews are being asked to ‘bring’ (at@t) the Torah
forward, it is presumed on the part of the Quran’s audience that there is one worth producing: ‘Say,
bring the Torah and recite it, if you tell the truth’ (Q 3:93). He follows this with another qur’anic
citation, this time from surat al-Ma’idah (Q 5): ‘We have sent down to you the Scripture in truth,
confirming all the Scripture [that had been revealed] before it, and a watcher over it’ (Q 5:48). There
are many more verses, he adds, just like these.45°

This leads to a familiar passage which was previously discussed in chapter 4. The hadith
pertaining to the ‘scripture’ of the ahl al-kitab (‘Scripture people’), ‘Do not trust the Scripture people,
but do not impugn them’ (la tusaddiqi ahl al-kitab wa-la tukdhdhibithum) is placed between two
hadiths that were not used before: ‘We believe in that which was sent down to us, and [that which]
was sent down to you' (amanna bi-lladhi anzala ilayna wa-anzala ilaykum), and, ‘f it originated with
the Bani Isra’1l, then it is not forbidden’ (hadathii ‘an bani Isra’il wa-la harija).457 Following the first

hadith, however, an interesting comment is interjected: ‘the Scripture people were reading the Torah

—=

454 Al-Biqa‘l, Nagm al-durar, 1:98.
455 Ibid., 1:100-2.
456 Tbid., 1:98.

457 Ibid., 1:99; Biqa‘ cites, along with al-Bukhari, several other muhaddith, Muslim, al-Tirmidhi and al-Nisa’, to
establish tawatur for this saying.
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in Hebrew, but they were interpreting it in the Arabic of the people of Islam’ (kana ahl al-kitab
yaqgra’una al-tawrah bi'l-ibraniyyah wa-yufassirunaha bi'l-‘arabiyyah li-ahl al-islam).+s8 The use of this
saying draws attention to the different modes of transmission between the two scriptures within an
Arabo-Islamic context.

He concludes this section with a response to several hadiths that seem to condone the reading
of the Torah when one was either sexually defiled or soiled, and then using the Torah and Gospel to
clean oneself. That is to say, the Torah, as an ‘altered’ (tabdil) text, could be handled by defiled people
and its pages used as toilet paper. Biqa‘T retorts by quoting the Decalogue, and asking, ‘Can a Muslim,
let alone a scholar, concede that he may clean [himself] from excrement (yastanjiya bi-najw) with the
ten statements inscribed upon the tablets?’4s9 This is an implicit yet profound accusation against the
veracity of the hadith in support of the Torah’s authenticity.

In that vein, Biqa‘l takes a moment to explain to his audience that the version of the Bible he
transmits is ‘authentic’ by describing, in detail, a number of biblical sources. The inclusion of the
following statement bears directly on the validity of his comparative exegesis. The importance of his
statement on the editions of the Hebrew Bible available to him, wherein he also recounts the origin
story of the Septuagint, warrants a full citation here:

There are three versions of the Torah which are linguistically different (mukhtalifat al-
lafz), but close in meaning (mutaqaribat al-ma‘nd): one of them is the Septuagint
(tawrat al-sabina), which was approved by seventy two of their rabbis. The story
behind [the Septuagint] is that a Greek king who ruled Egypt asked one of the Jewish
kings in Jerusalem to send him a number of Torah scholars. He sent him seventy-two
rabbis. He put each of them, by twos, into a house with scribes (kuttab) and translators
(tarajimah). They wrote down the Torah in the Greek language. The king then
compared their thirty-six versions and they were linguistically different but close in
meaning. He knew that they were honest. This version was later translated into Syriac
and Arabic while the Christians possessed them. The second version is the edition that
belongs to the Rabbanites (al-rabbaniyyina), as well as the Karaites (al-qara’ina). The

458 Al-Biqa‘t, Nazgm al-durar, 1:99.

459 Ibid., 1:101.
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third version is the Samaritan Pentateuch (al-nuskhah al-samirah); it is the same one
al-Samarqandi notes in his Saha’if, where he cites many lines from the Torah.45° Most
of what I mention in [Nagm al-durar] is taken from a version whose translator is
unknown to me. The marginal notes should be read, at times. Apparently it is the Jews’
version, which is very old. The first part had lines erased at the end of the page, so I
completed it with the Septuagint version. Then I compared my entire edition to that
of Sa‘ld al-Fayumi [Sa‘adiah Gaon], which is [the Jews’] best translation. But I found
that my version is closer to the real meaning of the Hebrew words, which, as a
translation, is more tightly knit together than Sa‘adiah’s with respect to the Arabic
language.46

This is a telling account on the acquisition of the Arabic Bible in late medieval Cairo and the lengths
to which al-Biqa‘l went to find a valid edition to quote. Saleh has already noted as well that he used a
Jewish informant for various interpretive measures during the course of his biblical exegesis in the
composition of his tafsir462 After this excursus on Biblia Arabica al-BiqaT launches directly into his
interpretation of the Qurian. In the context of Q 2:31-5, he engages with other parallel accounts from
various siirahs that will be discussed below.

5.3.3. The Creation of Adam

In the context of Q 2:30-3, Biqa interprets a verse from sirat al-Hijr (Q15:29), stating, ‘the clear (zahir)
meaning of the quranic text, “So when I have formed him, and breathed into him My spirit, then you
will fall down to him, prostrating,” is that the command to prostrate to him was before the fulfillment

of his creation, and that the prostration followed after the breath.+6s Here he references the tafsir of

460 Ashraf al-Husayni al-Samarqandr’s (d. 69o/1291) al-Sah@if contains an extended discussion on
‘prophethood’ (nubuwwah) wherein he cites various passages from the Torah and the Gospels (Ahmad Farid al-Miziyadi,
ed., Al-saha@’if al-ilahiyyah [Beirut: Dar al-Kutub al-Tlmiyyah, 2007], 194-200). In the section al-Biqa‘1 notes, al-Samarqandi
mentions all of those versions, the Septuagint (Tawrat al-Sabina) and the Torah that belonged to the Karaites (al-Qara’ina)

and the Rabbanites (al-Rabbaniyyina) (al-Saha’if, 196).

461 Al-Biqa‘T, Nagm al-durar, 1:102.

462 Saleh, ‘Sublime in Its Style, 333-4; cf. Nagm al-durar (Hyderabad Ed.), 11:343ff, where al-BiqaT mentions ‘an
erudite Jew’ (fudal@’ al-yuhiid) who explained Jewish history to him.

463 Al-Biqa‘l, Nagm al-durar, 1:102.
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Husayn b. Mas‘ud al-Baghaw1 (d. 516/1122) in support of his interpretation.+64 Baghawl comments on
surat al-Araf (Q 7:11), ‘And We created you, then formed you, then We said to the angels, ‘Prostrate
before Adam!, saying, ‘creation and formation was for Adam only, and it was mentioned in a plural
form (bi'l-lafz al-jami) because [Adam] is the father of mankind. 465 Therefore, BiqaT continues, ‘He
created [mankind] as He created [Adam], and He formed them as He formed him’; and, referencing al-
Baghaw1 again, ‘he comments that “the word thumma (then) means al-waw (and), not indicating a
progression [in time].”466

Biga“ follows this with further clarification on the progression of Adam’s ‘forming’ (taswir)
which is then linked with the description in the Torah. This formation, he continues, ‘came before
(sabaga) the ears, the eyes and the fingers — this indicates that both the arrangement (taswiyah),
which is the right order of creation, and its preparation and completion are for the filling up (nafkh) of
the spirit’ That is to say, the formation (taswir), with its preliminary stages, preceded the final act of
God breathing his spirit into Adam (Q 15:29).467 Biqa‘1 uses the commentary of al-Baghaw1 on Q 7:11 to
thus interpret the verse at Q 15:29 in order to inform his understanding of the text at Q 2:30. He
continues to reason, moreover, that the saying ‘We created you’ (Q 7:11) could also mean, ‘We
decreed’ (gadarna), such that an immediate decision was made for the formation of Adam from

‘nothingness’ (al-‘adam).4%8

464 Ma‘alim al-tanzil, 4 vols. [Beirut: Dar al-Ma‘rifah, 1987], 2:150.
465 Al-Baghawi, Ma‘alim al-tanzil, 2:150.

466 Al-Biqa‘,, Nazgm al-durar, 1:102; see al-Baghawi, Ma‘alim al-tanzil, 2150 where he elaborates further on this

distinction.

467 1bid., 1:102; in Nazm al-durar (Hyderabad Ed.) there is a footnote to indicate that the reading 3—&/shaqqa (to
split or break) is found in one other manuscript as +—w/sabaga (to come before [something]); this makes sense in context
and is the preferred reading here (1:279 n.6): ‘al-taswir sabaga l-sam‘wa’l-basar wa’l-asabi — qalahu yumana wa’l-taswiyah
ta'dil al-khalg wa-itmamahu wa-tahyiatuhu li-nafkh al-rih’

468 Tbid., 1102-3: ‘wa-yumkinu an yakunu <<khalagnakum>> wa-ma ba'dihi bi-ma‘nd qadarna dhalika tagqdiran

qartban min l-ikhraj min -‘adam.
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This is all brought in line with al-BiqaTs interpretation of Gen. 1:27, which he quotes,
‘therefore the saying [in the Qur’an] is made clear by the Torah: “So [God] created man in his image;
male and female [he created them]” [...] because Adam would not have been created after that. Then
God imitates the creation [of Adam] with the creation of his wife; this “creation” means God brought
[them] into existence from a state of non-existence (al-jjad).+% Implicit in the ‘immediate decree’ (al-
taqdir al-qarib), BiqaT concludes, is the preparation of Adam and his wife to reach the telos of their
formation, which is goodliness (al-tahyiah li-qabil al-ghayat)s~ The remainder of al-BiqafTs
commentary on this passage reflects no influence from the biblical text. In brief, he explores Iblis’s
refusal to prostrate as the greater sin than that of Adam’s disobedience, and concludes that Satan used
immortality as a temptation for Adam. Knowledge of the kind of tree that existed in the Garden is
irrelevant, according to al-Biqa‘l, because the focus is on the calamity of transgression (shu’'m al-
mukhalafah) and the blessing of repentance (barakat al-tawbah).sn
5.4. Concluding Remarks
The chapter began with a survey of the Garden Narrative in Muslim imagination. It was suggested that
two extra-canonical texts, Bereshit Rabbah and the Cave of Treasures, provided some basis for the
Qur’an’s evocation of the Adamic narrative. This was then highlighted by al-Tabarl’s interaction with
the qurianic text sub Q 2:30-1, 7:12 and 15:26. Two aspects of the Quran’s Adamic story resurfaced in
Ibn Barrajan and al-Biqa‘T’s exegesis of the Qur’an: the angels’ antipathy towards God for wanting to
create man and his actual formation. It was demonstrated that the both authors used the Hebrew

Bible to supplement the Qur’an’s narrative through tangential quotation.

469 Al-Biqa‘, Nagm al-durar, 1:103; this could be a play on words since ajada can mean, ‘He begot a child of

excellent disposition’ (Lane, Lexicon, s.v., j-w-d).
47° Ibid., 1:103.

47 Ibid., 1:105.
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Ibn Barrajan’s commentary on the Adamic garden narrative, moreover, reflected the most
interaction with the biblical text. Here the trees of paradise described in both the Qur’an and Torah
provide him with enough information to develop an allegorical account for the origins of God’s
commands and prohibitions that align with his own method of itibar. This further broadens Ibn
Barrajan’s cosmological scope as he delves deeper into the nature of the ‘two trees’ from the Torah and
then connects that with his tripartite division of Paradise. Further, his exegesis of the Qur’an on this
occasion speaks to the tangential use of the biblical text as he supplements the Qur’an’s account of the
shajarat al-khuld (Q 20:120) with the shajarat ma‘rifat al-khayr wa'l-sharr (Gen. 2:9). BiqaTs use of the
Bible emphasises different aspects of his exegesis on the Quran’s Adamic story than that observed in
Ibn Barrajan’s interpretation.

Whereas Ibn Barrajan uses the Bible both to supplement and expand on notions of the ‘two
trees’ from biblical and qur'anic passages, on this occasion al-BiqaT uses Genesis only to supplement
the Quran’s retelling of the event. This becomes clearer when observing the manner in which Genesis
1-3 is inserted into his commentary with few explicit effects on his own exegesis. As mentioned
previously, this may be a consequence of location in his tafsir as it is the first instance of biblical
quotation witnessed in Nagm al-durar. Nevertheless, the extensive nature of the quotations from
Genesis and their form in al-BiqaTs commentary — remaining ‘intact’ and unislamicised — reveals
the care the author took in transmitting the biblical material. The main point to draw from al-Biqa‘7’s
use of biblical material here is that he is far more concerned with confirming his sources at this point
in his quranic interpretation, thus ensuring his audience that the version consulted is authentic,
rather than using it in his exegesis of the Qur’an.

The reader’s attention is turned now to the four canonical Gospels in chapter 6. There Ibn

Barrajan utilises the Gospel of Matthew only, while al-Biqa‘T makes use of all three Synoptic accounts,
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as well as the Gospel of John. Biqa‘ also incorporates material from the Hebrew Bible into his exegesis

of the Gospels under one of the qur’anic passages being analysed.
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Chapter 6

Parables and Prophets: Ibn Barrajan and al-BiqgaT’s Theological Exegesis
of a Matthean Gospel Parable

In the previous chapter, the Adamic garden narrative in Genesis 3 was analysed in the commentaries
of Ibn Barrajan and al-Biqa1. Here in chapter 6, the main focus will be on the ‘Parable of the Labourers
in the Vineyard’ from Matthew 19:30-20:16. The ‘Parable of the Labourers in the Vineyard’ is the only
Gospel passage quoted by both authors on two separate occasions. Ibn Barrajan quotes it first at sirat
al-Nisa@’ (Q 4:85-7) and again at siurat al-Hadid (Q 57:26-9).472 In each tafsir context, he brings together
both qurianic passages alongside his interpretation of the biblical text. As previously noted in chapter
3, Biqa‘T quotes this passage from Matthew twice as well; once at surat al-Araf (Q 7:157) where he uses
a citation from his own biblical source text, and again at Q 57:28, where he includes Ibn Barrajan’s
Matthean quotation. In the case of Ibn Barrajan, he quotes the Matthean text the same way in both
tafsir contexts. For al-Biqa‘l, however, primary consideration will be given to his exegesis at Q 7:157,
with some comments below on his use of the Gospels at Q 57:27.

Furthermore, the structure of chapter 6 will differ from that of the previous chapter. Whereas
‘Adam in Muslim Imagination’ provided a brief preliminary discussion in chapter 5, here in chapter 6
there will be one section devoted to the methods of biblical quotation in the tafsir context used by Ibn
Barrajan and al-Biqa‘T — which differs slightly from that of the Hebrew Bible — and another focused
on the reception of Matthew 20:1-16 in Ibn Qutaybah al-Dinawari’s (d. 276/889) work, Kitab ta’wil

mukhtalif al-hadith#73 In Accad’s Tables, Ibn Qutaybah is the only other Muslim exegete attested to

472 See Appendix II for a full translation of these texts. Here again, the work of Casewit has been invaluable for

locating these biblical quotations; see Casewit, ‘A Muslim Scholar of the Bible, 31-3.

473 Tbn Qutaybah; Muhammad Muhy1 al-Din al-Asfar, ed., Kitab ta’'wil mukhtalif al-hadith (Beirut: Maktab al-
Islami, 1999), 222-3; in this work Ibn Qutaybah quotes the text of Matthew 20:1-16 with the omission of only three verses

(vv. 7, 9,14). On his life and works, see s.v,, ‘Ibn Kutayba, EI2; also, s.,, ‘Ibn Qutayba,” CMRy.
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have used this particular Matthean passage.4 While Accad’s survey is not exhaustive, he did cast the
net widely, drawing on some of the most celebrated works in the Islamic tradition spanning several
epochs and genres of literature.

A brief note on Matthew’s Gospel in Islamic discourse is also in order. In the history of Muslim
biblical scholarship, Matthew stands out as the Gospel of choice, point in case being Ibn Barrajan’s
sole adoption of Matthean passages. He is not alone, however. In the earliest known treatise in the
genre of polemical literature, al-Qasim b. Ibrahim al-Rassi (d. 245/860) uses the Gospel of Matthew,
quoting extensively from 8 chapters.4’s Whether Matthean priority in Islam is simply a case of
placement — Matthew occurring first in the Gospel corpus — or something more is difficult to
determine. Suffice it to say there may be a more pronounced Jewish ‘character’ to the Gospel of
Matthew — lacking in the other three Gospels — observed in, for example, the vehement anger
expressed by Matthew’s author toward ‘Jewish leaders, Jewish people and the Jewish Temple's76 that
resonates with the Quran’s attitude towards the Jews. It seems that this would be appealing and
palatable to Muslim sensibilities. However, al-BiqaT quotes liberally from all four Gospels. The various
methods employed by Ibn Barrajan and al-Biqa1 for their use of the Gospels will be analysed next in
the context of their tafsirs, which will be followed with Ibn Qutaybah’s interpretation, and then the

two main authors’ treatment of Matthew 19:30-20:16.

474 Martin Accad, ‘The Gospels in the Muslim Discourse of the Ninth to the Fourteenth Centuries: An exegetical
inventorial table (parts I-IV)’ ICMR 14/1-4 (2003): 67-91, 205-20, 337-52, 459-79; he investigates 23 treatises from 20 scholars,
ranging in date from the early gth c. to the early 14th c. CE.

475 For an introduction to Qasim b. Ibrahim and his treatise, see s.v.,, ‘Al-Qasim b. Ibrahim al-Rassi, CMR; for his

treatise, al-Radd ‘ald [-nasara, see Di Matteo, ‘Confutazione contro i Cristiani dello Zaydita al-Qasim b. Ibrahim, 300-64.

476 Hebert W. Basser and Marsha B. Cohen, The Gospel of Matthew and Judaic Traditions: A Relevance-based
Commentary (Leiden: Brill, 2015), 3.
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6.1. Methods for Using the Gospels in Qur’anic Interpretation
The main reasons for quoting biblical material has occurred in the Islamic tradition on three, mainly
polemical, fronts: to refute the Jewish and Christian scriptures and show that they have been
corrupted, to prove Muhammad’s prophethood and to bring biblical narratives in line with qur’anic
ones.#”7 As described in chapter 2, these were not the only routes Muslim scholars took with their
biblical engagement. Aside from Ibn Barrajan and al-Biqa‘l, however, the list remains short until
scholarship reveals others in the Islamic tradition that have followed the same path of Muslim biblical
scholarship.4® While al-Biqa‘l quotes from all four Gospels in his commentary, which provides a large
enough sampling of texts to formulate categories for his method of citation, Ibn Barrajan only uses
passages from the Gospel of Matthew. That said, Ibn Barrajan’s use of Matthew is best described as a
means of supplementing the Qur’an’s narrative, which will be explored below.479

Three categories for understanding the inclusion of the Gospels will be delineated in what
follows. These categories have been drawn from observing the manner in which the biblical material
appears in the author’s commentaries rather than being based on any explicit statements made in the
tafsir context; for example, Biqa‘ rarely explains his method of interpreting the Gospels, the exception
to the rule being sirat Al Imran (Q 3:7), which comprises one of the categories below. Thus the
Gospels are used in three different ways in Ibn Barrajan and al-Biqa‘Ts commentaries, functioning as
supplementary, interpretive and confuting quotations. The first two categories can be observed in both

authors’ use of Gospel quotations while the last applies to al-Biqa‘1 only.

477 Casewit, ‘A Muslim Scholar of the Bible, 2-3; these issues have been fleshed out in various Islamic genres, and

were explored in detail in chapter 2.

478 A case in point is Ibn Barrajan, who, until the recent work of Yousef Casewit, had remained relatively

p

unknown with respect to his use of biblical texts. Before Casewit’s findings, Saleh’s thesis, that al-BiqaTs use of the Bible

was unparalleled in the Tradition, remained unchallenged.

479 His method of Gospel quotation follows closely to that observed in his exegesis of Genesis 3:1-7.
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6.1.1. Supplementary Quotations

Supplementary quotation comprises a category of citation that use the Gospels ‘to explain laconic
biblical references in the Qur’an, adding details to the narrative that the author’s want their audience
to know. Supplementary quotation also appeared as a category of biblical citation for the uses of the
Hebrew Bible in chapter 5. The same idea applies here. Aspects of a particular story serve to expand
further on the qur’anic image of a biblical figure or narrative. Quotations of this kind illustrate well the
tangential use of the Bible in each author’s interpretation of the Qur’an.

Instances of supplementary quotation include those in which the Quran speaks of Jesus as
one coming with ‘signs’ (bayyinat), or some connection is made between the role of Jesus in the
Gospels and that of the Qur’an. One example of this occurs while Ibn Barrajan comments on surat al-
Zukhruf (Q 43:57-62), where Jesus is the ‘example for the children of Israel’ (mathalan li-bant Isra’il).
Ibn Barrajan quotes Matthew 11:2-8, 11 and 13-15, and, at the end of v. 15 (‘Let anyone with ears to hear,
listen’), he states: ‘God says in the Qur’an, “It is knowledge of the Hour, so do not doubt concerning it”;
that is, [Jesus] is its sign (ayatiha), so that when he descends, it will be a sign (ayah) of the closeness
of the Hour and an indication of [our imminent] extinction.s8

Here the Gospels inform Ibn Barrajan’s quranic eschatological understanding of Jesus as an
‘example. He connects the descriptions of Jesus from Matthew 11:2-8, the ‘signs’ and ‘works’ listed by
John the Baptist, with the picture of Jesus as ‘Elijah, who is to come’ in v. 14. This provides a clear
association between Jesus as a prophet who performs signs with his coming at the ‘Hour’ albeit in
biblical terms. Ibn Barrajan then relates this to the similar quranic context of Q 43:61 to supplement

the Qur’an’s portrayal of Jesus.48

480 Casewit, ‘A Muslim Scholar of the Bible, 30; Ibn Barrajan, Tanbih 5:94-6; cf. Idah 7589.

481 () 43:61: ‘[The Recitation] is knowledge concerning the Hour. Have no doubt about it, but follow Me. This is a

straight path.
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Biqa‘ also supplements the Qur’an’s narrative with accounts from the Gospels that show that
Jesus was, in fact, a man who performed ‘signs’ and ‘wonders’ For example, the first instance of
quoting the Gospels in al-BiqaT's tafsir occurs at surat al-Bagara (Q 2:87):

‘In the past We gave Moses the Scripture, and after him We caused [other] messengers
to follow; and We gave Jesus, the son of Mary, the clear proofs, and We supported him
with the Holy Spirit. [Why is it that], whenever a messenger brings what your souls do
not desire, you become haughty and some you treat as liars and some you kill?’

Under this qurianic text al-BiqaT includes the Gospel of John (1:28-51); this selection contains John the
Baptist’s testimony about Jesus’ identity.43? John 1 is followed up directly with John 2:1-13 (the miracle
of turning water into wine, the first of seven miracles or ‘signs’ in John); and then John’s fourth chapter
is quoted in its entirety.48s

John 4 is interesting because the passage includes Jesus’ encounter with the Samaritan
woman at the well. Upon dialoguing with Jesus, she says, ‘Sir, I see that you are a prophet’ (John 4:19);
the importance of this saying for al-Biqa‘ lies in the recognition of Jesus as a prophet. Biqa‘1 exploits
the correlation here between the portrait of Jesus in the Gospel narrative and that of the Quran, an
aspect of Jesus’ identity that he will continue to highlight with qur’anic ‘sign’ texts.484 The narrative in
John 4 continues with Jesus healing people in Samaria and Galilee, further supporting the qur’anic
claim that he was, in fact, a man who came with signs.

This aspect of Jesus’ character becomes a topos for al-Biqa‘1, who begins his interpretation of
almost every quranic verse that contains Gospel quotations with a biblical reference that illustrates

Jesus’ miraculous deeds.4% As a point of clarification, moreover, the biblical material quoted expands

482 Al-Biqa‘l, Nagm al-durar (Hyderabad Ed.), 2:22ff.
483 See Appendix I for a full translation of these texts.
484 This list of qur'anic verses includes Q 2:253, 21:91, 23:50, 43:64 and 61:6.

485 Biqa‘T’s interpretation of surat al-Saff (Q 61:6) substantiates this, where he includes the raising of Lazarus from
John 11 in his interpretation of that qur'anic verse. This context lacks any explicit reference that would appear to prompt al-
Biqa‘ to quote John’s Gospel here (Nazm al-durar [Hyderabad Ed.], 20:18-19).
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on the quranic image of Jesus without changing the meaning of Q 2:87, that Jesus was a man who
performed signs. With the first category of supplementary quotations, it has been demonstrated that
both Ibn Barrajan and al-Biqa‘1 use Gospel material in order to further develop qur’anic ideas on Jesus’
identity. This is the first of three categories for understanding the manner in which the Gospels are
used in the authors’ tafsirs. The next category of biblical citation is best described as interpretive
quotations for reasons explained below.
6.1.2. Interpretive Quotations
An interpretive quotation signifies that the Gospels bring light to bear on the meaning of the qur’anic
verse rather than just expanding on the narrative, as demonstrated above under supplementary. While
exegesis occurs with the help of the biblical text, the Bible still remains at the level of tangential usage.
Here Ibn Barrajan’s interpretation of surat al-Ibrahim (Q 14:48) — ‘On the day when the earth is
changed to something else, and [so too] the heavens’ — and surat al-Hashr (Q 59:21) — ‘These
parallels are coined by us for the people so that they may reflect’ — affords him the opportunity to
draw on Matthew’s Gospel to explain the ontological relationship between the herebelow (dunya) and
the hereafter (akhira).486

Ibn Barrajan strings together four ‘kingdom parables’ from Matthew 13:31-33 and 44-6: (i) the
grain of mustard seed that grows to a tree, (ii) the yeast that is leavened, (iii) the treasure hidden in
the field and (iv) the merchant who seeks fine pearls. Ibn Barrajan explains that Jesus’ mustard seed
parable is precisely what God meant in his statement, ‘On the day when the earth is changed to
something else, and [so too] the heavens’ (Q 14:48). Ibn Barrajan follows his comment with a hadith
wherein Muhammad states, ‘in the hereafter, this world shall be merely as a finger you dip into a river;

behold how much water the finger withdraws.487 With the next three parables, which build on the

486 Tbn Barrajan, Idah §589; the effect of the Bible on his cosmology was also observed in the previous chapter in

relation to the Garden narrative.

487 Ibid., 589; cf. Casewit, ‘Muslim Scholar of the Bible, 31.
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idea of seeking and finding something of great value — yeast leavened for bread, treasure sold for a
field and the purchase of a great pearl — Ibn Barrajan uses these biblical illustrations to add
dimension to the qurianic text at Q 59:21, ‘These parables488 are coined by us for the people so that
they may reflect. These provide examples of interpretive quotation by allowing the biblical material to
(i) inform Ibn Barrajan’s understanding of the implicit description of the hereafter, the subtext in Q
14:48, and (ii) add content to the interpretation of ‘parables’ in Q 59:21.

One example of interpretive quotation in al-BiqaTs commentary occurs at sirat al-Hadid (Q
57:27):

‘Then We caused Our messengers to follow in their footsteps. We caused Jesus, the son
of Mary, to follow and We gave him the Gospel; and We placed compassion and mercy
in the hearts of those who followed him. But monasticism (rahbaniyyah) they
invented. We did not prescribe it for them [but it arose] through desire for God’s
satisfaction; and they did not observe it as they should have done. So We gave those of
them who believed their wage; but many of them are profligates.

Here al-Biqa‘T waits until the end of the verse to begin quoting the Gospels. Then he proceeds to
engage in his own biblical exegesis and provides a harmony of Gospel texts that clarify the meaning of
‘monasticism’ (rahbaniyyah) used in the Qur’an, designed to vindicate the monastic life.489 The Quran
does not elaborate on what ‘monasticism’ means, so al-Biqa‘l strings together Matthew 18-21,
essentially, with excerpts from Mark 10 and 11 and a few texts from parallel accounts in Luke in order
to interpret the quranic account.49 The Matthean passage includes the saying about a brother who
sins against you, the parable of the unforgiving servant, the rich young man who is told to sell all of his

possessions to have treasure in heaven and the cleansing of the temple.

488 Jones, ‘parallels.

489 On quranic rahbaniyyah see Sinai, Muhammad as an Episcopal Figure, A 65 (2018): 27-8; for the etymological
history and reception of rahban/ruhban in Jewish, Christian and Islamic contexts, see Zellentin, “Ahbar and Ruhban,

271-84.

490 For recent views on ‘monasticism’ in early Islam, see Christian C. Sahner, “The Monasticism of My

Community is Jihad”: A Debate on Asceticism, Sex, and Warfare in Early Islam,' A 64 (2017): 149-83.
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‘Monasticism,” according to al-Biqa‘, is something that is not denied by ‘the principles of
religion concerning what has been understood from the Qur’an and the hadith by some scholars’; this
leads to a further designation of ‘good innovations’ (bida [-hasanah) and ‘evil innovations’ (bid‘a [-
gabihah).4»* He uses the Gospels to demonstrate the former. The followers of Jesus acted upon what
they received in the Gospel, which was initially right to do. The problem that developed, BiqaT adds,
stemmed from a later king, who remains unnamed — this refers to the emperor Constantine, who
altered the Gospel after Jesus. And here al-Biqa references the story provided by Ibn Barrajan in his
interpretation of Q 57:27. In that context, Ibn Barrajan does not name the king either, but his
description is more detailed, recounting how this king brought the Gospel in line with Roman and
Greek traditions.492 He also reports that ‘300 bishops’ (thalathumiah usquf) were convened for the task
of creating a ‘canon’ (ganun). This is none other than a description of the Council of Nicaea and the
formation of the Nicene Creed. Both Ibn Barrajan and al-Biqa‘ reference the historical aftermath.

Ibn Barrajan recalls how the followers of Jesus were killed and some were ‘torn
apart’ (muzziqu), and those that remained, who read the Torah and the Gospel, dispersed. Biqa1
recounts this dispersion as well and notes it as the origin of monks then living in isolation atop
mountains. This, according to al-BiqafT, led to ‘evil innovations, what the Qur’an means by, ‘Yet they
did not observe it like it should have been observed.49s

Thus for Ibn Barrajan and al-Biqa‘, this anecdote on the event of Nicaea presents something
of a turning point for understanding the way in which the Gospel had been lived out by Christians

before the Creed.494 ‘Monasticism’ as an improper form of worship, or use of revelation, stemmed from

49t Al-Biqa‘t, Nagm al-durar, 7:464.
492 Ibn Barrajan, Tanbih, 5:305.
493 Ibid., 5:305-6; cf. al-Biqa‘d, Nazm al-durar, 7:464.

494 The Council of Nicaea and the formation of the Nicene Creed also receive polemical attention in ‘Abd al-
Jabbar’s Critiqgue (Reynolds, Critique, xlvii; 1:41-6) and al-Qarafl’s Ajwiba (Cucarella, Muslim Christian Polemics, 102) as the
terminus a quo for the Christian Gospel becoming a source of ‘evil innovations.
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recasting the Gospel in terms of the creedal formulae constituted at Nicaea. Without further
elaborating on the Christian and Muslim theological distinctions comported therewith, here the
authors restrict the discussion to the text of Q 57:27 and the use of rahbaniyyah in this context, using

the anecdote on Nicaea to add dimension to the Qur’an’s narrative.

There is, moreover, a subcategory of quotation under interpretive, best understood as ‘proof

texting.’ This applies to instances in which the Bible is quoted to confirm an Islamic concept rooted in
the Quran. As will shown below with the analysis of Matthew 19:30-20:16, this is most clearly
expressed in citing the Bible to prove the legitimacy of Muhammad’s prophethood from the Jewish
and Christian scriptures. The final category, which is unique to al-Biqa, will be addressed in the
following section.

6.1.3. Confuting Quotations

The last kind of quotation only occurs in al-BiqaTs commentary and designates confuting the Bible
with the Qur’an. Here Q 3:7 is the only text that qualifies. A confuting quotation signifies the process of
taking a qur’anic concept, in this case muhkam and mutashabih, and applying it to the Gospels in
order to refute a Christian doctrine, namely the identity of Jesus — this will be discussed in detail
below. This particular text, moreover, stands out as the only one in al-Biqa‘T’s tafsir where he enters
into a diatribe against the deity of Jesus characteristic of the polemic tradition in Islam.

6.1.3.1. Two Christian Assertions Tested

At the beginning of his Gospel quotations at Q 3:7, BiqaT opines, ‘[The Christians] believed wrongly
about Jesus that when a person would say to him, “Oh lord, do such and such for me,” and he would
prostrate to him, and then Jesus would confirm this person in what he was doing and answer his
request, that that indicates Jesus was a god.495 BiqaTs selection of Gospel quotations reflects his

overall purpose of elucidating the relationship between firm (muhkam) and mutually resembling

495 Al-Biqa‘l, Nagm al-durar (Hyderabad Ed.), 4:227.
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(mutashabih) verses. The first Christian assertion cited is that Jesus is God. This belief, al-Biqa‘1
contends, comes from misinterpreting instances in the Gospels when people would prostrate before
Jesus, asking for help of some kind.496 Numerous examples can be found throughout the New
Testament, but I will note a few in the Gospels that would not have escaped al-BiqaT’s attention.

In the Gospel narratives, one finds people ‘falling’ (Gr. peson) or ‘kneeling’ (Gr. gonupeton) at
Jesus’ feet. The Gospel of Matthew, which functions as the ‘scaffold’ on which al-Biqa‘1 builds his
composite narrative,497 includes such a case, as when a man who ‘knelt before Jesus’ and pleads for the
life of his son who suffers from symptoms resembling epilepsy (Matthew 17:14). Also in the first
chapter of the Gospel of Mark, a leper kneels before Jesus, pleading with him, ‘If you choose, you can
make me clean’ (Mark 1:40).498

Likewise, Luke’s Gospel includes the leper who ‘falls’ at Jesus’ feet seeking to be healed (Luke
5:12); Jairus, the ruler of a synagogue, ‘fell at Jesus’ feet and begged him to come to his house’ (Luke
8:41); and a woman came to Jesus, ‘trembling and falling down before him’ and is healed of her
infirmity (Luke 8:47).499 Such verses can be observed in all of the Gospels, but these suffice to create a

picture of what al-BiqaT intends with his example of prostration; that is, because Jesus allowed people

to ‘fall’ or ‘kneel’ at his feet as if they were prostrating and then Jesus would answer their request, the

496 Al-BiqaT, Nagm al-durar (Hyderabad Ed.), 4:227.

497 Walid A. Saleh and Kevin Casey, ‘An Islamic Diatessaron: Al-Biqa’s Harmony of the Four Gospels, in Sara
Binay and Stefan Leder, eds., Translating the Bible into Arabic: historical, text-critical and literary aspects (Beirut: Ergon
Verlag Wiirzburg, 2012), 87; Biqa‘l quotes from this Matthean text at one point, but only notes the use of al-rabb (‘lord’)

(Hyd. Ed., 4117); he nonetheless shows familiarity with the text.

498 Mark 1:35-9 is quoted at Q 5:46 (Nagm al-durar [Hyderabad Ed.], 6:164-5), which again indicates that al-Biqa‘l

at least had the context to draw on for his comments concerning prostration.

499 Luke 512 falls at the beginning of a pericope (Luke 5:12-16) that al-Biqa‘l quotes the latter half of at Q 5:46
(Nazm al-durar [Hyderabad Ed.], 6:162).
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Christians misinterpreted this to mean that he was God.5>° Rather than reading these situations in
light of what al-Biqa‘1 considers mufkam in the Bible, the Christians ignored such verses.

He continues with his explanation of why they were in error for this, by commenting that it is
mentioned many times in the Hebrew Bible that people prostrate to one another and it is ‘permissible
in their law’s>* This is enough, in al-Biqa‘T’s view, to interpret the mutashabih verses correctly. And
from it is the fact that Jesus would say about God, “Father,” and about himself, that he is His son. So
[the Christians] sought out the seditions (fitna) in it, and they believed in the literal meaning of the
two words ‘fatherhood’ and ‘sonship.” They did not return these expressions back to what was clear
(muhkam) in the book, namely that which he said to them many times in it.5>?

The second Christian assertion al-Biqa‘l references pertains to the filial language of
‘sonship’ (al-bunuwwah) and the description of God as ‘Father, and using ‘fatherhood’ (al-ubuwwah) to
express the relationship between Jesus and God in the Gospels.s03s He maintains that the Christians
went astray by believing wrongly that the expressions ‘sonship’ and ‘fatherhood’ were to be interpreted
literally; that is, they deliberately clung to the ambiguous verses without referring them back to the
clear verses in the Gospels.so4

Concerning the description ‘fatherhood’ and its sense in the Gospels, Biqa‘l spends more time
explaining this than the term ‘sonship’ at Q 3:7. He advocates referring to God as ‘Father’ in a number
of places, beginning with Luke 11:1-4 (the Lord’s Prayer): ‘Oh Lord, teach us to pray like John taught his

”

disciples. So he said to them, “If you pray then say: Our Father who is in heaven [...].” Biqa‘ refers back

500 Al-Biqa‘l, Nagm al-durar (Hyderabad Ed.), 4:227.
501 Ibid., 4:233.
502 Ibid., 4:227.

503 Ibid., 4:227; the language of ‘fatherhood’ and ‘sonship’ in the Gospels was dealt with early in the Islamic

tradition in al-Qasim’s al-Radd ‘ald [-nasara (Di Matteo, ‘Confutazione,’ 318:13-323:14).

504 Tbid., 4:227.
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to this text to make the point that Jesus taught his followers to refer to God as ‘Father, therefore this
description is not indicative of a unique relationship between Jesus and God.5>s He elaborates on the
dynamic between Jesus as a son and God as his father:

If [the Christians] refer the phrases ‘father and son’ back to this fixed (muhkam) text
and the likes of it, and there are many in all of the Gospels, they would know without
any doubt that its meaning is that God dealt with [Jesus] as a father deals with his son;
namely, nurturing, protecting, aiding, venerating and honouring, just like they are
forced to interpret his saying in what I mentioned earlier, ‘Our Father Who is in

Heaven.'s°
Biqa1 then goes through several passages to support this understanding of ‘fatherhood’ in the Gospels:
‘Let your light shine forth in front of people that they may see your good deeds and they may glorify
your Father who is in the heavens’ (Matthew 5:16); ‘Be good to those who hate you and pray for those
who expel you and let you down in order that you may be sons to your Father who is in heaven,
because he is the one Who shines the sun on the good and the evil, and He gives rain to the saints and
the oppressors’ (Matthew 5:44-5); ‘Pray to your Father secretly, and your Father sees the secret and He
will give to you openly’ (Matthew 6:6). BiqaT apprises his readers that the meaning is ‘that they should
venerate [God] more than they venerate their [earthly] fathers in order that He may care for them
more than fathers care for their children.’so7

While al-BiqaTs assessment of prostration to Jesus and his divinity has strong polemical tones,

nonetheless his intention is to illustrate how the muhkam/mutashabih paradigm functions in the

505 Al-Biqa‘T, Nagm al-durar (Hyderabad Ed.), 4:230-1.

596 Ibid., 4:230-1: ‘wa-law raddi aydan al-ab wa'l-ibn ild hadha l-mufkam wa-amthalihi wa-hiya kathirah fi jami
anajilihim la-‘alimii bi'l-ashbahah anna ma‘anahu anna Allah yafalu [-walid ma‘a walidhi min al-tarbith wa'l-hiyatah wa'l-
nusrah wa'l-tazim wa'l-jilal kama li-zammahum hatman anna ya'wali quluhu fima qadammtuhu <<abana ladhi frl-
samawat>>!

507 Ibid., 4:232.
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biblical text.5°® His treatment of ‘fatherhood, moreover, and the divine language that he admits as
muhkam into his descriptions of God, disallows the notion that al-BiqaTs exegetical aim is strictly
polemical in nature. The language al-Biqa‘l does permit for the relationship between Jesus and God is
in contrast to what other Muslim exegetes are willing to concede. In al-Taf1’s (d. 716/1316) commentary,
for example, he consistently makes a distinction in the language used for ‘sonship’ and ‘fatherhood’ in
the Gospels; Tufl first defines these terms as purely metaphorical in his prologue, stating that the
Christians are in error,

by presuming that what is found in these Gospels is actually from Christ’s words; they
are to be understood as an obvious and common metaphor [majaz]. Giving them a
metaphorical interpretation is more befitting than giving them an absurd
interpretation. The decision to do so entails taking [Jesus’] expressions ‘Father’ and
‘son’ to correspond to our expressions ‘Lord’ and ‘servant.s°9

Nowhere in al-BiqaTs treatment of ‘fatherhood’ and ‘sonship’ at Q. 3:7 does he make this association.
Though he admits that much of the language is mutashabih, he is willing to use the terms as they
appear in the Gospels without relabeling them to fit within a Muslim paradigm, as observed in al-
Tafl’s remark, ‘to correspond to our expressions “Lord” and “servant.”

Ibn Barrajan and al-Biqa‘"’s manner of quoting the Gospels reflects some awareness of biblical
context. The quranic parallels they supply with their interpretation of the Bible demonstrate that the
Gospel material fits well within the Qur’an’s narrative discourse. Supplementary quotations, moreover,
add depth in each context, and interpretive ones further develop and explain qur’anic ideas found in

those particular verses. Ibn Qutaybah’s use of Matthew 20:1-16 will be presented next. It will then be

followed with Ibn Barrajan and al-BiqaT’s interpretation of that Matthean text.

508 A similar use of muhkam and mutashabih has been observed in Sa‘adiah Gaon’s Tafsir on the Hebrew Bible

(David M. Freidenreich, ‘The Use of Islamic Sources in Saadia Gaon’s Tafsir of the Toral’ JQR 93/3-4 [2003]: 353-95, esp.
360).

509 Demiri, Muslim Exegesis of the Bible, 127; cf. 129, 151, 165, 169 and 181; for background on al-Tifj, see, s.v., ‘Al-
Tafi, CMR4.
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6.2. Ibn Qutaybah’s Matthean Quotations

In his work, Kitab ta’wil mukhtalif al-hadith, Ibn Qutaybah marshals the ‘parable of the labourers in

the vineyard’ from Matthew 20:1-16, omitting vv. 7, 9 and 14, in order to determine whether a hadith of
‘Amr Ibn al-As, which some detractors declared weak, was, in fact, valid for understanding God’s
relationship to man.s Here is Ibn Qutaybah’s Matthean quote, in full:

‘Aba Muhammad said: “And I read in the Gospel, that Christ, said to the disciples, ‘The
kingdom of heaven is like a man who went out in the darkness before daybreak to hire
labourers for his vineyard. He agreed to pay a denarius a day for each one; then he sent
them to his vineyard. He went out after three hours and he saw some men standing
idle in the market place and said: “You also, go to the vineyard and I shall give you
what ought to be given to you.” So they went. Then he went out after six hours, and
after nine hours, and after eleven hours and he did the same. And when evening came,
he said to his steward: “Give the labourers their wages beginning with the last until you
reach the first” He gave them their earnings and paid them equally. When they
received their wages, they grumbled to the owner and said: “These men worked only
one hour, and you have made them equal to us in pay.” Then [the owner] said: “Have I
treated you unjustly? Did I not give you what had been agreed upon? The money
belongs to me and I do with it whatever I wish. So the first shall be last and the last,
first.”’sn

The point of using this biblical ‘defense’ is to justify the hadith that states Muhammad asked Ibn al-As
to judge between tribes (gqawm) on a matter. If he judged rightly, a ten-fold reward awaited him; if he
judged wrongly, he was still promised a reward. The detractors reject the authenticity of the hadith on
grounds that it is unjust to discriminate between the two groups since both did the work.

Ibn Qutaybah argues, however, that succeeding at one’s work is different than not succeeding,
and that success is according to God’s good pleasure (tawfiq); He does not owe man anything.s2 It is at

this point that he quotes Matthew 20:1-16. Here Ibn Qutaybah uses the biblical text in a positive

510 Albert Isteero, “Abdullah Muslim Ibn Qutayba’s Biblical quotations and their source: An inquiry into the
earliest existing Arabic Bible translations,’ PhD Thesis presented at Johns Hopkins University, 1991, 189.

su Tbn Qutaybah, Kitab ta’wil mukhtalif al-hadith, 222-3.

512 Tbid., 221-2.
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manner, buttressing his own argument for the validity of that particular hadith. He makes no
pronouncement on the Matthean text, but uses it rather to authenticate an Islamic text, which
implicitly affords the Bible an authoritative place alongside the Qur’an and hadith. Ibn Qutaybah’s use
of the Bible, moreover, qualifies as interpretive quotation because he marshals the biblical text in order
to explain the meaning of an Islamic idea rooted in a hadith. Similar instances of interpretation occur

with this Matthean text in the works of Ibn Barrajan and al-Biqa‘t and will be explored in what follows.

>

6.3. The ‘Parable of the Labourers in the Vineyard’ in Ibn Barrajan’s Commentary: Surahs al-Nisa
and al-Hadid

The context of surat al-Nisa’ (Q 4:85-7) provides Ibn Barrajan with an opportunity to quote from
Matthew 19:30-20:16. The full pericope appears, however, in surat al-Hadid (Q 57:28); both contexts
will addressed together here. The Matthean quotation reads:

‘And many that are first, will be last; and the first will be behind the last. That is why
the kingdom of heaven is likened to a wealthy man who went out to hire labourers to
work his vineyard in the early morning. And having agreed with the labourers for a
dirham (a day), he brought them into his vineyard. During the third hour, he saw
others standing idle in the marketplace. He said: “You go also into the vineyard, and I
will give you your rightful dues (bi-hugugikum).” So they did, and again he did the
same in the sixth hour...and the ninth hour. And when the eleventh hour came...he
found others standing idle, and he said to them: “Why do you stand here all day
without work?” They responded: “Because no one has hired us.” He said to them: “You
go (to the vineyard) as well and I will give you your rightful dues.” So when the day
ended, the owner of the vineyard said to his steward: “Call the labourers and pay them
their hire, and begin with the last and end with the first.” So he began with those that
were brought in on the eleventh hour, and he gave every man a dirham. Then the first
came forth, hoping for an increase, but every man also received a dirham only. So they
reproached the owner of the vineyard, saying, “Have you made us equal to those who
worked one hour of the day only, yet we have toiled all day long and borne the burden
of its heat?” Then (the owner) answered one of them, saying, “Friend, I do you no
wrong; did we not agree on a dirham? So take what is yours and go your way; for I wish
to give to those who arrived late just as I have given you. Is it unlawful for me to do so?
Just as you are envious, so am I merciful. It is on this account that the last will be first,

”

and the first will be behind the last. For many are called, but few are chosen.”ss

513 Ibn Barrajan, Tanbih 5:308.
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Ibn Barrajan’s discussion on the ‘hadith of the wage’ (hadith al-ijarah) is sparked by the appearance of
the word nasib (‘reward’) in Q 4:85. He interprets this term alongside hazz (‘portion’) while exploring
the meaning of al-kifl514+ Here these ideas precipitate a discussion on ajrahum (‘their reward/wage’) in
Q 57:27, which Ibn Barrajan brings together in this tafsir context, along with the Bible, in order to
illuminate the quranic passage. The same comments occur in the context of sirat al-Hadid (Q
57:28-9), where Ibn Barrajan connects the quranic text again with the hadith al-jiarah and the
Matthean quotation.ss Further, the hadith al-ijarah was previously commented on in chapter 2; the
report there is slightly different but retains the same general contours observed here 5

After quoting Q 4:85, ‘Those who make fair intercession will have a share of it; whilst those
who make evil intercession will bear the responsibility for it, and equating al-kifl (‘reward/burden’)
with al-mithl, rendered here as ‘equivalent, he goes directly into Q 57:28, ‘O you who believe, fear God
and believe in His messenger, and He will give you a double portion of His mercy and make for you a
light, by which you can walk; and He will forgive you.>” The ‘double portion’ is an important concept
to grasp here. Ibn Barrajan interprets this to mean, ‘two equivalents (mithlayni), or two rewards
(ajrayni): the reward of believing in Muhammad, and the reward of believing in what was revealed
befores18 The second reward of ‘believing in previous revelations’ is key for understanding the place
of Matthew’s Gospel alongside the qurianic revelation and hadith. After scrutinising the semantic

range for al-kifl (‘portion, reward, equivalent’) from Q 57:28, Ibn Barrajan cites the ‘hadith of the wage.

514 Ibn Barrajan, Tanbih, 2:92.
515 Ibid., 5:310.

516 See section 2.1.4., ‘Hadith Literature and the Bible, for an English translation. If the reader compares the two

translations, the differences in form and content are clear.
517 Ibid., 2:92.

58 Ibid., 2:92.
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The importance of the ‘hadith of the wage’ to Ibn Barrajan’s use of the Bible warrants a full
translation here. It is taken from Casewit’s recent publication with minor deviations.s9 This hadith is
from the Kitab al-Ijarah, narrated by the father of Salim b. ‘Abd Allah, who reported:

‘1 heard the Messenger of God say, “The period of your stay, with respect to the
previous nations, is like the period between the late afternoon (al-‘asr) prayer and
sunset. The people of the Torah were given the Torah and they acted upon it until
midday, then they were exhausted and were each given one girat. And then the people
of the Gospel were given the Gospel, and they acted upon it until the late afternoon;
then they were exhausted and were each given one girat. And then we were given the
Qur’an and we acted upon it until sunset and we were each given two girats. Because
of this the people of both scriptures said, ‘O our Lord, You have given them two girats
and have given us only one girat even though we have worked more than they. God
responded, ‘Have I compensated you unfairly in any way?’ They said, ‘No." Then God
said: ‘That is my blessing I bestow upon whomsoever I wish.”52°

Affinities to ‘the parable of the labourers in the vineyard’ is clear. Ibn Barrajan paraphrases this hadith
and then refers back to Q 57:28, before using two more qur’anic texts to support his argument: Q 57:29,
‘That the People of the Scripture may know that they have no power over any of God’s bounty but that
the bounty is in the hand of God, to give to those whom He wishes. God is endowed with great
bounty’: he interprets this to mean that God bestowed upon the earlier ones (al-awwalina), that is ‘the
People of Scripture’ — both Jews and Christians — the reward (al-kifl) for their work; this is also an
equivalent (al-mithl) for their labors2r But God has bestowed upon the later ones (al-mua‘akhkhirina),
that is, ‘those who believe in Muhammad,” what they have earned, as well as a greater reward (i.e., a
‘double portion’). Then he quotes Q 4:32, ‘Do not covet that through which God has granted some of

you preference over others. Men will receive a share of what they have earned, and so will women,

59 Casewit, ‘Muslim Scholar of the Bible,’ 43 n.127.

520 This hadith can be found in the following collections: al-Bukhari (#3272), Ahmad (#4508), al-Tirmidhi (#2871),
al-Bayhaq (#11978), Ibn Habban (#6765) and al-Tabrani (#306); cf. Ibn Barrajan, Tanbih 2:93.

521 Tbn Barrajan, Tanbih, 2:93; cf. 5:310-11.
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and comments that, ‘this is a promise and glad tidings according to the aforementioned doubling (or
double portion)’ in Q 57:28.522 This leads directly into the quotation of Matthew 19:30-20:16.

In his interpretation of both quranic passages, that of sarahs al-Nisa’ and al-Hadid, Ibn
Barrajan interacts with Jesus’ words in the parable, ‘one dirham each’ at the eleventh hours2s This hour
is special for Ibn Barrajan as it connotes the eschatological ‘Hour’; it signifies Jesus’ ‘time of
descent’ (waqt nuzilihi), and those working in the eleventh hour, that is, Muslims, will be working
with him on that day:s24 As previously mentioned, the hadith al-jjarah is discussed in chapter 2, where
the wording comports with a stronger eschatological understanding of this text. Though Ibn Barrajan
does not designate each of the hours to specific groups — ‘nations’ (agwam) is used here in the hadith
— they represent Jews, Christians and Muslims. The Jews and the Christians represent the grumblers
who were hired at earlier hours, and the Muslims arrive at the end and receive double, that is, a
‘double portion’ as communicated in Q 57:28. Ibn Barrajan brings the quranic and biblical accounts
together into one unified narrative that places Muhammad and those who believe in him as the final
‘nation’ at the arrival of the Eschaton, that is, the yawm al-qiyamah (‘Day of Resurrection’).52s While
there is no explicit connection to the yawm al-qiyamah in Q 4:87, Ibn Barrajan is commenting on this
passage in the same qur’anic context and thus draws on that motif as well in his exegesis of the

biblical material.

522 Ibn Barrajan, Tanbih, 2:93.

523 Tbid., 2:94 and 5:310; here the Arabic ‘dirham’ calques the Greek, ‘denarius’; this unit of measure occurs as

girat/qiratayni in the hadith version of this parable.
524 Ibid., 2:94.

525 There is an interesting play on words and concepts here, unintended by the author, of course; there is no
reason to believe Ibn Barrajan knew Koine Greek. In the Greek, ‘last’ or ‘eschatos’ signifies both the actual ‘last’ as in
Matthew 20:8, as well as the ‘Last Day’ or ‘Eschaton’ in other biblical contexts: ‘When evening came, the owner of the
vineyard said to his manager, “Call the labourers and give them their pay, beginning with the last (eschatos), and then going
to the first” (Matthew 20:8), the ‘last’ being those at the eleventh hour, which, according to Ibn Barrajan, are the Muslims

standing at the ‘Last Hour / Day of Resurrection’ with Jesus.
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With his use of this Matthean passage, Ibn Barrajan finds significant evidence from the Gospel
text to support and expand on qur’anic eschatological concepts. While his use of the Bible fits within
the category of supplementary quotation, the extent of his biblical exegesis also moves into
interpretive, albeit tangential, quotation. The importance of his interaction with Matthew’s Gospel,
moreover, is demonstrated in the overlapping of his quranic and biblical hermeneutics, which, it is
argued, bears such fruit by means of approaching these texts with an itibar hermeneutic in place. As
noted, the ‘reward of believing what was revealed before’ (wa-ajr al-iman bima anzala min qablu),
what acts as a guiding hermeneutical principle here, is directly conveyed through Ibn Barrajan’s
interpretation of Matthew 19:30-20:16 alongside his use of both the Qur’an and hadith literature.

Furthermore, in his chapter on Ibn Barrajan’s hermeneutics, Casewit notes the ‘protological’
and ‘eschatological’ emphases observed in the author’s method of interpretation:

‘The second mode of ta’wil is eschatologically oriented, and corresponds to the root w-
[, whence maal or ‘final destination.” Here, interpretation entails understanding the
lastness or final destination of a verse in the Hereafter. For instance, passages relating
to recompense, reward and punishment, life and afterlife, resurrection and post
resurrection, must be interpreted in relation to their ultimate “lastness.

”

526

Not only has Ibn Barrajan applied this mode of ta’wil to his qurianic interpretation, but it has also
spilled over into his method of biblical exegesis. Here again, the overlapping of his scriptural
hermeneutics can be observed between Matthew 19:30-20:16 and both the Qur’an and hadith. Thus
Ibn Barrajan’s interaction with the Bible, Quran and hadith demonstrates the multifaceted nature for
his use of Gospel material and reveals the depths to which his exegesis as a mu‘tabir draws from the
biblical and qur’anic streams of revelation. BiqaTs use of Matthew’s Gospel will be explored in the

following section. His quotation of biblical material in both quranic contexts is more extensive,

526 Casewit, Mystics of al-Andalus, 237; the ‘protological’ emphasis of Ibn Barrajan’s mode of ta’wil is also
explained by Casewit here, though it bears no relationship to the present discussion (see chapter 4, section 4.3.2. for the

‘protological’ mode).
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making use of various Synoptic accounts, as well as the Pentateuch, leading up to and following his
quotations from the four Gospels.527

6.4. The ‘Parable of the Labourers in the Vineyard’ in al-Biqa‘’'s Commentary: Surat al-Araf

BiqaT’s use of Matthew’s Gospel at surat al-Araf (Q 7:157) appears within a web of various biblical
quotations.5?® The point of excursus from the Qur’an into the Bible occurs at Q 7:157, [...] in the Torah
and Gospel [...], which affords al-Biqa1 the opportunity to launch into both the Hebrew Bible, namely
Deuteronomy, and the four Gospels. Biqa‘T bookends his string of Gospel quotes with the quotation
and interpretation of John 15:23-16:1 from Ibn Hisham's Sirah.529

As will be demonstrated below, Biqa‘T has become more comfortable with his use of the Bible
in the exegesis of the Qur’an, as compared to his biblical reconnoitering of Genesis 1-3 in the previous
chapter. This section will analyse al-BiqaTs use of the Bible in the context of Q 7:157. Further, whereas
Ibn Barrajan stood out in the previous chapter with a more detailed discussion surrounding Genesis
1-3, the reader will notice that the tables have turned with al-BiqaT’s use of the Gospels. That is to say,
compared to Ibn Barrajan, Biqa1 spends a considerably longer amount of time here with his use of the
Gospels, which includes a significant amount of quotations from the Pentateuch as well.

The Quran’s mention of the Torah and the Gospel at Q 7:157a — ‘Those who follow the

messenger, the prophet of his community, whom they will find mentioned in the Torah and the Gospel

527 For background on the Synoptic Gospels, see, for example, E.P. Sanders and Margaret Davies, eds., Studying the
Synoptic Gospels (London: SCM, 1996); also, Wilfred L. Knox and Henry Chadwick, eds., The Sources of the Synoptic Gospels,

2 vols. (Cambridge: Cambridge University Press, 2010).
528 Al-Biqa‘l, Nagm al-durar, 3:125-33.

529 This passage was discussed earlier in chapter 2, section 2.1.2.2.
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in their possession |[...]’s3° — prompts al-BiqaT to recall a passage from Deuteronomy 1853 This
particular biblical passage is used as a prooftext to demonstrate that the Jewish Scriptures speak of
Muhammad’s prophethood. Immediately following the Deuteronomic verses, Biqa‘l begins quoting
from another 6th/12th c. scholar, Samaw’al b. Yahya al-Maghribi (d. 570/1175).53> Samaw’al b. Yahya was
a convert from Judaism to Islam, a man of letters skilled equally in mathematics and logic, but also the
author of two polemical works, Ifham al-yahud (‘Silencing the Jews’) and Ghayat al-magsud fi'l-radd
‘ald [-nasard wa'l-yahud (‘The Aspired Goal in Refuting the Christians and the Jews’), quoted here by
al-Biqa‘.533

BiqaTs argument from Deuteronomy precedes Matthew 19:30-20:16; the Matthean passage is
then followed with other Synoptic accounts, along with the Gospel of John.ss4 In the first instance, the

quotations from Matthew and Deuteronomy work together to explore the idea of istifa’ (‘election,

530 The English translation of the Arabic al-ummiyya here is a debated topic. Like Jones, AJ. Arberry (The Koran
Interpreted [Oxford: Oxford University Press, 1964]) translates it as, ‘the Prophet of the common folk, which is in contrast
to other interpretations of ummiyya as ‘unlettered’ or ‘illiterate / unable to read and write’; see, for example, E.H. Palmer,
The Koran (Oxford: Oxford University Press, 1949); ].M. Rodwell, The Koran (London: Dent and Sons, 1945); Abdullah Yusuf
Ali, The Holy Quran: text, translation and commentary (New Delhi: Kitab Bhavan, 2015). If ummiyya is understood as
‘illiterate’ or ‘unlettered, Muhammad’s production of the Quran as a written text would in itself be a miracle (see s.v,
‘i'djaz, El2). For further reading on this, see Sebastian Giinther, ‘ Muhammad, the Illiterate Prophet: An Islamic Creed in the
Qur’an and Quranic Exegesis’ JQS 4/1 (2002): 1-26; idem, s.v,, ‘illiteracy’ and ‘literacy, EQ.

58t Al-Biqa, Nagm al-durar, 3125.

532 On Samaw’al b. Yahya’s life and works, see Moshe Perlmann, trans. and ed., Samaual al-Maghribt Ifham al-
Yahud: Silencing the Jews (New York: American Academy for Jewish Research, 1964), 15-28; see also, Ibrahim Marazka, Reza
Pourjavady and Sabine Schmidtke, eds., Samawal al-Maghribrs (d. 570/1175) Ifham al-yahiid (Wiesbaden: Harrassowitz-
Verlag, 2006), 1-15; and ‘Abd al-Wahhab Tawilah, ed., Badhl al-majhid fi ifham al-yahid (Dimashq: Dar al-Qalam, 1989)
(henceforth referred to as Ifham); Mahmud Tal‘at, ed., Ghayat al-magqsud fi al-radd ‘ald [-nasard wa’l-yahud (Qahirah: Dar
al-Afaq al-Arabiyyah, 2006) (hereafter Ghayat al-magsid); for a discussion on Samaw’al’s polemic in context, see Lazarus-
Yafeh, Intertwined Worlds, 69-71.

533 It is interesting to note that the editor and commentator — his footnotes function more like a hashiyyah — of
Samaw’al’s text, ‘Abd al-Wahhab Tawilah, in his iftitah, strings together the same Gospel harmony that al-BigaT will
produce in the pages that follow his quotations from Samaw’al’s Ifham. The reader should note that al-Biqa‘ never calls the
Ifham by name, only ‘in the chapter on [...] by Samaw’al b. Yahya, the Ifham containing said chapter. He does refer to the
Ghayat al-magsid by name, which also sets it apart from earlier quotations from the unnamed work.

53¢ The exact Gospel references as they appear in quotation are: Matthew 19:30-20116, 22:14, 21:23-26a; Luke 20:6;
Matthew 21:26b; Mark 11:32b; Matthew 21:27; Mark 12:10; Matthew 21:28-33; Luke 20:9b; Matthew 21:34-22:14; Luke 14:16b-21,
23-24; John 10:1-3, 11b-13, 16, 19-21a (Saleh and Casey, ‘An Islamic Diatessaron, 109).
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preference’) and its bearing on Muhammad’s prophethood.535 The second set of Gospel quotations
using Matthew, Luke and John work towards this end as well and will be examined in context. Further,
each block of Gospel quotations are prefaced with qurianic verses that will be looked at in sequence,
first, then followed by the set of quotations from Deuteronomy. The Gospels will be next in the
contexts of Q 7:157, including the Sirah reference.

Before quoting the Bible, Biqa‘ cites parts of three qur'anic verses to support his inclusion of
biblical material. In this case, surahs al-Bagara (Q 2124), Al Tmran (Q 3:33) and al-Nis@’ (Q 4157)
provide him with a quranic foundation to build on and further structure his arguments. The first
qur’anic verse reads, ‘And [recall] when Abraham was tested by his Lord’ (Q 2:124a); then, ‘God chose
Adam and Noah'’ (Q 3:33a); and last, ‘Certainly, they did not kill him’ (Q 4:57f). This final quote from
surat al-Nisa’ is somewhat puzzling among the other texts. However, the referents in each text are the
major prophets, Adam, Noah, Abraham and Jesus. What can be gleaned from these verses appears to
be a confirmation that God tests, elects and sustains his prophets, notions of God’s providential work
that al-Biqa‘ intends his reader to bear in mind as he moves into Deuteronomy 18. And bringing all of
these prophets into focus for his reader, he then establishes an a fortiori argument for the
prophethood of Muhammad, as will be demonstrated in what follows.

6.4.1. Biblical Proofs of Prophethood sub Q 7:157: Deuteronomy 18
Deuteronomy 18:9-11, 14-19 is quoted by al-Biqa‘l, with a minor addition to the end of v.19, and will be
translated here in full:

“When you enter the land which the Lord your God is giving you, you shall not follow
the same practices as those of the nations, and there shall not be found among you
anyone teaching the practice of diviners (‘arrafina).” Then He said: “For these nations
which you are going to confound, they have remained obedient to the ones practicing
divination and astrology (munajjimina). But as for you, the Lord your God has not

535 On this topic, see Reuven Firestone, ‘Is there a notion of “divine election” in the Quran? in Gabriel S.
Reynolds, ed., New Perspectives on the Qurian: The Quran in Its Historical Context 2 (London: Routledge, 2011), 393-41, esp.

401-2.
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permitted this for you. He will, however, raise up for you a prophet from among your
brothers, like me — obey that prophet — just as you pursued the Lord your God at
Horeb on the day of the assembly, when you said, ‘Do not listen to the voice of our
Lord God, nor see this great fire, lest I die””; and the Lord said, “What they have spoken
is right. Therefore I will raise up for them a prophet from their brothers, like you; I will
put my words in his mouth, and he will speak to them what I command him; and the
those who do not obey the words that prophet will speak in my name, I myself will
take vengeance (ana antagimu) on [them] and on [their] tribe (sibt).”53

The language of v.ag quoted here by al-Biqa‘ reflects influence from the LXX version, which uses ‘I will
take vengeance on him’' (ego ekdikéso ex autou) rather than what is found in the MT, ‘I myself will
require it of him’ (‘anoki edros me‘immd); Biqa‘l adds, ‘and on his (Israelite) tribe’ (wa min sibtihi). He
follows this with a short citation from Samaw’al’s Ifham on another reading for va8: ‘He said, “A
prophet was raised (ugima) for them from among their brothers, like you, so that they may believe in

”

him.”537

Biga“T then interprets all of this to mean that, like the traditional Islamic interpretation of
Deuteronomy 18, the prophet spoken of here is Muhammad, who is ‘from the tribe of Ishmael, the
brother of Isaac’; he will come with ‘particular commands’ (shari'ah mustaqillah) that are not to be
associated with the commands that came before them, nor will they be dependent upon them
either.ss8 Biqa continues to compare the manner in which Moses came with particular commands,
then Jesus, whose commands differed with the exception of some rules (ba'd al-ahkam). Biqa‘1 then

quotes a report from Samaw’al’s Ifham to support his interpretation:

‘the Jews said, “This prophecy [about the prophethood of Muhammad] came in truth
from Samuel (one of their prophets), who was after Moses; there would be one like
Moses from among their tribe.” And he said, “Samuel saw in a dream that [this
prophet] would present a book and he would find in it this prophecy” And he
exclaimed to him, “Felicitations to you, O Prophet of God, for God has rewarded you
well!” Then he turned angrily towards me and said, “Has God referred to me in these

536 Al-Biqa‘l, Nagm al-durar, 3125.
537 Ibid., 3:125; Samaw’al b. Yahya, Ifham, 75; idem, Ghayat al-maqsud, 102.

538 Ibid., 3:125.
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lines, O fine man? Did the gematrical proofs benefit you nothing?” Thereupon I said,
“O Prophet of God! Then whom has God referred to here?” He replied, “It is the one
regarding whom God has said: ‘hawfi* mihar faran [Heb. hdopi‘a mehar pa’ran; Deut.
33:2 — ‘he shone forth from Mount Paran’].””s39 i

In the remainder of the section leading up to the Gospel quotations, BiqaT provides a fascinating
argument for the prophethood of Muhammad that builds upon the above quote from Samaw’al,
concerning gematrical values of Arabic letters, or abjad numerology, which corresponds with Mount
Faran.5%

Biqal begins with Samaw’al's Ghayat al-Magsiud, which is used in parallel with biblical
references. He opens with Genesis 17:20a, ‘As for Ishmael, I have heard you: I will surely bless him; I
will make him fruitful and will greatly (jiddan jiddan) increase his numbers’; this phrase, jiddan jiddan,
comments Samaw’al, is expressed as bi-mad mad in Hebrew.54 If one calculates the sum of this phrase
using abjad numerals, it is ninety-two, and the sum of Muhammad’s name is also ninety-two.5+ This,
according to al-Biqa‘l, along with the fact that no other descendants of Ishmael had fulfilled this
prophecy, demonstrates that Muhammad is the one foretold of in Genesis 17:20.543

Biqaf, following Samaw’al’s argument, then equates the mountains of Paran (Arab. faran) with
Meccah.5# The word al-faran is understood to be arabised Hebrew, which is believed by some in the

Islamic tradition to be one of the names of Meccah in the Torah; this is closely linked to the

539 Samaw’al b. Yahya, Ifham, 77; idem, Ghayat al-magqsiid,102; Biqa‘T appears to be conflating accounts from the
Ifham and Ghayat al-magsid.

540 Al-Biqa, Nagm al-durar, 3:125-6; Samaw’al b. Yahya, Ghayat al-magqsud, 54-5; idem, Ifham, 87-9o; on the

subject of Arabic gematrical values, see s.v, ‘abdjad, El=.
541 Ibid., 3:126; Samaw’al b. Yahya, Ghayat al-magsid, 55.
542 [bid., 3:126; Samaw’al b. Yahya, Ghayat al-maqsud, 54; idem, Ifham, 87.
543 Ibid., 3:126.

544 Ibid., 3:126; Samaw’al b. Yahy4, Ghayat al-magqsud, 67-9.
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Ishmaelites in Islamic exegesis.5#5 BiqaT quotes Deuteronomy 33:2-3 where Mount Paran (Heb. pa’ran)
is mentioned, interjecting his comments throughout:

“The Lord came from Sinai and dawned over them from Seir; he shone forth from
Mount” — in one of the renditions — “Mountains of Faran.” “He came with myriads
of holy ones in his right hand. He provided for them and made them beloved unto the
peoples and blessed all his holy ones. At your feet they all bow down, and from you
they receive instruction.” In another rendition it is stated, “And with him are the
groups of holy ones [...]” — until the end, which is, “And he came from the highlands
of Jerusalem with a law that he enlightened from his right hand for them, and chose a
people whose prominent men are in your service. At your feet they bow down and
from you they receive instruction.” 546

Therefore, al-Biqa‘ continues, the one who appeared from the mountains of Faran is Muhammad,
because it is acknowledged that that mountain is Meccah and he came with a myriad (ribwat), that is,
a group, of pure ones (jama‘at al-athar).5+7

This protracted argument for the legitimacy of Muhammad’s prophethood from the Hebrew
Bible precedes al-Biqa‘T’s quotation of the four canonical Gospels. As will be shown in what follows, al-
BigaTs method of quoting the Bible creates one, extensive biblical defense for the supremacy of
Muhammad’s prophethood and Muslims as fulfilling God’s eschatological plan for them as the final
group of believers to inherit the earth.
6.4.2. Biblical Proofs of Prophethood sub Q 7:157: Gospels
Here in the context of Q 7:157, Biqa“ strings together a series of Gospel quotations, beginning with

Matthew 19:30-20:16.54% He uses the Gospels to further buttress his argument for Muhammad’s

545 See Reuven Firestone, Journeys in Holy Lands: The Evolution of the Abraham-Ishmael Legends in Islamic

Exegesis (New York: State University of New York, 1990), 65 n.18.
546 Al-Biqa‘i, Nazm al-durar, 3:126
547 Ibid., 3:126; Samaw’al b. Yahy4, Ifham, 68; idem, Ghayat al-maqsud, 55.

548 Quotations from all four Gospels occur here in the following order: Matthew 19:30-20:16, 22:14, 21:23-26a; Luke
20:6b; Matthew 21:26b; Mark 11:32b; Matthew 21:27; Mark 12:10; Matthew 21:28-33; Luke 20:9b; Matthew 21:34-22:14; Luke
14:16b-21, 23-24; John 10:1-3, 11b-13, 16, 19-21a (Saleh and Casey, ‘An Islamic Diatessaron, 109); these biblical references were

checked for accuracy.
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prophethood from the Hebrew Bible; that is, the Gospels, he argues, further establishes that
Muhammad is the final prophet. The reader must bear in mind that, in his typical fashion, al-Biqa‘l
does not interpret, or refer back to the Gospel quotations in his subsequent commentary on the
qur’anic text. However, if one reads the Gospel material in light of the quotations from the Pentateuch
that precede it, along with the Sirah text, the Gospels do communicate a message that brings his
exegesis of both scriptures together, as will be demonstrated below.

Biqa‘1l quotes Matthew 19:30-2016 first, followed by other Synoptic accounts and a passage
from John 10. Biqa’'s Matthean quotation reads:

‘Many that are first will be last, and the last will be first. The kingdom of heaven is like
a man, a lord of a house, who went out early in the morning to hire labourers for his
vineyard. So making a contract with the tillers (of the land) for a denarius only for the
day, he sent them into his vineyard. Then going out in the third hour, he saw others
standing (idle) in the middle of the market place; and he said to them, “You go into my
vineyard, and whatever is right I will give you.” So they went. And also going out again
at the sixth hour and the ninth, he did likewise. And he went out at the eleventh
(hour) and found others standing; and he said to them, “Why do you stand idle the
whole day?” So they said to him, “No one has hired us.” He said to them, “You go in
with haste to the vineyard, and I will give you what you have rightfully earned
(tastahiqquna).” And when it was evening, the lord of the vineyard said to his steward,
“Call the labourers and pay them the wages, and begin with them from the last to the
first” So those hired came at the eleventh hour, and each of them received a denarius.
Now when the first came, they thought they would receive more; but each of them
also received a denarius. And on receiving it, they grumbled at the householder,
saying, “These last worked only one hour, and you have made them equal to us, who
have borne the burden of the day and the scorching heat.” But he replied to one of
them, “Friend, I am doing you no wrong; did you not agree with me for a denarius?
Take what belongs to you and go; I choose to give to these last ones as I give to you. Am
I not allowed to do what I choose with what belongs to me? Or do you begrudge my
generosity?” So the last will be first, and the first, last.549

549 Al-Biqa‘1, Nagm al-durar, 3:127.
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The similarity in form and content to Ibn Barrajan’s Matthean quotation is evident.55° One distinction
to note, however, is between the two authors’ use of the hadith al-ijjarah. While Ibn Barrajan makes the
‘hadith of the wage’ his primary exegetical focus in both quranic contexts (Q 7 and Q 57), Biga‘1 only
references it after his interpretation of Q 57:29.55 Like Ibn Barrajan’s use of that hadith, Biqa‘T focuses
on the eschatological nature of the three groups — Jews, Christians and Muslims — in order to
highlight Muhammad’s prophethood to those who came at the end of the day and received ‘a greater
reward, that is, ‘a double portion. While this hadith is not explicitly mentioned in the context of Q
7:157, its importance for al-Biqa‘T’s exegesis here is nonetheless reflected by his use of biblical material.

The only way to make sense of the inclusion of Matthew 19:30-20:16 in this context is to read it
in light of the other parables that follow it, which also entails using the hadith al-jjarah as a means of
interpretation. Then the different groups in the parable have the same eschatological significance,
representing Jews, Christians and Muslims. This kind of eschatological reading sets Muhammad in the
place of the final prophet, and Muslims the final group of believers, which plays directly into the
proofs of prophethood theme being developed by al-Biqa‘1t with the use of the Bible. The remaining
Gospel quotations from the context of Q 7:157, including the passage from the Sirah, will be examined
in what follows.

The harmony of Gospel texts that follow the parable of the labourers in the vineyard consists
of Matthew, Luke and John, and form one argument that implicitly confirms Muhammad as the final
prophet, and Muslims as the final group of believers. This is anchored in the parable of the labourers
in the vineyard and its interpretation through the hadith of the wage. When reading the previous

quotations from Deuteronomy with the following series of Gospel texts, which includes the Sirah

55° As previously mentioned in chapter 3, Biqa‘T uses Ibn Barrajan’s Matthean quotation in the context of Q 57:28.
Here, however, his quotation is taken from the context of Q 7:157 and is from his own biblical source text; see section 3.3.4.

of this dissertation for further textual comparisons.

551 His interpretation of Q 57:29 and the biblical quotations that appear there were dealt with earlier in the

chapter (see section 6.1.2.).
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passage as a bookend to the Gospel material, it becomes more evident that al-Biqa‘ uses all of this
biblical material to support his claim for the ‘supremeness’ and ‘perfectness’ (yughiru afdalitihi wa-
yadihu ikmalitihi) of Muhammad over and above the previous prophets.ss=

The harmony begins with a quote from Matthew 22:14, ‘For many are called, but few are
chosen,” which is then followed by Matthew 21:23-26a. Here Jesus’ teachings are questioned by the
chief priests and elders who ask him to prove by whose authority he heals people (cf. Matthew
21:14-15); Jesus retorts with a question for them: ‘from where did the baptism of John come? From
heaven or man?’ Biqa‘ records the accounts from Luke 20:6, Matthew 21:26-7 and Mark 11:32 where the
chief priests and scribes are befuddled and finally respond, ‘We do not know. The narrative from
Matthew 21:28-22:14, containing one short and one long parable, opens with, ‘He began asking them
about a similar saying’ from Mark 12:10.

The first parable in Matthew 21:28-32 is Jesus’ indictment on the religious leaders for not
believing in John the Baptist as a prophet sent by God, a claim clearly upheld by the Qur’an.sss The
next, longer parable in Matthew 21:33-41 is more substantial and must be read in light of Matthew
21:42-3:

Jesus said to them, “Have you never read in the scriptures: ‘the stone which the
builders rejected has become the cornerstone; this was from the Lord and it is
marvelous in our eyes”? Therefore I say to you, the kingdom of God will be taken away
from you and given to a people producing its fruits. And the one who falls upon this
stone will be crushed; and when it falls upon anyone, it will crush him.'s54

With this image of the rejected cornerstone, which, for al-Biqa‘, applies to Muhammad, along with

the previous interpretation at Deuteronomy 33:2-3 — also prophetically understood as a reference to

552 Al-Biqa‘l, Nagm al-durar, 3:130.
553 cf. Q 3:39; 6:85;19:7, 12; 21:90.

554 1bid., 3128: ‘gala lahum Yasu‘a ama qar'atum qattu fUl-kitab anna l-hajar alladhi radhalahu [-bana’ana sara ra’s
al-zawiyah hadha kana min gablu l-rabb wa-huwa ‘ajab fi a‘yanna min hadha aqilu likum inna malakut Allah yanziu
minkum wa-yu'td li-umam yasnatna thamaratiha wa-man saqata ‘ald hadha [-hajar taruddu wa-man saqata ‘alayhi
tahanahu!
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Muhammad — the Muhammad-centric lens is in place for reading the remaining Gospel texts. The
reader should bear in mind also that al-BiqaT accepts filial language as an expression of God’s manner
of dealing with prophets; that is, God interacts with his prophets ‘as a father deals with his son,
namely, nurturing, protecting, aiding, venerating and honouring.’55

The parable of the wicked tenants from Matthew 21:33-41 concerns the ‘lord of a house’ (rabb
bayt) who leases his vineyard to tenants in a foreign country. He sends servants to collect his fruit in
season, but the tenants beat, kill and stone all of the servants that come.ss6 Finally, the lord of the
house decides to send his son, whom he believes the tenants will respect. However, the tenants seize
the son and kill him in hopes of gaining his inheritance. At this point Jesus poses a question to the
chief priests and elders, saying, ‘therefore when the owner of the vineyard comes, what will he do to
those tenants?’ They respond that the owner will put the tenants to a miserable death for what they
have done. This leads to Jesus’ retort concerning the rejection of the cornerstone and the kingdom of
God being given to people producing fruits, an indictment against those religious leaders for not
recognizing the son, that is, the prophet of God. This can only be referring to Muhammad in light of
the surrounding biblical quotations and the arguments al-Biqa‘1 has put in place.

Reading the parable of the wicked tenants at Matthew 21:33-41, as well as the remaining
Gospel texts, with this interpretive lens in place resets the biblical focus from Jesus to that of
Muhammad; ‘son’ should be understood as ‘prophet’ in the following parables. The next series of
quotations also work towards establishing the apostleship (risalah) of Muhammad and the lack of

recognition he received as such. Moreover, to bookend his harmony of Gospel texts, BiqaT uses the

555 Al-Biqa‘l, Nazm al-durar (Hyderabad Ed.), 4:230-1; this description is being applied to God’s interaction with
Jesus and the language used in the Gospels to describe that relationship. Jesus, however, represents a prophet of God and
thus al-Biqa‘T’s logic can be extended to, rather, find its full expression in, that of God’s relationship with Muhammad, the

final prophet.

556 For a detailed study on this parable, see John S. Kloppenborg, The Tenants in the Vineyard: Ideology, Economics,
and Agrarian Conflict in Jewish Palestine (Tiibingen: Mohr Siebeck, 2006).
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Johannine quotation (John 15:23-16:1) from the Sirah, which also imports a particular interpretation of
the preceding Gospel texts, especially when read in light of the Deuteronomic passage from the
beginning of this harmony.

The final set of Synoptic Gospel quotations come from Matthew 22:1-14 and a similar account
from Luke 1416-21, 23-4. Here too, a qur'anic /| Muhammad-centric interpretive lens is in place. The
parable focuses on a king who gives a wedding feast for his son, inviting many to come, yet no one
does; this is the main idea common to both the Matthean and Lukan accounts. In Matthew’s account,
those invited go off to their own homes and finally kill the king’s servants when they return to make
the offer again. In Luke, those invited simply make excuses for not accepting the offer; no one is killed.
The king in the Matthean text is angry at what they have done, and sends troops to destroy the
murderers and burn their city (22:7). At this point the remaining servants are ordered to bring people
in from the street. Matthew’s Gospel records that they are ‘both bad and good’ (22:10), whereas Luke’s
account only lists people in need, ‘the poor, crippled, blind and lame’ (14:21). Clearly the Lukan text is
only focused on the ‘good, that is, those in need of Jesus, while the emphasis in Matthew is on the bad,
which also affects the end of the parable. In Matthew someone is found in the wedding banquet
without the proper garments; this amounts to being unprepared for the occasion, not recognising the
significance of the event. For his lack of preparation, he is ‘cast into the outer darkness’ (Matthew
2213).

While Matthew’s account ends in punishment for not acknowledging the event surrounding
the son, Luke’s narrative ends with taking what was first offered to certain groups and giving it to
others more worthy, ‘to taste my banquet’ (Luke 14:24). Thus two emphases are brought to the surface
here. First, there is punishment for not being prepared for the son’s banquet, i.e., not receiving
Muhammad as the final prophet; second, those who do not acknowledge the son do not inherit the

kingdom that God is delivering to those who believe, i.e., Muslims.
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Biqa‘1 then presents a passage from John 10 before quoting the biblical material in the Sirah.
Again, there is a key within this passage for interpreting the surrounding verses. The reader must keep
in mind that the text here is not being used by al-Biqa‘ to establish biblical truths about Jesus. The
intention, rather, is to support further the view that Muhammad is the final prophet, and Muslims, the
final group of believers being brought into the fold.

John 1016 stands out as the hermeneutical key for this set of Johannine quotations: ‘And I have
other sheep that are not of this fold; it is right that I bring them also. So there will be one flock’ (wa-li
kibash akhara laysat min hadha l-qati fa-yanbaght It an atd bihim aydan fa-takina l-ra‘iyah wa-
ahadah)557 The ‘other sheep’ not of Jesus’ fold and the ‘one flock’ represent the same group that
arrives at the end of the day in the parable of the labourers in the vineyard; these are to be interpreted
as referring to Muslim believers. John 10:19, moreover, is the final quoted verse from this passage, and
it further supports the view that these metaphors can be applied to Muhammad: ‘A discrepancy
occurred also between the Jews because of these words. And many among them said, “He is possessed
by a demon; why should you listen to him?” Others said, “These are not the words of one truly
possessed” (fa-waga‘a aydan bayna l-yuhid khulf min ajli hadha [-qul kathir minhum inna bihi shaytan
gad janna fima istima‘akum minhw; wa-qala akhruna inna hadha laysa kalam majnin).558 This recalls
the charges brought against Muhammad in the Qur’an for being a ‘madman’ or ‘insane.’s59

BiqaT completes his series of Gospel quotations with a reference to another Gospel quotation
and its interpretation found in the Sirah of Ibn Hisham, the famous Paraclete passage from John
15:23-16:1. The main ideas to glean from this text and its use here is that 1) it places the Jews in a
distasteful light (‘whoever hates me [...] they are puffed up with pride [...] “they hate me without

cause”); this aligns with the previous Gospel parables where the chief priests and elders (or scribes)

557 Al-Biqa‘, Nazgm al-durar, 3:129.
558 Ibid., 3:129.

559 cf. Q 15:6; 37:36; 44:14; 51:52; 54:9; 68:51; 52:29, 68:2 and 81:22 — to deny the claim indicates that it was made.
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are cast in the same role; and 2) it points to Muhammad as the one to come (‘the namis must be
fulfilled [...] but when the Munahhemana comes, whom God will send to you [...] he shall bear
witness of me’).560 These well established concepts from the Sirah concerning the prophetical nature
of the Gospel text with respect to foretelling Muhammad’s prophethood work together with the
previous harmony of biblical texts to strengthen al-BiqaT’s argument.

6.5. Concluding Remarks

While al-BiqaTs use of the Bible here exemplifies the genre of dala’il al-nubuwwah, his method of
harmonising the Deuteronomic texts with the Gospel material into an extended argument reveals the
extensive nature of his biblical exegesis. Bookending with the Sirah, moreover, adds further depth to
his use of the Gospels. That is to say, all three parables — the labourers in the vineyard, the wicked
tenants, the wedding banquet — as well as the metaphors from John 10, and the Sirah each emphasise
unique features that relate to Muhammad’s prophethood and his followers that have been established
with the qurianic texts from sarahs al-Araf and al-Hadid. BiqaTs use of these Gospel passages
demonstrates that his method of biblical quotation supplements the Qur’an and also adds significant
interpretive value to the ideas about Muhammad communicated there, as well as in the hadith and
Sirah literature; this kind of cross-pollination is what makes his interpretation distinct from the
surrounding tradition of Muslim biblical scholarship.

Ibn Barrajan’s use of Matthew 19:30-20:16 shows that his primary purpose of biblical quotation
was to import eschatological significance from the parable to his reading of both the hadith and the
qur’anic texts. While his use of the Bible here was not as extensive as al-Biqa‘l, the function of the
Matthean parable in his interpretation nonetheless demonstrates his commitment to itibar exegesis.
For Ibn Barrajan, the biblical text both confirms and illuminates the role of Muhammad as the final

prophet of God, and Muslims, as the final group of believers, and imparts a uniqueness to Jesus’ ‘time

560 Ibn Hisham, Sirah, 109.
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of descent’ (waqt nuzulihi) affirmed by the hadith of the wage. Chapter 7 now follows with a
conclusion to this exploration of Ibn Barrajan and al-BiqaTs use of the Bible in their interpretation of

the Qur’an.
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Chapter 7

Conclusion

At the beginning of this dissertation I opened with several questions about Ibn Barrajan and al-BiqaTs
use of the Bible: Within their unique intellectual ambiences, what motivated each author to quote the
Hebrew Bible and the Gospels? What Arabic versions of the Bible are used in their tafsirs? What
possible similarities exist between each author’s hermeneutical approach to the Qur’an and the Bible?
And will the use of the Bible primarily be tangential to their interpretation of the Qur’an or something
more? In what follows I will offer concluding remarks to these questions under five headings: contexts
for biblical engagement, biblia arabica, scriptural hermeneutics, case studies and avenues for future
research.
7.1. Contexts for Biblical Engagement
In chapter 1, I emphasised certain aspects of Ibn Barrajan and al-BiqaTs careers in order to highlight
possible influences on their engagement and fascination with the Bible. For Ibn Barrajan, his role as a
mu‘tabir proved to be central to his worldview which, in turn, shaped his understanding of
‘revelation’ (wahy) and how to interpret it. Moreover, the Ikhwan al-safa’ stand out as a likely influence
on his use of biblical materials. Though removed from his immediate context, the Ikhiwan appealed to
Ibn Barrajan’s more pluralistic approach to scripture. The surrounding Jewish and Mozarab Christian
communities in al-Andalus also formed part of the religio-cultural context in which the openness to
shared knowledge would have been instrumental in motivating Ibn Barrajan to cull from biblical
sources in his exegesis of the Qur’an.

The primary feature of al-BiqaTs career that I drew attention to was his position for over twenty
years as the gari’ al-kurst. The relationship between al-BiqaTs métier within the Cairene context of

preaching-cum-storytelling and his use of the Bible has hitherto been explored closely within
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secondary literature. It appears that a significant connection exists between the two as his Quran
teaching role would have afforded him the opportunity to draw on the Bible when exegetical needs
arose, as evinced in his commentary. However, nothing in his autobiography indicates that he did, in
fact, draw on the Bible in his midd sessions, but the possibility is intriguing to consider. Further,
Biqa‘T’s wholesale abandonment of gisas materials suggests that Karaite scripturalism had an impact
on his engagement with the Arabic Bible as well.

7.2. Biblia Arabica

In chapter 3, I carefully analysed several relatively unexamined manuscripts for Arabic versions of the
Bible. In the case of Ibn Barrajan, Sinai MS Ar. 10 and Miinchen, Staatsbibliothek MS Ar. 234 were used
for Genesis 3:1-7 and Miinchen, Staatsbibliothek MSS Ar. 234 and 238 for Matthew 19:30-20:9. For al-
BiqaT, Sinai MS Ar. 3 and Cairo MS Cop. Bibl. 22 were used for the same passage in Genesis and
Oxford, Bodleian MSS Hunt. 17 and 18 for that of Matthew. These manuscripts were analysed
alongside the biblical citations from Genesis and Matthew found in the works of Ibn Barrajan and al-
Bigat.

One pressing question I raised in this study was whether our authors would interact with the
Arabic Bible in the same way in which they treat the Quran for grammar; whether the particular
versions of the Arabic Bible adopted would be scrutinised along with the qurianic text. Given the
linguistic emphases placed on interpreting the Qur’an, it is curious that neither author brings the
same sensibilities to bear on the biblical texts they quote throughout. It may be the case that the
distinctly Christian Arabic form of the language found in Ibn Barrajan and al-BiqaTs quotations,
though important for supplementing their theological exegesis of the Quran, still remains
subordinate to the Arabic of the Muslim holy book because they knew the Bible was a translation into
Arabic. Though this lack of interaction is somewhat disappointing, it should not, however, diminish

the value of other findings.
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For example, Ibn Barrajan took great care to preserve the Arabic version of the Bible he
transmitted via quotation in his tafsirs, giving us valuable insight into the Andalusi biblical tradition
of the 6th/12th century. Rather than producing islamicised paraphrases of Genesis and Matthew, he
retains many of the Christian Arabic features of the text, as demonstrated in chapter 3, especially in
the Matthean quotations. This provides further evidence for the close familial link between Ibn
Barrajan’s Arabic version and that of Ishaq b. Balashk al-Qurtubi’s 4th/10th c. Arabic translation from a
Latin Vorlage, categorised by Kachouh as family m.

Similarly, Biqa‘T preserved the Christian Arabic character of his versions as well, which is even
more remarkable when considering the twenty-year time span for the composition of his tafsir. He
also showed impressive detail in the selection process for his Arabic versions of the Hebrew Bible, as
discussed in chapter 5. The correspondence between his Arabic quotations of Genesis and the
manuscript witnesses yielded mixed results in the end. I can safely say that all of the citations agree
with manuscript families of Syriac Vorlage — as delineated by Vollandt — but the text did not
correspond as closely with the passage from Genesis as it did in Matthew. My analysis of al-BiqaT’s
Matthean quotations also revealed the highest degree of correlation to his source text with little to no
orthographic deviation, as observed with Ibn Barrajan. Further, the overwhelming quotient of Gospel
material found in al-Biqa‘’s tafsir suggests some preference for the Gospels in his qur'anic exegesis.
7.3. Scriptural Hermeneutics
I demonstrated in chapter 4 that Ibn Barrajan’s method of nazm al-qurian is rooted in the i‘tibart idea
of reality. The subcategories of man (insan), creation (khalg) and revelation (wahy) formed a lens
through which he comprehended the world around him. Therefore itibar was not a means to an end,
it was the end itself. This view of reality also allowed Ibn Barrajan to draw on the Hebrew Bible and

Christian scriptures to supplement and inform his understanding of the Qur’an. He found significant
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evidence from the Torah and Gospel to expand on qur’anic concepts using itibar cosmological and
eschatological formulations.

While Ibn Barrajan’s use of the Hebrew Bible and Gospels fits within the category of
supplementary quotation, at times he delves deeper into his exegesis of a given biblical passage,
moving his use of the Bible into the category of interpretive, albeit tangential, quotation. This was
demonstrated in chapter 5 with Genesis 1-3, and further observed in several Matthean passages
analysed in the introductory section to chapter 6, as well as in his exegesis of Matthew 19:30-20:16. For
al-Biqa, however, ilm al-munasabat is a method not a way of life, and thus does not reach as far into
his own perspective on the Qur’an, hadith and Bible. Munasabat dictates how he approaches each
book, rather than being rooted in a view of reality that penetrates all facets of life, as with the case of
Ibn Barrajan. Biqa‘l did interpret at least two of his dreams through a particular lens that was tied to
his holistic approach to scripture, but it seems that he failed to attach anything else to it. This is one
major distinction between the mutabir and the preacher to draw out of the preceding study.

Moreover, I demonstrated that Saleh’s thesis on al-Biqa‘r — that his use of the Bible is nonpareil
within Muslim biblical scholarship — is no longer tenable in light of Ibn Barrajan’s use of biblical
quotations. BiqaT’s large scale and intricate exegesis simultaneously within the Qur’an, the Gospel and
the Torah is provocative, however, and still sets him apart within the Islamic tradition, especially when
considering the amount of Gospel material he incorporates into his tafsir. This became clearer in
chapter 6 with his quotation of the Hebrew Bible alongside all four Gospels. Further, if the Gospel
material is carefully read alongside the Quran and the hadith in al-BiqaTs tafsir context, it
communicates details and nuances to his form of argumentation that moves what prima facie appears
to be mere proof-texting into a more sophisticated category of tangential quotation. Biqa‘l spends

enough time harmonising the Deuteronomic and Gospel quotations for his sustained prophethood
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argument, demonstrated in chapter 6, to exonerate him from being a mere passer-by of the biblical
revelatory stream.

7.4. Case Studies

In chapter 5, I showed that the Bible, namely Genesis 1-3 — with a focus on the Adamic garden
narrative in 31-7 — supplements Ibn Barrajan and al-BiqaTs exegesis of the Quran. The
supplementary use of the Bible here amounts to tangential quotation. Each author also develops his
own comparative study of both quranic Garden narratives, expounding surat al-Bagara (Q 2)
alongside surat al-Araf (Q 7) and interspersing their interpretation with biblical quotations and
hadiths. The Qur’an’s evocation of the Adamic narrative was also examined in the Tafsir of al-Tabari in
order to provide some background for the reception history of that text in the Islamic exegetical
tradition. I observed that Tafsir Tabari reflects interaction via hadith with the Adamic accounts found
in two extra-canonical texts that circulated within Judaism and Christianity, Bereshit Rabbah and the
Cave of Treasures, respectively. The focus was on the ‘angels’ protest’ from Q 2:30 and the ‘creation of
Adam’ sub Q 2:31, 7:12 and 15:26, topics that reappear in Ibn Barrajan and al-Biqa‘7’s tafsir contexts.

Furthermore, it was fascinating to see Ibn Barrajan’s tangential use of the Bible in this chapter.
He uses the idea of the ‘two trees’ found in Genesis 2:9 to create an eschatological paradigm for
understanding of the ‘herebelow’ (dunya) the ‘interworld’ (barzakh) and the ‘afterworld’ (akhira). This
is indeed a unique formulation using Genesis to reshape his own Islamic cosmology that also
highlights the protological mode of ta’wil that is intrinsic to his i‘tibari method of exegesis.

Biqa‘T’s use of Genesis is also interesting but for different reasons. The sheer amount of biblical
quotations supplied by al-BiqaT in this context (Genesis 1-3, in toto) is impressive. His attention to
biblical sources and his desire to accurately quote the text, even going so far as to use a Jewish
informant, is also commendable. While his interpretation of Adam’s creation in the Quran brings

biblical ideas to bear on this event, there is, however, less interaction with the Hebrew Bible compared
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to that of Ibn Barrajan. The most exciting observations for the use of the Bible occur in chapter 6 with
Matthew 19:30-20:16.

In the introductory section to chapter 6, I delineated three methods of Gospel quotation:
supplementary, interpretive and confuting. Supplementary and interpretive quotation are observed
throughout each authors’ tafsirs. I demonstrated that both forms were being used tangentially with
Ibn Barrajan and al-BiqaT’s interpretation of the Quran. While there was an admix of supplementary
and interpretive quotation, confuting quotation only occurred in al-Biqa‘T’s work.

With confuting quotations the quranic concepts of muhkam (‘fixed’) and mutashabih (‘self-
similar’) formed an interpretive lens that al-BiqaT used to read the four Gospels in order to reveal its
‘fixed’ and ‘self-similar’ verses. He believed that all of God’s revelation(s) share in that which is
muhkam and mutashabih. According to al-Biqa‘, although the verses may appear differently for each
‘Scripture people, the underlying message or core of the revelation is shared between them. Therefore
‘confuting’ quotation as described here is a novel way of using a quranic exegetical paradigm to
investigate the Bible, namely the Gospels.

For the main analytical section of this chapter, I examined the ‘Parable of the Labourers in the
Vineyard’ (Matthew 19:30-20:16) in the tafsir contexts of Ibn Barrajan and al-Biqa. This is the only
Gospel passage quoted twice by each author under different qurianic texts, and each one uses this
Matthean parable in a slightly different way. Both authors, however, draw on the hadith al-ijarah as a
comparative text to interact with. And what is even more fascinating is that al-Biqa‘Tl quotes this
parable as found in Ibn Barrajan’s tafsir one out of the two times he uses it. This is interesting because
al-BiqaT never repeats a Gospel verse once it is quoted, but here he borrows the same material from
Ibn Barrajan. Biqa‘1 also retains the Christian Arabic character of Ibn Barrajan’s Gospel quotation
without changing it. This speaks to the level of trust he places on Ibn Barrajan as a transmitter,

especially after observing how careful al-Biqa‘1 was in selecting his own biblical source materials. And
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al-BiqaT does not quote the Gospels from anyone else, a fact that demonstrates a unique connection
between the two authors within Muslim biblical scholarship.

I also demonstrated that the Gospel of Matthew was used by both authors to buttress Islamic
eschatological ideas that were born out of the Qur’an and hadith al-ijarah. Ibn Barrajan explores this
Matthean passage in his interpretation of siirahs al-Nisa’ (Q 4:85-7) and al-Hadid (Q 57:28), and al-
Biqa“T does so in his exegesis of surat al-Araf (Q 7:157). In Ibn Barrajan’s tafsir context an implicit
connection is made between his exegesis of Matthew and the ‘hadith of the wage’ with the ‘Day of
Resurrection’ (yawm al-qgiyamah) at Q 4:87. This highlights Jesus’ ‘time of descent’ (waqt nuziulihi) at
the eleventh hour within an eschatological framework, and appears to be the main purpose for using
Matthew here.

For al-BiqaT, however, the use of Matthew alongside the ‘hadith of the wage’ is only half of the
picture. While al-Biqa‘T brings these two texts together in order to support an Islamic eschatological
perspective, he also moves into the genre of dala’il al-nubuwwah creating a Muhammad-centric lens
for reading Matthew while drawing on Deuteronomy 18 in the process. He uses both the Hebrew Bible
and Gospel of Matthew to show that Muhammad was the final prophet predicted to come and to
deliver the final chosen people of God. Biqa‘l creates an intricate harmony of Hebrew Bible and
Gospel texts in the tafsir context sub Q 7:157 that illustrates the tangential use of the biblical corpus.

7.5. Avenues for Future Research

Looking ahead, more of Ibn Barrajan’s possible ‘interlocutors’ need to be investigated, especially those
Andalust scholars of the Bible — Jewish, Christian or Muslim — that predate his period. This also
extends to scholars after Ibn Barrajan that may have been influenced by his use of nagm al-quran and
quotation of the biblical corpus. Ibn Barrajan’s association with Mahdism as it relates to his use of the
Bible is also an area worth examining more thoroughly. Both sets of quotations, those from the

Genesis 1-3 and Matthew 13 and 19-20, indicate that Ibn Barrajan did in fact use biblical texts with an
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eschatological bent; this may indicate that he has some leanings toward a Mahdist position. Bellver,
who tries to untangle Ibn Barrajan from this historical quagmire, makes a wholesale departure from
the picture of him as a leader and major proponent of Mahdism, which is not entirely warranted.s6: It
may be that as an adherent of the i{tibar school, the lines between the Mahdist position and the
eschatological commitment of the mutabir become blurred, which seems plausible on some level.

With respect to al-Biqaq, the similarity with Samaw’al b. Yahyd's biblical quotation and
argumentation warrants further exploring. Samaw’al’s contribution to Muslim biblical scholarship via
his use of the Hebrew Bible in the interpretation of the Qur’an would appear not yet to have gained
much traction among scholars in this field, the exception being the few citations used in chapter 1 and
those found in Lazarus-Yafeh's Intertwined Worlds. Further, BiqaTs use of other biblical texts not
examined here, for example the Arabic versions of the Septuagint Psalter and the Book of Jonah
would also be valuable to identify and study. This will contribute to a greater understanding of the
Arabic Bible’s transmission during the late Mamlik period. In this vein, a comparison between the
Christian Arabic transmitted via quotation — identified in the various manuscripts used by both
authors here — with other Arabic Bible versions of a more Islamic register could help to understand
the reception of these biblical texts in each milieu and the place non-quranic Arabic occupies in
Muslim scholarship.

One of the more striking areas of research to investigate further concerns the relationship
between the Qur’an, the Hebrew Bible and the Gospels in light of the hermeneutical approaches to
scripture, here termed nazm al-quran and im al-munasabat. These methods were observed in our
two main authors’ approach to the Qur’an and have implications for the recent work of Lancioni and
Villano (noted in chapter 4) on medieval and contemporary qurianic exegesis. Self-similarity and

cohesion/coherence (strah holism) are used by Lancioni and Villano to assess the state of affairs in

561 Bellver, ‘Al-Ghazali of al-Andalus,” 671-3.
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quranic studies by analysing how those categories for reading the Quran appear in the works of
Muslim scholars.s62 Ibn Barrajan and al-Biqa‘T should be on their list. Moreover, BiqaT’s use of muhkam
and mutashabih as a hermeneutical paradigm for reading the Gospels (‘confuting quotation’) is also
intriguing and should be explored in more detail within the Islamic tradition to see if others after him
have adopted such an approach.

Ibn Barrajan and al-BiqaTs use of the Bible has demonstrated that there are some mufassirin
engaged in Muslim biblical scholarship that step slightly outside of their tradition to offer a distinctive
approach to quranic exegesis. Muslims have been using the Bible from the inception of Islam; this is
nothing new. However, both authors manage to do something more substantive with their biblical
quotations. Their use of the Arabic Bible, moreover, contributes meaningfully to an ongoing process of
counterpointal engagement first enacted by the Qur’an’s own narrative discourse with biblical stories.
Thus the manner of qur'anic and biblical interaction witnessed here should continue to be carried out
by scholars who are willing to raise critical questions about the meaning of the text in light of its

reception and interpretation by those from different traditions.

562 Lancioni and Villano, ‘Self-similarity as Form and Structure, 251-64.
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Appendix I

Translations for the Main Biblical and Qur’anic Texts in Chapter Five

The Hebrew Bible

Genesis 3:1-24 — Now the serpent was more crafty than any other wild animal that the
Lord God had made. He said to the woman, ‘Did God say, “You shall not eat from any
tree in the garden”? The woman said to the serpent, ‘We may eat of the fruit of the
trees in the garden; but God said, “You shall not eat of the fruit of the tree that is in the

”

middle of the garden, nor shall you touch it, or you shall die.” But the serpent said to
the woman, ‘You will not die; for God knows that when you eat of it your eyes will be
opened, and you will be like God, knowing good and evil” So when the woman saw
that the tree was good for food, and that it was a delight to the eyes, and that the tree
was to be desired to make one wise, she took of its fruit and ate; and she also gave
some to her husband, who was with her, and he ate. Then the eyes of both were
opened, and they knew that they were naked; and they sewed fig leaves together and

made loincloths for themselves.

They heard the sound of the Lord God walking in the garden at the time of the
evening breeze, and the man and his wife hid themselves from the presence of the
Lord God among the trees of the Garden. But the Lord God called to the man, and said
to him, ‘Where are you?’ He said, ‘I heard the sound of you in the garden, and I was
afraid, because I was naked; and I hid myself’ He said, ‘Who told you that you were
naked? Have you eaten from the tree which I commanded you not to eat? The man
said, ‘The woman whom you gave to be with me, she gave me fruit from the tree, and I

)

ate.

Then the Lord God said to the woman, ‘What is this that you have done?’ The woman
said, ‘The serpent tricked me, and I ate’ The Lord God said to the serpent, ‘Because
you have done this, cursed are you among all the animals and among all wild
creatures; upon your belly you shall go, and dust you shall eat all the days of your life. I
will put enmity between you and the woman, and between your offspring and hers; he
will strike your head, and you will strike his heel’

563 The English translation of the Bible used here and in Appendix II comes from The New Oxford Annotated Bible:
New Revised Standard Version with Apocrypha (Oxford: Oxford University Press, 2010); as with the previous English
translations of the Quran used in this dissertation, the version here is also Alan Jones’ The Qurian (Cambridge: Gibb
Memorial Trust, 2007).

203



To the woman he said, ‘I will greatly increase your pangs in childbearing; in pain you

shall bring forth children, yet your desire shall be for your husband, and he shall rule
over you.

And to the man he said, ‘Because you have listened to the voice of your wife, and have
eaten of the tree about which I commanded you, “You shall not eat of it,” cursed is the
ground because of you; in toil you shall eat of it all the days of your life; thorns and
thistles it shall bring forth for you; and you shall eat the plants of the field. By the
sweat of your face you shall eat bread until you return to the ground, for out it you
were taken; you are dust, and to dust you shall return’

The man named his wife Eve, because she was the mother of all living. And the Lord
God made garments of skins for the man and his wife, and clothed them.

Then the Lord God said, ‘See, the man has become like one of us, knowing good and
evil; and now, he might reach out his hand and take also from the tree of life, and eat
and live forever’ — therefore the Lord God sent him forth from the garden of Eden, to
till the ground from which he was taken. He drove out the man; and at the east of the

garden of Eden he placed cherubim, and a sword flaming and turning to guard the way
to the tree of life.

The Quran

Surat al-Bagara

Q 2:31-6 — And when your Lord said to the angels, T am placing a vicegerent upon the
earth, they said, ‘Will You place therein one who will work corruption therein, and
shed blood, while we hymn Your praise and call You Holy?’ He said, ‘Truly I know what
you know not. And He taught Adam the names, all of them. Then He laid them before
the angels and said, ‘Tell me the names of these, if you are truthful. They said, ‘Glory
be to You! We have no knowledge save what You have taught us. Truly You are the
Knower, the Wise.! He said, ‘Adam, tell them their names. And when he had told them
their names He said, ‘Did I not say to you that I know the unseen of the heavens and
the earth, and that I know what you disclose and what you used to conceal?’

And when We said to the angels, ‘Prostrate to Adam, they prostrated, save Iblis. He
refused and waxed arrogant, and was among the disbelievers. We said, ‘O Adam, dwell
you and your wife in the Garden and eat freely thereof, wheresoever you will. But
approach not this tree, lest you be among the wrongdoers.

Then Satan made them stumble therefrom, and expelled them from that wherein they

were, and We said, ‘Get you down, each of you an enemy to the other. On the earth a
dwelling place shall be yours, enjoyment for a while.
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Surat al-Araf

Q 718-25 — He said, ‘Go forth from it, disgraced and banished! Whosoever among
them follows you, I shall surely fill Hell with you all’ ‘O Adam! Dwell you and your wife
in the Garden, and eat from wheresoever you two will, but approach not this tree, lest
you two be among the wrongdoers.

Then Satan whispered to them, that he might expose to them that which was hidden
from them of their nakedness. And he said, ‘Your Lord has only forbidden you this
tree, lest you should become angels, or among those who abide [forever]! And he
swore unto them, ‘Truly I am a sincere adviser to you. Thus he lured them on through
deception. And when they tasted of the tree, their nakedness was exposed to them,
and they began to sew together the leaves of the Garden to cover themselves.

And their Lord called out to them, ‘Did I not forbid you from that tree, and tell you
that Satan is a manifest enemy to you? They said, ‘Our Lord! We have wronged
ourselves. If You do not forgive us and have Mercy upon us, we shall surely be among
the losers.” He said, ‘Get down, each of you an enemy to the other! There will be for you
on earth a dwelling place, and enjoyment for a while. He said, ‘Therein you shall live,
and therein you shall die, and from there shall you be brought forth.
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Appendix II

Translations for the Main Biblical and Qur’anic Texts in Chapter Six

The Hebrew Bible

Deuteronomy 18:9-11, 14-199 — When you come into the land the Lord your God is
giving you, you must not learn to imitate the abhorrent practices of those nations. No
one shall be found among you who makes a son or daughter pass through fire, or who
practices divination, or is a soothsayer, or an augur, or a sorcerer, or one who casts
spells, or who consults ghosts or spirits, or who seeks oracles from the dead [omits vv.
12-13]. Although these nations that you are about to dispossess do give heed to
soothsayers and diviners, as for you, the Lord your God does not permit you to do so.
The Lord your God will raise up for you a prophet like me from among your own
people; you shall heed such a prophet. This is what you requested of the Lord your
God at Horeb on the day of the assembly when you said: “If I hear the voice of the
Lord my God any more, or even again see this great fire, I will die.” Then the Lord
replied to me: “They are right in what they have said. I will raise up for them a prophet
like you from among their own people; I will put my words in the mouth of the
prophet, who shall speak to them everything that I command. Anyone who does not
heed the words that the prophet shall speak in my name, I myself will hold

”

accountable [...]
The Gospels

Matthew 19:30-20:16 — But many who are first will be last, and the last will be first.
“For the kingdom of heaven is like a landowner who went out early in the morning to
hire labourers for his vineyard. After agreeing with the labourers for the usual daily
wage, he sent htem into his vineyard. When he went out about nine o'clock, he saw
others standing idle in the marketplace; and he said to them, ‘You also go into the
vineyard, and I will pay you whatever is right. So they went. When he went out again
about noon and about three o'clock, he did the same. And about five o’clock he went
out and found other standing around; and he said to them, ‘Why are you standing here
idle all day?’ They said to him, ‘Because no one has hired us. He said to them, ‘You also
go into the vineyard’ When evening came, the owner of the vineyard said to his
manager, ‘Call the labourers and give them their pay, beginning with the last and then
going to the first’ When those hired about five o'clock came, each of them received the
usual daily wage. Now when the first came, they thought they would receive more; but
each of them also received the usual daily wage. And when they received it, they
grumbled agains the landowner, saying, ‘These last worked only one hour, and you
have made them equal to us who have borne the burden of the day and the scorching
heat. But he replied to one of them, ‘Friend, I am doing you no wrong; did you not

206



agree with me for the usual daily wage? Take what belongs to you and go; I choose to
give to this last the same as I give you. Am I not allowed to do what I choose with what
belongs to me? Or are you envious because I am generous?’ So the last will be first, and
the first will be last.”

Matthew 22:14 — “|...] For many are called, but few are chosen.”

Matthew 21:23-26a — When he entered the temple, the chief priests and elders of the
people came to him and the elders of the people came to him as he was teaching, and
said, “By what authority are you doing these things, and who gave you this authority?”
Jesus said to them, “I will also ask you one question; if you tell me the answer, then I
will also tell you by what authority I do these things. Did the baptism of John come
from heaven, or was it of human origin?” And they argued with one another, “If we say,
‘From heaven, he will say to us, ‘Why then did you not believe him?’ But if we say, ‘Of
human origin [...],

Luke 20:6b — [ ...] all the people will stone us,
Matthew 21:26b — [...] we are afraid of the crowd.”
Mark 11:32b — [ ...] for all regarded John as truly a prophet.

Matthew 21:27 — So they answered Jesus, “We do not know.” And he said to them,
“Neither will I tell you by what authority I am doing these things.

Mark 12:10 — Have you not read this scripture: ‘The stone that the builders rejected
has become the cornerstone |[...]’

Matthew 21:28-33 — “What do you think? A man had two sons; he went to the first
and said, ‘Son, go and work in the vineyard today. He answered, ‘I will not’; but later he
changed his mind and went. The father went to the second and said the same; and he
answered, ‘I go, sir’; but he did not go. Which of the two did the will of his father?”
They said, “The first.” Jesus said to them, “Truly I tell you, the tax collectors and the
prostitutes are going into the kingdom of God ahead of you. For John came to you in
the way of righteousness and you did not believe him, but the tax collectors and the
prostitutes believed him; and even after you saw it, you did not change your minds and
believe him. “Listen to another parable. There was a landowner who planted a
vineyard, put a fence around it, dug a wine press in it, and built a watchtower. Then he
leased it to tenants and went to another country [...].

Luke 20:9b — [...] for a long time.
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Matthew 21:33-46 — When the harvest time had come, he sent his slaves to the
tenants to collect his produce. But the tenants seized his slaves and beat one, killed
another, and stoned another. Again he sent other slaves, more than the first; and they
treated them in the same way. Finally he sent his son to them, saying, ‘They will
respect my son. But when the tenants saw the son, they said to themselves, ‘This is the
heir; come, let us kill him and get his inheritance.” So they seized him, threw him out
of the vineyard, and killed him. Now when the owner of the vineyard comes, what will
he do to those servants?” They said to him, “He will put those wretches to a miserable
death, and lease the vineyard to other tenants who will give him the produce at the
harvest time.” Jesus said to them, “Have you never read in the scriptures: ‘The stone
that the builders rejected has become the cornerstone; this was the Lord’s doing, and it
is amazing in our eyes'? Therefore I tell you, the kingdom of God will be taken away
from you and given to a people that produces the fruits of the kingdom. The one who
falls on this stone will be broken to pieces; and it will crush anyone on whom it falls.”
When the chief priests and the Pharisees heard his parables, they realized that he was
speaking about them. They wanted to arrest him, but they feared the crowds, because
they regarded him as a prophet.

Matthew 22:1-14 — Once more Jesus spoke to them in parables, saying: “The kingdom
of heaven may be compared to a king who gave a wedding banquet for his son. He sent
his slaves to call those who had been invited to the wedding banquet, but they would
not come. Again he sent other slaves, saying, ‘Tell those who have been invited: Look, I
have prepared my dinner, my oxen and my fat calves have been slaughtered, and
everything is ready; come to the wedding banquet.” But they made light of it and went
away, one to his farm, another to his business, while the rest seized his slaves,
mistreated them, and killed them. The king was enraged. He sent his troops, destroyed
those murderers, and burned their city. Then he said to his slaves, ‘The wedding is
ready, but those invited were not worthy. Go therefore into the main streets, and invite
everyone you find to the wedding banquet. Those slaves went out into the streets and
gathered all whom they found, both good and bad; so the wedding hall was filled with
guests. “But when the king came in to see the guests, he noticed a man there who was
not wearing a wedding robe, and he said to him, ‘Friend, how did you get in here
without a wedding robe?’ And he was speechless. Then the king said to the attendants,
‘Bind him hand and foot, and throw him into the outer darkness, where there will be
weeping and gnashing of teeth.” For many are called, but few are chosen.”

Luke 14:16b-21, 23-24 — “Someone gave a great dinner and invited many. At the time
for the dinner he sent his slave to say to those who had been invited, ‘Come; for
everything is ready now. But they all alike began to make excuses. The first said to him,
‘I have bought a piece of land, and I must go out and see it; please accept my regrets.
Another said, T have bought five yoke of oxen, and I am going to try them out; please
accept my regrets. Another said, ‘I have just been married, and therefore I cannot
come. So the slave returned and reported this to his master. Then the owner of the
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house became angry and said to his slave, ‘Go out at once into the streets and lanes of
the town and bring in the poor, the crippled, the blind, and the lame’ [omits v.22].
Then the master said to the slave, ‘Go out into the roads and lanes, and compel people
to come in, so that my house may be filled. For I tell you, none of those who were
invited will taste my dinner.”

John 10:1-3, 11b-13, 16, 19-21a — “Very truly, I tell you, anyone who does not enter the
sheepfold by the gate but climbs in by another way is a thief and a bandit. The one
who enters by the gate is the shepherd of the sheep. The gatekeeper opens the gate for
him, and the sheep hear his voice. He calls his own sheep by name and leads them out
[omits vv.g-11a]. The good shepherd lays down his life for the sheep. The hired hand,
who is not the shepherd and does not own the sheep, sees the wolf coming and leaves
the sheep and runs away—and the wolf snatches them and scatters them. The hired
hand runs away because a hired hand does not care for the sheep [omits vv.i4-15].
have other sheep that do not belong to this fold. I must bring them also, and they will
listen to my voice. So there will be one flock, one shepherd [omits vv.17-18]. Again the
Jews were divided because of these words. Many of them were saying, “He has a
demon and is out of his mind. Why listen to him?” Others were saying, “These are not
the words of one who has a demon [...]"

The Quran

Surat al-Nisa’

Q 4:85-7 — Those who make fair intercession will have a share of it; whilst those who
make evil intercession will bear the responsibility for it. God has power over
everything. When you are greeted with a greeting, greet with a fairer greeting or return
it. God takes account of everything. God. There is no god but Him. He will indeed
gather you to the Day of Resurrection, about which there is no doubt. Who gives truer
tidings than God?

Surat al-A‘raf

Q 7:157 — Those who follow the messenger, the prophet of his community, whom they
will find mentioned in the Torah and the Gospel in their possession. He will order
them to do what is recognized as right and forbid them to do what is disapproved of.
He will make the good things lawful for them and make the bad things unlawful for
them. He will relieve them of their burden and of the fetters that have been upon
them. Those who believe him and support him and help him and follow the light that
was send down with him — they are the ones who will prosper.

Surat al-Hadid

Q 57:26-9 — In the past We sent down Noah and Abraham, and We placed Prophecy
and the Scripture among their seed; and [some] of the are guided aright, but many of
them are profligates. Then We caused Our messengers to follow in their footsteps. We
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caused Jesus, the son of Mary, to follow and We gave him the Gospel; and We placed
compassion and mercy in the hearts of those who followed him. But monasticism they
invented. We did not prescribe it for them [but it arose] through desire for God’s
satisfaction; and they did not observe it as they should have done. So We gave those of
them who believed their wage; but many of them are profligates. O you who believe,
fear God and believe in His messenger, and He will give you a double portion of His
mercy and make for you a light, by which you can walk; and He will forgive you. God is
Forgiving and Merciful, that the people of the Scripture may know that they have no
power over any of God’s bounty but that the bounty is in the hand of God, to give to
those whom He wishes. God is endowed with great bounty.
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