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ABSTRACT

This research work comprises an introduction, three chapters, and a conclusion. The
introduction discusses the history of Christianity among the Arabs before the advent of Islam.
It shows that Christianity penetrated into Arabia by the missionary efforts at the first place. It
is noted that the Byzantine Empire and the Church used to assist these missionaries for
political and economic purposes, despite the ecclesiastical disputations with them. The
acceptance of Christianity by the royal families of Byzantium, Abyssinia, and Bant Ghassan
might have impact to some extent on the attitudes of Arabs towards Christianity. Trade and
Christian slaves also played a role in the spread of Christianity among the Arabs.

The Syrian Arabs were mostly Monophysite, also called Jacobites; on the other hand,
most of the Mesopotamian Arabs adhered to the Nestorian Church, although the existence of
Monophysitism cannot be denied there. Since Christianity was introduced to south Arabia
from Monophysite Abyssinia and Nestorian Hirah, both kinds of Christianity coexisted there,
although, with an upper hand of Monophysitism. Besides these major ecclesiastical trends
some other Christian denominations also existed in Arabia in the course of history, but the
sources provide too meager information about them to assess their influence among the Arabs.

In the first chapter, I discussed the Qur’anic concept of the kitab, the three-fold
typology of the Injil-related ver'ses, characteristics of the Injil as mentioned in the Qur'an, and
the Question of Corruption of the previous scriptures.

The Qur’an describes the Injil as a kitab. The term kitab has been used in the Qur’an
to refer to several meanings. Nevertheless, in spite of the diversity of its usages, the meaning
can easily be identified by the help of context and the occasions of the revelation. One of its
important meanings is the previously revealed scriptures especially the Tawrih and the Injil
However, the specific usage of the kitab for the Injil is considerably less than that of it for the
Tawrah or the Qur’'an.

The Qur’an characterizes the Injil as guidance, light, confirmation of the Tawrih that
had come before it, admonition to those who fear Allah and a revelation to the Prophet ‘Isa
(pbuh). But it neither describes what kind of Injil or Andjil existed during the life of the
Prophet Muhammad (pbuh) in the beginning of the seventh century AD in Arabian Peninsula
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nor does it tell about its language.

Many Qur’anic verses indicate that the People of the Book especially the Jews of
Madinah have been tampering with their scriptures. Majority of such actions may be
interpreted as referring to the distortion of meaning; rather than of the text, even the tahrif-
based verses seem to refer to the distortions committed by the Jews during the conversations
and in the commandments of the Tawrah rather than in its text. Perhaps the only clear
reference to the textual falsification is in 2:79.

Tt should be noted, hov'rever, that the context or the occasions of the revelation of all
the tampering verses clearly indicate that these verses speak about the corruption of the Jews
— regardless of corruption of text or meaning — not that of the Christians. Perhaps the only
exceptions in this regard are 5:13-14 which accuse the Christians along with the Jews of having
forgotten the part of that whereof they were admonished. But forgetting itself is not crystal
clear in referring to the textual distortion, for it can be interpreted either as forgetting or as
abandoning a part of that whereof they were admonished.

It would be argued that the Tawrzh and the Injil should separately be treated in regard
to the distortion. Tt is evident by many verses and prophetic traditions that the Tawrah had
been possessed in its original language by the Jews of the Madinah during the life of the
Prophet Muhammad (pbuh) regardless of its being textually intact or not. Moreover, the
Qur’an and the Jews were principally agreed on that the Tawrah was revealed to the Prophet
Misa (pbuh). Consequently, it is quite reasonable to hold that the Qur’an, while addressing
the Jews of Madinah, definitely refers to the Tawrah possessed by them.

In contrast to this, not a single substantial evidence is found to support that the
Qur’anic Injil was preserved in its original language in Arabia during the life of the Prophet
| Muhammad (pbuh); rather historical evidences have proved that the Christian canonical
scriptures or their Arabic fragments were available to the Syrian-Arab Christians in that time.
In addition, the Islamic and the Trinitarian Christian concepts of revelation are quite different.
So it seems to be paradoxical to hold that the Quran characterizes the Injil as a book revealed

to the Prophet ‘Isa (pbuh) on one hand, and refers to the Christian scriptures of its era as the

same Injil, on the other hand.



In the second chapter, I discussed the Injil of Warqah b. Nawfal, prophecies about the
advent of the Prophet Muhammad (pbuh), the question of corruption of the previous
scriptures, and how and when the Injil was revealed. It may be noted that although, the hadith
literature contains a number of useful references to the Injil which was revealed to the
Prophet ‘Isi (pbuh), some aspects are still in darkness. References to the Injil possessed by
Waraqgah b. Nawfal are found, but information in this regard is both meager and confusing.
Even the knowledge about the personality of Waraqah is obscure.

Those hadith traditions, which explain how and when the Injl was revealed and
inform about the number of previous revealed scriptures help to conceptualize the nature of
the Injil’s revelation. However, it should be noted that comparatively less authentication and
consistency characterize such traditions. It appears that the hadith literature’s perception of
the Injil is an expansion of that of the Qur’an. It may imply that the original Injil has been
considered, in the hadith literature, as the verbal word of God and not as the historical or
biographical account compiled by someone else after the Prophet ‘Isa (pbuh).

Hadith literature points out the start of the corruption of the Injil and other Christian
scriptures and connects it with the conspiracies of the ruling class. Although, the prophetic
traditions mostly level the charge of corruption against the People of the Book in Jewish
context, that is quite natural, in some cases, it does include the Christian scriptures as well.

The third chapter begins with the discussion about the etymology of the word Injil. It
has been noticed that only the Qur’anic commentators and Arab Linguists generally discussed
the etymological aspect of the word Injil and that the scholars of other disciplines almost
completely ignored this aspect. This difference of approach might have been caused by the
nature of different Islamic disciplines. It may be argued that since the discipline of the exegesis
is more analytical and explanatory in nature than those of the theology and history, for
example, it relatively focuses on the etymological aspect more than they do. A number of
scholars especially earlier ones generally seek the origin of the word Injil in the Arabic root.
Regardless of the importance of this approach, it does explain how they see the Injil.

Whether the Injil contained the commandments or not has been discussed in the

second section. The views of scholars significantly differ in this regard. It seems that both sides
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have some support from the texts of both Qur'an and Gospels. However, a more striking fact
is that the Injil has epitomized a spiritual and ascetic scripture in Sufis’ exegeses as opposed to
the Tawrah, which has been thought to be a book of external sciences. This specific approach
towards the Injil might have been developed under the influence of the ascetic personality of
the Prophet ‘Isa (pbuh) as perceived in the writings of Sufi Masters and in Islamic ascetic
literature.

It is evident that almost all of Muslim scholars are inclined to hold that those Qur’anic
verses which enjoin and demand the People of the Book, especially the Christians to act
according to their scriptures neither imply that their existing scriptures are free of corruption
nor do that they enjoy an independent scriptural authority after the advent of Islam. In fact
they mostly intefprct these verses to indicate that the People of the Book must avoid
corrupting their scriptures and act according to the true spirit of their commandments which
would ultimately lead them to the embracement of Islam, for these scriptures do conrain the
testimonies of the prophethood of the Prophet Muhammad (pbuh).

It seems that since the Qur’an explicitly declares that the prophecies about the Prophet
Muhammad {pbuh) were found in the previous scriptures, Muslims from the outset sought 1o
find such material to interpret the relevant verses. Discussion about the testimorues of the
prophethood of the Prophet (pbuh) has been a hallmark of the Islamic apologetic and
polemical literature from the early times to the modern ones. However, it is evident that
Muslims did not have an easy access to the canonical scriptures or their Arabic translations in
the earliest times. Therefore, in the earliest Muslim writings one does not find accurate
quotations from the canonical literature of the Jews and the Christians. It seems that some
early Muslims might have used the term Injil and likewise the Tawrih in a loose sense not
referring to specific verses, but rather collecting the information they needed, with the help of
people who knew these texts and quoted or read, translated, and explained them to the
Muslims.

However, as a matter of fact, when Muslims conquered Christian territories they had
to face a new situation. They became the rulers of lands whose majority was Christian. This

situation might gradually have enabled or even compelled some Muslims to consult the
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scriptures of the People of the Book, although mostly with the help of some informant, and
find the material of their interest therein. Since that time, Muslims began to quote more exact
passages from the canonical scriptures of the People of the Book. Moreover, it seems that this
phenomenon also provided them with an opportunity to assess the texts of these scriptures
and consequently caused a variety of opinions in this regard.

It is interesting to note, however, that many Qur’anic commentators like al-Tabari, al-
Razi, and al-Qurtubi etc. do not explicitly accuse the previous scriptures of textual corruption;
rather their writings might imply that they are inclined to hold the view of the exegetical
distortion only. Perhaps this is partially because of the inexplicit position of the Qur’an in
this regard and parﬁally due to the nature of their discipline. On the other hand, the
theologians more overwhelmingly accuse the People of the Book of the textual corrupuon of
their scriptures, even if some of them take their text on its face value they mostly do so only
for the sake of argument. Therefore, they should not be considered representatives of the
second approach. It seems that' the method of Qasim b. Ibrahim al-Rassi and Muhammad al-
Ghazali etc. should be viewed in this context as well.

It may be noted that Sir Sayyid Ahmad Khin and Rahmat Allzh Kairanavi are among
the earliest Muslim scholars who extensively made use of the results of western biblical
scholarship in their biblical works. However, surprisingly their approaches are significantly
different. Whereas the former adopts an apologetic and defensive approach, the latter prefers a
polemical and offensive one. Similarly, they have reached quite opposite results, for the
former denies the existence of the corruption of the Christian scriptures in the semse of
addition, deletion, and alteration of text and the latter is overwhelmingly interested in

demonstrating the existence of the same kinds of corruption.
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IMPORTANCE OF THE TOPIC

The Qur'an discusses various important topics; one of these is the previous revelations,
particularly the Injil. The Injil—mentioned twelve times in the Qur'an— was a revelation
revealed to the Prophet ‘Isi (peace be on him). It was the sacred book of the Christians of the
time of the Prophet Muhammad (peace be on him), regardless of whether it had been
distorted or not. Many characteristics of the Injil have been mentioned in the Qur'an. Some
verses of the Qur’an, accordiné to some Muslim scholars viz. Ibn Taymiyyah might indicate
that its some intact manuscripts were preserved by the Christians up to the advent of the

Prophet Muhammad (peace be on him).

In fact, there seems to be a difference of opinion among Muslim scholars in this regard.
Muslim scholarship has been very diverse in its approaches, because of its different historical,
social, and geographical backgrounds. There have been many disciplines in Muslim
scholarship; the most prominent, in the present context, being Exegesis, Theology, and
History. Muslim scholars freely thought about and discussed the issues pertaining to other
religions especially Christuanity. The interaction between Muslims and Christians started very
early in Islamic history and increased tremendously with the passage of time. The present

research work aims 1o study principally the perceptions of the Injil in the Muslim tradition.

STATEMENT OF THE PROBLEMS

This research work is intended to answer some questions usually raised in the minds of
researchers about the Injil mentioned in the Qur’in. Some of these questions are being

mentioned below,

It is an established fact that the four Gospels had been canonized by the Christians
long before Islam’s advent. On the other hand, the Qur’an mentions the Injil as a single book.
This seems a paradoxical behavior, Was this issue raised in the early history of Islam? What
did Muslim scholars do to resolve this paradox? What exactly does Muslim scholarship mean

when it refers to or speaks about the Qur’anic term the Injil? Is there only one interpretation
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of the Injil in Muslim scholarship or there exists a diversity of opinions in this regard? If there

are differences, what are their bases?

About dealing with the issues of Christianity, two approaches may be identified: the
mainstream adopted a polemical approach. The writings of al-Jahiz, al-Ghazili, and Ibn
Taymiyyah etc represent this approach. Others, instead of refuting other religions’ doctrines
concentrated on explaining the Islamic point of view. The Qur’anic commentarors, in general,
have adopted this approach while interpreting the relevant Qur’anic verses. What are the
similarities and differences between the results of the two approaches? How did these

approaches contribute to creating a specific concept of the Injil?

In the light of above-mentioned, it seems that it would be immense significant to

investigate the Muslim perceptions of Injil and their development throughout history.

THE OBJECTIVES OF THE WORK
The research work aims to achieve the following objectives,

1. This work would try to sketch out the concept of the Injil of the Prophet Tsa (peace be
on him) as mentioned in the Qur’in and Hadith.

2. I would collect, study, analyze, gnd compare the perceptions of Muslim scholars from
different disciplines, in different parts of the world in different ages about the Injil.
3. This would help to identify the dominant trends in Muslim scholarship and their

development about the Injil from the very early age to the present period.
BACKGROUND OF THE RESEARCH PROBLEMS TO BE ADDRESSED

The topic selected for the research is new one and there are very few scholarly works, which

have dealt with the subject. Some related works are listed below,

The first significant book on the topic is that of the British Muslim scholar Ruqayyah
Waris Magsood, tiled A Muslim Study of the Origins of the Christian Church, in which she has
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discussed several issues regarding the origin and early history of the Christan Church.
Although she has provided some significant information and has raised new questions about
the origin of the Injil and the New Testament, she could not discuss this issue in sufficient
detail because it was only a part of her larger subject. In her work, she has mostly depended
on the theories of Kamal Salibi, and could not conduct a sufficient research by consulting the
original Islamic sources. It is, however, worth noting that she introduced new ideas and

opened new vistas for further research.

The second important book on the topic is Who was Jesus: Conspiracy in Jerusalem,
which was written by Kamal Salibi, a Lebanese Christian historian. He has used his detailed
knowledge of the geography of Arabia and his study of Biblical texts to put forward some
very interesting theories. His research work suggests that the Bible narratives actually refer to
people and places belonging to the west coast of the Arabian Peninsula. He also suggests that
the Prophet ‘Isa of the Qur’an is someone other than Jesus of the New Testament. According
to him, ‘Is3 of the Qur'an had lived in Arabia four or five centuries before the Jesus of the
New Testament. The Gospel of this monotheist prophet had been preserved till the seventh
century, the time of the Prophet Muhammad. He also holds that the story of ‘Isa as described
by the Qur'an would not have been so different from that of in this Injil. Nevertheless, Salibi
mostly argues for his theories on the basis of linguistic evidences. Therefore, there is a need to
asses his theories through other sources as well. Salibi also wrote another book related to the

topic namely Secrets of the Bible People.

Geoffrey Parrinder wrote Jesus in the Qur'an and dedicated a short chapter to the
Gospel (/7). In the beginning of the chapter, he discusses the origin of the word Injil and
then goes on to the issue of the corruption of the previous sacred books, especially the Injil.
He mentions that some Muslim scholars declared that Christians had actually altered the text
of the Injil, but some others said that they had interpreted the words of the Injil incorrectly.
He prefers the latter viewpoint. He admits that to explain the relationship between the Injil of

Isa (peace be on him) and the record of his words in the four Gospels, is a difficult task.
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He has quoted the opitions of the Muslim scholar Abdullah Yusuf Ali and Christian
scholar W, C. Smith in this regard. He mentions that according to Yusuf Ali, the Injil
mentioned in the Qur’an is not the New Testament. It is not the four Gospels now received
as canonical. It is the single Gospel which, Islam teaches, was revealed to Jesus, and which he
taught. Fragments of it survived in the received canonical Gospels and in some others of
which traces survive such as infancy Gospels and the Gospel of Barnabas. On the other hand,
Parrinder mentions that according to W. C. Smith the identification of the Gospels with the
Injil cannot but be regarded as an error by Christians and by historians of religion. In Smith’s
view, the parallel between the New Testament, and especially the four Gospels, and Hadith, is
seen to be quite close as soon as one thinks about it. Parrinder himself, however, believes that
the four Gospels were more than the Injil. They included it and went beyond it. The
Christan Gospels revealed not only the words of Jesus but also his activity.

Briefly, in the light of the above mentioned, it seems to the present rescarcher that

there is sufficient justification for the proposed research work.
RESEARCH METHODOLOGY OF THE STUDY

The research would be conducted in a limited area. I would try to focus on a survey of the
Muslim interpretations of the Qur’anic term Injil, studying the thoughts of the selected
prominent Muslim scholars, to get a clear Muslim perception of the Qur’anic term Injil.
Throughout this discourse; I plan to analyze the available material carefully and critically.

Thus, this study would be both descriptive and analytical.
OUTLINE OF THE DISSERTATION

The research work would consist of the following chapters and sub-headings,
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AN OVERVIEW OF CHRISTIANITY IN PRE-ISLAMIC ARABIAN

PENINSULA

Geography of Arabia:

The Arabian Peninsula is the largest Peninsula of the world. Arabs call it Jazirat al-"Arab (the
Island of the Arabs) metaphorically.'It has the shape of a rough quadrilateral with a length of .
2200 km. from north-west to south-east and a breath of ¢. 1200 km. On the west, south, and
east it is clearly defined by the .Red Sea, the Gulf of Aden, the Arabian Sea, the Gulf of Oman,
and the Persian Gulf.’ It has been reported from al-Asma‘i (d. 216 AD) that Juzirat al-‘Arab
stretched from the farthest part of ‘Adan Abyan’ to the fertile lands (4ryaf) of Iraq in length as
well as from Juddah® and its neighbouring seashores to the boundaries of Syria in breadth.*
According to the Arab scholars, an imaginary line drawn out from the Gulf of ‘Aqabah to the
mouth of Shatt al-‘Arab in the Arabian Gulf® is its Northern boarder and the northern Nefud
separates it from the Fertile Crescent.”

However, the Arabs have been living on the either side of this imaginary line since

' Tawad ‘Ali, al-Mufassal-fi Ta'rikb al-‘Arab qabl al-Islam, henceforth al-Mufassal (Baghdad: Dar al-‘Tlm 1i *l-Malayin,
1976}, 1:140.
?G. Reatz, “Djazirat al-‘Arab”, eds. B. Lewis et al., The Encyclopaedia of Islam, new edition, henceforth EJ?
(Leiden: E. J. Brill, 1971), 1:534.
-* Abyan is a district (mikhldf] of ‘Ad.;m, the famous city of Yemen on the shore of Indian Ocean. Perhaps, it is
called *Adan Abyan to differanciate it from ‘Adan La‘ah, a district of San'3’. See, Yaqit b. ‘Abd Allah al Hamawy,
Mujam al-Buldan (Beirut: Dar Ihya® al-Turdth al-’ Arabi & Mu’assasat al- Ta’rikh al-* Arabi, 1997), 3:302.
* It is situated on the bank of Bahr al-Yaman (Red Sea) and is a seaport of Makkah. Its distance from Makkah is of
the Journey of three nights. See, Yaqut b. ‘Abd Allzh al- Hamawi, Mu jam al-Buldan, 2:39.
* Abd Allah b. Muslim b. Qutaybah, al-Maarif] ed., Tharwat ‘Ukashah (Cairo: Matba‘at Dir al-Kutub, 1960), 566.
However, in the narration of Yaqut al-F{amawi from al-Asma‘l “boundaries of Syria™ has been replaced with “al-
Ubullah”, a city situated on the bank of Dajlat al-Basrat al-Kubra in the corner of the gulf which enters the city
of al-Basrah. See, Yaquit b, ‘Abd Allah al-Hamawi, Mujam al-Buldan, 2:56, 1:72. Al-Hamaw’s reported definition
seems to be more precise.
® Arab writers commonly name it al-Khalij al-‘Arabi (Arabian Gulf). However, internationally recognized name
is Persian Gulf. See, www.wikipedia.org, “Persian Gulf®, dated: March 26, 2010.
7 Jawad ‘AL, al Mufagsal, 1:143.
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hundreds of years B.C. They settled down in Iraq between the west bank of the Euphrates and
the borders of Syria as well as in Palestine and Sinai to the eastern shores of Nile. The ancient
Greek, Latin, Hebrew, and Syrian writers include all these lands within the abodes of Arabs
and name them Arab Country (Bilad al-‘Arab). ' The territory of the Arabs includes the
wastes of the Syrian Desert and the agricultural zones of Transjordan’. It includes the
mountains of the Hijaz and the inland corridors of the Peninsula. Although the heartland of
the Arab nations was what is known today as Saudi Arabia, the Romans gave the name Arabia
to a province of their empire, which lay south, and east of Palestine, in the corner of the
Mediterranean world between éyria and Egypt. It includes the present Negev, southern Syria,
all of Jordan, and northwest Saudi Arabia.’

Religious Environment of Pre-Islamic Arabia:

Arabs held different beliefs and embraced various religions in the Jahiliyyah period. Among
them were Monotheists who believed in Allah alone. Many of them worshipped idols along
with believing in Allah. Some embraced Judaism, Christianity, or Zoroastrianism. There were
atheists who believed in nothing while some denied the Hereafter. * Some Arabs were Sabians.
Others believed in Anwa’®. There were also worshippers of angels and demons among them.’

Briefly, the Arabs of pre-Islamic era were not isolated from the rest of the world. They had a

' Ibid.

? Transjordan was geographically equivalent to 1942-1965 Kingdom of Jordan (slightly different from today’s

borders). See, www.wikipedia.org, “Transjordan”, dated: March 26, 2010.

*G. W. Bowersock, Roman Arabia (London: Harvard University Press, 1983), 1.

*Jawad ‘Ali, al-Mufassal, 6:34; cf., J. Spencer Trimingham, Christianity among the Arabs in Pre-Islamic Times,
henceforth Christianity among the Arabs (London: Longman Librarie du Liban, 1979), 243-48.

* ALAnw?’ is plural of al-naw’. Al-Naw’ means the star that is about to set. The Arabs of Jahiliyyab period
believed that al-anw3’ were 28 stars. Every thirteen nights one of them sets in the west at the break of dawn and
at the same time another star rises from the east except for one namely al-Jabhah, which remains fourteen nights,
and on the completion of this circle the year comes to an end as well. The Arabs of Jahiliyyab period used to
attribute the causes of climate changes, e.g., rains and winds etc. to these stars. See, Muhammad b. Mukram b.
Manzir, Lisin al-‘Arab (Qum: Nashr Adab al-Hawzah, 1405 AH), 1:175-76.

¢ Muhammad b. *Abd al-Karim al-Shahrastani, al-Milal wa 'I-Nibal (Beirut: Dir al-M‘arifah, 1995), 2:586.
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pluralistic rather than a monolithic religious environment, which indicates the influence of
surrounding religious communities upon them and wvice versa.

Christanity among the Pre-Islamic Arabs

Arabs never used the term Masthi or Masthiyyah in classical period; rather they used Nasrani
or Nasraniyyah instead, mostly associating it with the city called Nasirah. The term al-
Nasraniyyah flourished among the Arab tribes and their branches before the advent of Islam.
Many Arabic verses contain it as well as the poetry of several Arab poets from Yemen, Hijaz,
Iraq, and Syria etc refers to it.!

It is difficult to define the exact period when Christanity found its way into the
Arabian Peninsula. It spread throughout the Arabian Peninsula by many ways such as
missionary efforts, trade routes; and the trade of slaves especially of white ones who used to be
imported from the civilized areas of the world. ?

Church historians claim that the Christian missionaries did their best to propagate
their religion among the Arabs. They did not care for the hardships and sufferings they faced
in this regard. Rather they reached the remote areas of the Arabian Peninsula and lived with
the Bedouin. Some of them even adopted the Bedouin’s life style and dwelled in the tents with
them. They were known as Asaqifat al-khiyam and Asagifat ahl al-wabr.’ Since they were
knowledgeable, educated in Medicine and Logic and had effective convincing skills they
succeeded in converting some tribal chiefs to Christianity and in getting their support for
their cause. It is reported that some tribal chiefs got medical treatment from Christian priests
and when they recovered from the diseases through their cure, they subsequently accepted
Christian faith.* Church historians mention that Christian priests healed the barren women

by their prayers and miracles so they bore children as well as some priests pleaded with God

"Husayn al-‘Udat, al-‘Arab al-Nasara: ‘Ard Ta'vikhi, henceforth al-‘Arab al-Nasara (Damascus: al-Ahdli i ')-
Tibd'ah wa *]-Nashr wa *l-Tawzi’, 1992), 26.

? Jawad ‘Ali, al-Mufassal, 6:586-87.

* Louis Cheikho, al-Nasraniyyah wa Adabuhi bayn ‘Arab al-Jahiliyyab, henceforth al-Nasraniyyah (Beirut:
Matba‘at al-Aba’ al-Mursalin al-Yast‘iyyin, 1912), 1:37.

* Jawad ‘All, al-Mufassal, 6:587.
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to give them a male child, so He accepted their prayers. For example, Daj‘am the chief of al-
Daja‘imah ! tribe was bestowed with a male child due to the prayer of a priest and
consequently converted to Christianity along with his tribe.

Some Arabs became Christians because of their interaction with the Christian
merchants. It is related that some Christian merchants brought oil to Madinah from Syria.
When they had sold it and wanted to return, two sons of an Ansari called Abd "l-Husayn
came to them. They persuaded them to accept Christianity, so they accepted it and
accompanied them to Syria.’

Christianity was also introduced to the Arabs through the male and female slaves
imported to Arabia from different international markets especially from the Byzantine and
Persian empires. Many Roman concubines bore those who were considered the pure Arabs.
Most of such concubines were Christians. There were many Christian slaves in Makkah, Ta'1f,
Yathrib, and other parts of the 'Arabian Peninsula. They read, wrote, and interpreted what the
Tawrah and the Injil contained. They told people Christian tales and explained the Christian
religion to them. Some of them succeeded to convert some Arabs.* In Makkah, one of them
was Jabr the slave of ‘Amir b. al-Hadrami. He was a Christian and could read the Tawrah and
the Injil in his native language. Other Christian slaves include ‘A’ish the slave of Huwaytib b.
‘Abd al-‘Uzza, ‘Addas the slave of al-‘Al3’ b. al-FHadrami, Nastas the slave of Safwan b.
Umayyah, Min3, and Suhayb al-Rtimi. Many Christian slaves lived in T2’if. One of them was
‘Addas, the slave of ‘Utbah and Shaybah the sons of Rabi‘ah. Another name is of al-Azraq the

It is a branch of Salih, the section of the famous Yemenite tribe Quda‘ah. It migrated from Yemen around 230
AD and settled in Hawran. They were the first Arabs who dwelled in Syria and created confederation with
Romans and then Byzantines. See, ‘Abd al-Rahman Ahmad Salim, alMuslimiin wa "l-Ram: Dirasab f; Judbar af-
Sira" wa Tatawwuribi bayn al-Muslimin wa 'l-Bayzantiyyin batta Wafat al-Rasal Salla Allah ‘alayh wa Sallam,
henceforth al-Musliméin wa *l-Ram (Caire: Dar al-Fikr al-‘Arabi, 1418/1997), 35-36.

? Louis Cheikho, al-Nasraniyyab, 1:35.

* Muhammad b. Jarir al-Tabari, Jami‘ al-Bayan ‘an Ta'wil Ayy al-Qur'an, henceforth Jami' al-Bayar (ed), Mahmiud
Muhammad Shakir (n.p.: Dar al-Ma‘rifah, n. d.), 5:410.

' Jawiad ‘AL, al-Mufussal, 6:588-89,
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Roman the blacksmith.!

Hermirages also played an important role in introducing Christianity to the Arab
merchants and the Bedouin. The Arab traders found in most of these hermitages room for rest,
stores of water, and places for enjoinment during their tiresome journeys. While staying in
these hermitages, they saw the priests and hermits performing their rituals. In this way, they
learnt somewhat about their religion and rituals. ’

These hermitages were the centres of Christian preaching and propagation. Yaqut al-
Hamawi (d. 626 AH) mentions dozens of hermitages, found throughout the Arab territories.
They were numerous in Iraq and Syria. One also finds traces of their existence in Hijaz, Najd,
and southern and eastern Arabian Peninsula. They received assistance from the Iraqi, Syrian,
and Roman churches and could propagate Christianity among most of the Arab tribes. It
might be rightly said that had Islam not come the picture of Arabia would have been different
from that of today.*

Chrisuanity penetrated into many Arab tribes before the advent of Islam, even some
Christian scholars give a list of forty-six Arab tribes who partially or wholly accepted
Christianity.’ Muslim scholars, too, explicitly mention many Arab tribes whose members,
whether in small or large number, were Christian. Ibn Qutaybah (d. 276 AH) mentions,
“Christianity was found among Rabi‘ah, Ghassin, and some of Quda‘ah.”

Al-Ya‘qubi (d. 284 AH) more explicidy reporrts,

Among the Arab tribes who accepted Christianity were some members of Bant Asad b.
‘Abd al-‘Uzzi of Quraysh viz. ‘Uthman b. al-Huwayrith b. Asad b. ‘Abd al-‘Uzz3 and Waraqah b.
Nawfal b. Asad. Of Banti Tamim Bani Imra’i "1-Qays b. Zayd Manit converted to Christianity as

well as Banii Taghlib of Rabi‘ah, too, were Christians. Among the tribes of Yemen Tayy’,

' Ibid,, 6:603-07.

1 1bid., 6:589.

*Yaqit b. ‘Abd Allah al-Hamawi, Muijam al-Buldin, 2:331-69.
! Jawad ‘Ali, al-Mufassal, 6:589-90.

* Louts Cheikho, al-Nasraniyyab, 1:124-41.

* Tbn Qutaybah, al-Ma'rif, 621.
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Midhhaj, Bahrd’, Salih, Tantikh, Ghassan, and Lakhm were Christians.'

According to ‘Amr b. Bahr al-Jahiz {d. 255 AH), Christianity prevailed among Arab
kings and tribes except for Mudar. It prevailed among the tribes i.e. Lakhm, Ghassin, Harith
b. Ka‘b, Quda‘ah, Tayy’, Rabi‘ah, Taghlib, ‘Abd al-Qays and some branches of Bakr
especially in Al Dhi ’l-Jadayn.?

Ecclesiastical Division of Pre-Islamic Christian Arabs:

Christianity penetrated Arabia from different directions, principally from three centres, viz.
Syria in the north-west, Mesopotamia in the north-east, and Abyssinia in the west by the way
of Yemen, which was for a time subject to an Abyssinian dynasty.’

The most defined divisions of the Syrian Christans during the fifth century AD were
the Melkite * (Chalcedonian), the West Syrian (Monophysite) °, and the East Syrian
(Nestorian)®. In consequence of these divisions, those northern Arab Christians, nomadic and

settled alike, who fell within the spheres of Byzantium and Persia also became distinguished

' Ahmad b. AbiYa‘qub al-Ya‘qubi, Ta'rikh al-Ya'qitbi (Beirut: Dir Sadr & Diar Bayrt, 1960), 1:257,

? Abt ‘Uthmin ‘Amr b. Bahr al-Jahiz, al- Mukhtar fi * Radd ‘ala *l Nasara, ed. Muhammad ‘Abd Allah al-Sharqawi
(Beirut: Dar al-Jil; Cairo: Makrabat al-Zahra’, 1411/1991), 61.

* Richard Bell, The Origin of Islam in its Christian Environment, henceforth The Origin of Islam (London: Frank
Cass & Co. Ltd, 1968), 17.

* The term is used of those Christians of Syria and Egypt who, refusing Monophysitism and accepting the
Definition of Faith of the Council of Chalcedon (451 CE), remained in communion with the Imperial see of
Constantinople as ‘Emperor’s men’. The Council of Chalcedon (451 CE) affirmed the existence of One Person in
Two Natures, which were united unconfusedly (sic), unchangeably, indivisibly, and inseparably. See, F. L. Cross,
ed., The Oxford Dictionary of the Christian Church (Oxford: Oxford University Press, 1957), 259, 883.

> They held the doctrine that in the Person of the Incarnate Christ there was but a single, and that a Divine
Nature, as against the Orthodox teaching of double Nature, Divine and Human, after the Incarnation. They
came into being as a distinct body immediately after the Council of Chalcedon (451 CE), which formally defined
the Dyophysite doctrine. See, F. L. Cross, ed., The Oxford Dictionary of the Christian Church, 916.

* They held the doctrine that there were two separate Persons in the Incarnate Christ, the One Divine and the
other Human, as opposed to the orthodox doctrine that the Incarnate Christ was a single Person, ar once God
and man. They were characrerized b.y the rejection of the term Theotokos (God-bearer). See, F. L. Cross, ed.,

The Oxford Dictionary of the Christian Church, 946.
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ecclesiastically as Monophysites or Nestorians.' However, besides these major ecclesiastical
trends some other Christian denominations, excommunicated by the Trinitarian Church, also
entered the Arabia to take refuge from persecution such as Ebionites’, Nazarenes’, and
" Elkesaites*.® Little is known about them. However, what meager information Church
historians provide about them shows that they may have been closer to Islam than Trinitarian
Church.

Christianity in West Syria:

The Syriac and Arabic-speaking monks and Christians of provinces of Arabia, Phoenicia, and
Palestine were strongly inclined towards adherence to the Monophysite formula, the
remaining establishment bishops adhered to the imperial line. ¢ Also the state Church, that s
Greek Church, had a hold in the peninsula of Sinai where numerous monasterics and
hermitages were Greek, not Nestorian or Jacobite.” Accordingly, the phylarchs, the rulers of
Bant Ghassan did not offer support to the Monophysites at first, but later on, they fell into
the Monophysite line.® It was one factor, among the others, which caused the friction in

relations between Monophysite Ghassinides and Dyophysite Byzantines in latter times,

' J. Spencer Trimingham, Christianity among the Arabs, 159.

Tt was a Jewish Christian sect, which flourished in the early centuries of the Christian era especially on the east
of the Jordan. Two of thdé:x principle tenets were (1) a ‘reduced’ doctrine of the Person of Christ, to the effect,
e.g., that Jesus was the human son of Joseph and Mary, (2) over-emphasis on the binding character of the Mosaic
Law. See, F. L. Cross, ed., The Oxford Dictionary of the Christian Church, 433.

* ‘Nazarenes’ occurs as a name given by fourth century writers to groups of Christians of Jewish race in Syria,
who continued to obey much of the Jewish Law though they were otherwise orthodox Christians. They used a
version of the Gospel in Aramaic, known as the ‘Gospel according to the Hebrews’. The sect existed from the
earliest times Christianity. See, F. L. Cross, ¢d., The Oxford Dictionary of the Christian Church, 941.

*It was a Jewish Christian sect, which arose . A. D. 100 in the country east of Jordan. They took their name
from their sacred writing, the ‘Book of Elkesai’. They held beliefs similar to those of the Ebionites. See, F. L.
Cross, ed., The Oxford Dictionary of the Christian Church, 447.

* Jawad ‘All, al-Mufassal, 6:634-37.

¢ ]. Spencer Trimingham, Christianity among the Arabs, 166.

" De Lacy O’Leary, History of Arabia before Mubammad (Labore: Alliance Publishers, 1989), 142.

* ]. Spencer Trimingham, Christianity among the Arabs, 166.
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especially in the sixth century AD.'

Banii Ghassan enjoyed the authority over all the Arab tribes in Syria from Rusafah to
Yathrib as well as they had relations with the Arabs of Hijaz and Yemen. * When the
Ghassanide ruler al-Harith (r. 529-569 AD) requested the Empress Theodora to appoint a
Monophysite bishop to minister to the Arab tribes throughout Byzantine territory, she
arranged for Theodosius, the Alexandrine Monophysite patriarch to consecrate two monks.
One called Jacob Baradaeus (d. 578 AD) was chosen to be bishop for the provinces of
Mesopotamia and Syria; while the other, Theodore (d. ¢. 572 AD), who was an Arab, was to be
bishop of the camp of Banit Ghassan, covering the provinces of Palestine and Arabia. *

Litde is known about the ministry of Theodore. He is frequently called Bishop of
Bostra, but he did not reside in that city, and moved around with the Jafnid family in their
seasonal migrations. Jacob Baradaeus travelled widely, organizing churches, ordaining clergy,
and consecrating bishops. Through his efforts, the Monophysite church in Syria and
Mesopotamia became organized separately and provided with a hierarchy. * He left such a
mark on this independent Monophysite Church that it took his name and is known as
Jacobite. * Monopysitism flourished among Ghassanides, Syrian nomads, some Arab tribes,
Upper Syrian Peninsula, and some parts of Yemen and Hijaz. ¢
Christianity in East Syria (Mesopotamia):

To the north-east of the Arabian Peninsula, in Mesopotamia, within the Persian Empire the
Dyophysite views prevailed; and taking its name from the deposed patriarch of
Constantinople, the Church became definitely Nestorian. By the end of the sixth century, it

had extended and deepened its hold so that probably no town of any size remained which had

'’Abd al-Rahmin Ahmad Silim, a/-Muslimiin wa *-Ram, 39.
 Husayn al-'Udat, al-‘Arab al-Nasira, 37-38.

* J. Spencer Trimingham, Christianity among the Arabs, 166.
* Ibid., 167-68.

> Richard Bell, The Origin of Islam, 21.

* Husayn al-‘Udar, al-'Arab al-Nasar, 31.
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not its church and its bishop. ' The Nestorians were recognized by the Persian king as the
only Christians entitled to recognition; they alone were the owners of the churches,
monasteries, and other church properties in his dominations. * Nestorianism flourished in
southern Iraq, Hirah, nomadic Syria, some parts of Syrian Peminsula, eastern Arabian
Peninsula, and some Christians of Yemen and Hijaz. * However, through the efforts of
Simeon, Monophysite Christianity was also introduced into the Persian controlled territory
to some extent. *

Hirah® was the seat of the Lakhmide dynasty, the tributary sovereigns of the Arabs
friendly to the Persian Empire. The Christians of Hirah were called ‘Ibad. ® This was a
grouping of mixed tribal elements such as Ban@i ‘Alqamah and Bani Ayyub, united by
allegiance to Christianity. Hirah became a diffusion-point for the Nestorian form of
Christianity from about the year 400 AD and its spread among the Arabs of Babyloma. A
Nestorian bishop called Hosea was settled in Hirah in 410 AD, when he attended the Synod of
Mar Isaac.’

The Lakhmide rulers of Hirah did not adopt Christianity. However, as late as the early
part of the sixth century, Hind bint al-Hairith one of the wives of al-Mundhir, the Arab king
of Hirah, was a faithful Christan. It is said that her son ‘Amr b. al-Mundhir (r. 554-569 AD)
was a professed Christian, but his successors did not adopt Christianity and returned to

polytheism, until the Muslims conquered this territory.® On the other hand, some historians

! Richard Bell, The Origin of [slam, 24-25.

? De Lacy O’Leary, History of Arabia before Mubammad, 134.

Y Husayn al-“Udat, a/-"Arab al-Nasara, 30-31.

* 1. Spencer Trimingham, Christianitj amang the Arabs, 169.

* It was situated at a distance of three miles from Kifah in the place nowadays called al-Najaf. See, Yiqar b. ‘Abd
Allah al-Hamawi, Mufam al-Buldan, 2:201.

¢ Richard Bell, The Origin of Islam, 26.

” ]. Spencer Trimingham, Christianity among the Arabs, 156, 171,

* Richard Bell, The Origin of Islam, 26-27. Bell confuses Hind bint al-Harith b. Hujr b. Akil al-Murir al-Kindi
with Hind bint a-Nu‘min b. al-Mundhir, and more confusingly, he describes her father as a ghassanide prince
perhaps confusing al-Harith b. Hujr al- Kindi with al-Harith b. Jabalah al-Ghassini. However, as a matter of facr,
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hold that even ‘Amr b. al-Mundhir did not accept Christianity. ' However, whether Lakhmide
rulers accepted Christianity or not, the penetration of Christianity in Lakhmide tribe has
been attested in Muslim historical sources.

Anyhow, Christianity made some progress amongst the Arab tribes in the north-east
of the Arabian Peninsula. Certain tribes are known to have adopted Christianity, among them
were Taghlib and certain branches of Bakr b. W#'il.’

Christianity in Abyssinia:

Studies have shown that east Africa and Arabia, in historical terms, were regarded as one
geographic region and that long before the rise of Islam, the Arab merchants and politicians
have been in contact with Africa.* The state of Axum, established in the first century AD,
gained control of south-west Arabia towards the end of the third century AD. Under ‘Ezana,
its first Christian king {r. ¢. 320-42 AD), the Axumite state reached the peak of its power, but
towards the end his reign or shortly afterwards, South Arabia regained its independence in the
form of a unified Himyar state, which survived until 525 AD, when the Axumites again
invaded and conquered South Arabia.’

According to the Christian historians, the historical date of the Christianization of
Ethiopia has been fixed approximately as 340 AD.° Christian traditions relate that Frumentius
{d. c. 383 AD) was ordained bishop by Athanasius in Alexandria and was sent to Ethiopia to

take charge of the Church. He was the bishop in Axme in 356 AD.” The important landmark

the mother of “Amr b. al-Mundhir was Hind bint al-Harith al-Kindi and net Hind bint at-Nu‘min, though, both
ladies were Christians. See, Yaqut b, ‘Abd Allah al-Hamawi, Mu fam al-Buldan, 2:367-68.

'J. Spencer Trimingham, Christianity among the Arabs, 196.

? Abmad b. Abi Ya‘qub al-Ya'qubi, Ta’rikb al-Ya'qabi, 1:257; ‘Abu ‘Uthmin ‘Amr b. Bahr al-Jzhiz, al-Mukbrar
fi 'l Radd ‘ala ’l-Nasara, 61. '

? Richard Bell, The Origin of Islam, 27.

* Mohammed b. Sillah, “Pre-Islamic Arabia and its Early Contacts with African World”, Hamdard Islamicus, 32:2
(2009), 39, 41.

* J. Spencer Trimingham, Christianity among the Arabs, 287-88.

® Aziz S. Atiya, A History of Eastern Christianity (London: Methuen and Co Ltd, 1968), 152.

" Richard Bell, The Oragin of Islam, 30-31. Trimingham dates it around 330 AD. See, Christianicy among the Arabs,
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in the propagation of both monasticism and Christianity was the advent of the Nine Saints
about the year 480 AD.” These west Syrian Saints introduced their anti-Chalcedonian doctrinal
outlook and Syrian liturgy, customs, monastic rules and discipline. Most important of all they
translated the Gospels into Ethiopic. * From that period, the Church in Abyssinia was
Monophysite.’

Christianity in South Arabia:

Eusebius (d. 339 AD) gives an account of Pantaenus (d. ¢ 200 AD), who undertook a
missionary journey as far as India, where he found that he had been preceded by
Bartholomew, one of the apostles, who had preached to them and had left behind Matthew’s
account in the actual Aramaic characters, and it was preserved till his mission.’ India in this
context signifies South Arabia, the gateway to India.’

Around 340 AD the Himyarites expelled the Axumites, who had maintained a military
presence in Yemen since the end of third century, and formed a unified state with its capital at
Zafir. Constantinus I (r. 337-61 AD) sent an embassy in the leadership of Theophilus to
propagate Christianity and to establish diplomatic relations with the new King Tha’rin and
his son Malki-Karib. It is said that the embassy turned out successfully; for the prince of the
nation converted to Christianity. This mission also founded three churches there.®

The one centre in south-west Arabia where Christanity in its Monophysite form
became established was Najran. It is a point where two commercial currents from Yemen to
the Mediterranean and Iraq diverge.”

Muslim Historians and Sirah writers discuss the beginning of Christianity in Najrin.

88.

‘ Aziz 5. Atiya, A History of Eastern Christianity, 152.

2 ]. Spencer Trimingham, Christianity among the Arabs, 289.

* Richard Bell, The Origin of Islam, 32.

* Eusebius, The History of the Church, trans. G. A. Williamson (London: Penguin Books, 1965), 213-14.

*J. Spencer Trimingham, Christianity among the Arabs, 291; Also see, De Lacy O’Leary, History of Arabia before
Mubammad, 149,

®J. Spencer Trimingham, Christianity among the Arabs, 291-92.
7 Ibid., 294.
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Al-Tabari relates two traditions in this regard. One tradition that comes from Wahb b.
Munabbih (d. ¢. 114 AH) states how a Syrian wandering ascetic, called Faymiytn first time
introduced Christianity to the idolatrous inhabitants of Najran by demonstrating miracles.
Another account, deriving from Muhammad b. Ka'b al-Quradi, attributes the initial
conversion to a Najrini called ‘Abd Allzh b. al-Thamir, converted to Christianity by the
above mentioned Faymiytn. ' Ibn Qurtaybah attributes the conversion of the inhabitants of
Najrin to a2 man who came from Al Jafnah, the kings of Ghassin.® Some other Arabic
traditions refer to a Himyarite king called ‘Abd Kulal being converted by a Syrian, who kept
his conversion secret, but it was uncovered by his people who rebelled and killed the Syrian.’
Although, all above mentioned traditions differ in details, they agree in one thing, that is
Christianity was first introduced into Najran by the way of Syria, which consequently leads
one to assume that the Najrini Christians had been adherents of the Monophysite form of
Chrisuanity, for the Monophysite Formula had been mostly adopted by the Syrian people
during the fifth and sixth centuries AD.

Nestorian chroniclers, on the other hand, attribute the conversion of Najrini people
to the efforts of a Najrani merchant named Hannin or Hayyin, who had come into contact
with Nestorians in Hirah in the time of Yazadgird I {r. 399-420 AD). On his return, he
converted his family and formed a house-church. A trade route connected Hirah with Najrian
and it seems reasonable to suppose that Christianity passed down to the south by this route,
too. * It is also assumed that Nestorian Christianity came into Arabia from Persia as a result of
Sassanid Christian persecutions, notably in the reign of Shapur I (r. 31079 AD), when

Christian emigrants found a haven of peace among the Arabs in adjacent provinces from 339

AD onwards.’

 Muhammad b, Jarir al-Tabari, Ta’rikh al-Umam wa 'L-Mulitk (Beirut: Dar al-Kutub al-Tlmiyyah, 1407 AH),
1:434.35,

2Ibn Qutaybah,. al-Ma'arif, 637.

* J. Spencer Trimingham, Christianity among the Arabs, 295.

* De Lacy O’Leary, History of Arabia before Mubammad, 137, 43.

* Aziz S. Atiya, A History of Eastern Christianity, 258.
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Muslim scholars commonly interlink the beginning of Christianity in Najran, the
persecution of the Najrani Christians by a Jewish Himyarite king Dhi: Nuwas around 522 AD,
and the verses 85:4-8 in the Qur'an.' This persecution led the Axumite invasion into South
Arabia in 525 AD and subsequently the rule of Dhit Nuwas came to an end. *

.. Some years later in 530 AD Abrahah, an Ethiopian general achieved the sovereignty of

Himyar and Saba’, although, dcknowledging Axume.* This Ethiopian interruption also may

- have caused the diffusion of Monophysite form of Chrisuanity in South Arabia, for the

Ethiopians were adherents of the Monophysite Church.* It is evident from that the Himyarite
king refused to receive a bishop from the Melkite patriarch. He wrote to Justinian {r. 527-65
AD) asking for a Monophysite bishop whom the Himyarites would be prepared to accept, but
Justinian refused and in consequence Yemenite Christians experienced a shortage of clergy.

However, after twenty-five years, the indigenous priests held a council and chose a bishop

from among themselves.’

Christianity in Hijaz:

Christianity did not spread in Hijiz and Najd as much as it spread in Hirah, Ghassinide
dynasty, and Yemen. It found its way into this area through migration, missionaries, slaves,
and trade. Christians were found in Bant Shayban; one of them was al-Nabighah al-Shaybini.
Some of Iyadi tribe were Christians such as Quss b, Sa‘idah al-Iyadi is usually noted. From
Thagqif, Umayyah b. Abi ’|-Salt and al-Farith b. Kaldah adopted Christianity. Many of Tayy’

! For example, see, Muhammad b. Jarir al-Tabari, Tarikb al-Umam wa ‘l-Muliik, 1:434-35. However, the
association of the beginning of Christianity in Najrin with the persecution of Najrani people by Dhi Nuwis
around 522 AD should be questioned, for the other sources indicate that the Christians existed in this area long
before that date, as it has been mentioned above.

2 ]. Spencer Trimingham, Christianity among the Arabs, 299.

* Ibid., 300.

! However, one should nor assume thar the Abyssinian Monophysitism would have been completely in
accordance with the Syrian or Alexandrian one, for the Abyssinians indigenized the Monophysitism according to
their customs, native traditions and civilization. See, Aziz S. Atiya, A History of Eastern Christianity, 157.

> ]. Spencer Trimingham, Christianity among the Arabs, 302.
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professed Christianity; one of them was ‘Adi b. Hatim, who accepted Islam afterwards. ' It is
reported that a Christian graveyard was also found near Makkah ? which indicates the
existence of a Christian populaton there.

Some Arabic traditions reveal that the Byzantines sought to extend their influence to
Makkah and subsequently to the whole of Hijaz by promoting Christianity there, It is
reported that ‘Uthmin b. al-Huwayrith b. Asad b. Abd al-“Uzzi converted to Christianity %,
set out to meet the Byzantine Emperor, and requested him: “If you give me a letter patent,
nominating me king, I shall force the Arabs to submit to you and to embrace your religion.”
Thereupon the Emperor wrote the desired letter, bestowed him 2 robe of honour, and gave
him a mule with gilt saddle.*

Although ‘Uthman could not complete his plan and died on the way back to Makkabh,
this tradition reveals that the Byzantines enjoyed honour and respect among the Arabs of
Hijaz, especially those of Makkah, in such a way that one of them sought their help to be
nominated as a king over his people; that the Byzantines wished to include the territory of
Hijaz to the sphere of their influence; and that they used the religion as a means to extend
their influence to the Arabian Peninsula. > However, despite the fact that inhabitants of
Makkah and Hijaz had relations with Christians of Byzantium and Abyssinia and the impulse
of financial benefits might have inspired some of them to accept Christianity, the indigenous
Makkans, renouncing their paganism and embracing Christianity, do not seem to exist, at

least just before the dawn of Islam; they are certainly rare.®

" Husayn al-“Udat, af-‘Arab al-Nasara, 47-50,

* Abt °}Walid Muhammad b. *‘Abd Allah al-Azraqi, Akbbar Makkah wa ma ja' fibi min al-Athar, ed. Rushdi al-
Salih Malhas (Beirut: Dar al-Andalus, 1403/1983), 2:298.

> Muhammad b. Habib, Kitab al- Mubabbar, ed. Anisah llzah (Lahore: Dir Nashr al-Kutub alIslamiyyah, 0. d.),
171.

* Muhammad Hamidullah, “Two Christians of Pre-Islamic Mecca: ‘Uthman ibn al-Huwairith and Waraqah ibn
Naufal”, Journal of the Pakistan Historical Society, 6:2 (1958), 98-99.

*’Abd al-Rahmin Ahmad Salim, af-Musfimin wa *-Ram, 50.

* Muhammad Hamidullah, “Two Christians of Pre-Islamic Mecca: ‘Uthman ibn al-Huwairith and Waraqah ibn
Naufal”, 97; *Abd al-Rahmin Ahmad Salim, al-Muslimén wa *I-Rim, 52.
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Perhaps the most important factor due to which the Makkans refrained from
confessing Christianity was their consciousness of the importance of Ka'bah, which made
Makkah the most important centre of religion, politics, and economics in the Arabian
Peninsula. Tt was not reasonable for them to abandon such a centre to accept Christianity,
which would have made them subject to others insteaa of others being subject to them.
Moreover, the complicated discussions of Christian theology and the puzzling issues related to
the divine and human nature of the Messiah (peace be on him) did not attract the Arab
intellect which inclines naturally towards clarity and simplicity. In addition to this, the Arabs
of Hijaz did not face those political and social circumstances, which were faced by their
counterparts in Syria. '

Concluding Remarks:

This short overview shows that the Arab tribes were not confined to the Arabian Peninsula;
rather they diffused into Syria and Mesopotamia as well. They were in constant contact with
the neighbouring nations and civilizations, especially with the Romans, Persians and
Abyssinians. The neighbours always did their best to gain control over the Arabian Peninsula
directly if possible, or at least indirectly, because of its commercial importance.

It seems that Christianity began to spread among the Arabs in the fourth and fifth
centuries and to the end of the sixth century a great number of Arabs of Syria and
Mesopotamia as well as of Yemen had adopted Christianity. However, the situation of the
Arabs of Hijaz, which includes Makkah, was quite different. Although the Arabs of Hijaz had
commercial relauons with the Christians of Syria, Mesopotamia, Yemen and Abyssinia,
Christianity could not make its room among them at a huge scale. It remained confined to
slaves, foreigners, and some individuals, and conversion among the indigenous Arabs was
certainly rare.

Chrisuanity penetrated into Arabia by missionary efforts in the first place. It is noted
that the Byzantine Empire and the Church used to assist these missionaries for political and

economic purposes, despite ecclesiastical disputations with them. The acceptance of

’Abd al-Rahmin Ahmad Salim, al-Musliniin wa *l-Riam, 52-53.

31



Christianity by the royal families of Byzantium, Abyssinia, and Ghassan might have impact
to some extent on the attitudes of Arabs towards Christianity, for 1t is said: alnas ‘ala din
mulitkibim (Public adopt the religion of their rulers), Trade and Christian slaves also played a
role in the spread of Chrisuanity among the Arabs.

The Syrian Arabs were mostly Monophysites/Jacobites; on the other hand, most of
the Mesopotamian Arabs adhered to the Nestorian Church, although the existence of
Monophysitism cannot be denied. Since Christanity was introduced to south Arabia from
Monophysite Abyssinia and Nestorian Hirah, both kinds of Christianity coexisted there,
although, with an upper hand of Monophysitism. Besides these major ecclesiastical trends
some other Christian denominations also existed in Arabia in the course of history, but the

sources provide with too meager information about them to assess their influence among the

Arabs.
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THE CONCEPT OF THE INJIL IN THE QUR’AN
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1.1 THE QUR’ANIC CONCEPT OF THE KITAB

The term kitab and different derivatives of its verb kataba occur frequently in the Qur'in. To
have a better understanding of the Qur’anic concept of the Injil, it is useful to understand the
Qur’anic concept of the kitab first, because the Injil has been conceived as a revealed book in
the Qur'an. '

1. 1. 1 Etymology and Literal Meaning of the Kitib and its Variants

The term kitab is an irregular verbal noun from kataba yaktubu which literally means act of
writing. ? It also refers to a written thing. * Originally, kitzbabh means compiling the words in
writing, however, sometirmes it metaphorically signifies the orally compiled words as well.
That is why; the Word of God was named kizab in 2:2 and 19:30 though it had not been
v&itten yet.!

According to Arthur Jeffery, the word appears to be a N. Semitic development and
found only as a borrowed term in S. Semitic. He doubtlessly expresses that the borrowing was
from Aramaic. He is also of the view that the borrowing may have taken place at al-Fira,
whence the art of writing sp.read among the Arabs.® However, the Arab lexicographers
consider it a pure Arabic word and never characterize it as a borrowed one from any other
language.

1. 1. 2 Some other Meanings of the Kitab and its Variants
Kitab is also used as'a noun having the connotation of book, sheet (sabifah), letter, book of

deeds, and ink-pot.® Sometimes it means obligation (fard), decree (hukm), and fate (gadar).’

(19:30) 4 gy s i i 353 31 J6l !
? Abti Fayd Muhammad Murtada al-Zabidi, 74 al-Uriis min Jawahir al-Qamis, ed. ‘Ali Shayri (Beirut: Dir al-
Fikr, 1414/1994), 2:351.
* Muhammad A‘la al-Thanawi, Kashshaf Istalabat al-Funiin (Lahore: Suhail Academy, 1413/1993), 2:1242.
* Abt *1Qasim al-Husayn b. Muhammad al-Raghib al-Asfahini, al-Mufradat fi Gharib al-Qur’an, ed. Muhammad
Sayyid Kaylani (Beirut: Dar al-Ma‘rifah, n. d.), 423.
> The foreign Vocabulary of the Qur'an:(Baroda: Oriental Institute, 1938), 248-49.
* Mubhammad b. Mukram b. Manztr, Lisan al-‘Arab, 1:698:99.
" Muhammad b. Ya‘qab al-Fayrawz’abadi, al-Qamis al-Mupit (Beirut: Dar Thya® al-Turath al-*Arabi. 1412/1991),
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The verb kataba has been used in the Qur’dn to signify a variety of meanings. Sometimes it
expresses the meaning of a focused intention (al-murad al-mu’akkad).' It signifies making
something obligatory (fard) on someone? as well as it denotes predestination such as in 9:51".°
1. 1. 3 Uses of the Kitzb in the Qur’in

The term kitab and its plural kutub occur 261 times in the Qur’an; mostly in singular and only
six times in plural. It occurs 128 times in Makki verses and 133 times in Madani ones.*

The term kitab has been used in the Qur’an to signify a variety of meanings, not only
in describing the Qur’dn itself but also in referring to earlier scriptures and to various other
means God employs in dealing with creation. ® Sometimes the intended meaning 1s clear, but
in other places, it needs exegetical considerations. In the latter case, the exegeses of al-Tabari (d.
310 AH) and al-Rizi (d. 606 AH) have been consulted to define the meaning, in this section, for

the former represents the traditionalist trend and the latter represents the rationalist one. The

1:279.
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* Abi "}Qisim al-Huusayn b. Muhammad al-Raghib al-Asfahini, al-Mufradat fi Gharib al-Qur'an, 424.
> Muhammad Fuwid ‘Abd al-Baqi, al-Mujam al-Mufahras li Alfaz al-Qur'an al-Karim, henceforth alMujam al
Mufabras (Beirut: Dar Thya® al-Turith al-*Arabi, n. d.), 592-95. Tt should be noted that in the present discussion a/-
Mu'jam al-Mufalrras by Mubammad Fuwad ‘Abd al-Baqi has been made a base to consider any verse Makki or
Madani.
* Daniel Madigan, “Book”, Jane Dammen McAuliffe, gen. ed., Encyclopaedia of the Qur'an, henceforth £Q
(Leiden: Brill, 2001), 1:242.



term kitab also has extensive metaphorical uses, which lead to the conclusion that in the
Qur’an it operates on several levels at once. "
1.1.3.1 Usage of the Kitab for the Qur'an
One of the most frequent uses of the kitab is for the Qur’an itself as a scripture. It is one of the
names of the Qur’an.” It stands for the Qur’in about 73 times; 50 times in Makki verses and
23 times in Madani ones. It shows that the usage of the kitzb for the Qur'an in Makki
revelations is much more frequent than that of in Madani revelations. It is, however,
noteworthy that the term kitib had not been applied to the Qur’an itself unul the number of
its sizrabs and verses increased to be like a book. That is why; the Qur’an was {irst time called
kitab in Sirat al-A‘raf, which was the thirty-eighth siirah according to the order of revelation.”
When the term kitab is associated with the Prophet Muhammad (peace be on him) or
with the Muslirns, it absolutely signifies the Qur’an. It refers to the whole of the Qur'an as
well as to a part of it. * It is frequently stated in the Qur’an that the kitab has been revealed to

the Prophet Muhammad (peace be on him).’ The Prophet (peace be on him) teaches the kitab

'Ibid.

? Al-Fakhr al-Razi, al-Tafsir al-Kabir (Cairo: Mu’assasat al-Matbt‘at al-Istimiyyah, n. d.}, 2:14.
* ‘Abd al-Ra’uf al-Misri, Mu jam al-Qur'an (Beirut: Dir al-Suriir, 1367/1948), 117.

* Muhammad A‘la al-Thanawi, Kashshaf Istalabat al-Funiin, 2:1242.

* Some verses of this category are:
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and the hikmab to his people.' Surprisingly, most of the sirabs, beginning with the Mugarta at,
contain the word kitab in their introductory verses, referring to the Qur'an’® in different ways
such as the Book of guidance having no doubt’; the Book sent down to the Prophet (peace be
on him}*; the Book of Wisdom? a Book, with verses basic or fundamental (of established
meaning)®; the perspicuous Book’; a Book, whereof the verses are explained in detail®; the
Book’; and the Revelation'. Even, some si#rahs not having the Mugarta‘at, contain the word

kitab, in their introductory verses, referring to the Qur’in." On some occasions, the kirab
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! However, al-Tabari or the exegetes he has recorded, surpnisingly identify, in four cases, the kitdb with the

previous revealed books especially the Tawrih and the Injil. See the commentary of al-Tabari on the verses 2:2;

10:1; 13:1; and 15:1.
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refers to the Qur'an being associated with the Muslims’, the People of the Book’, or even
other unbelievers.*

The Book referring to the Qur’an is a sure guidance, having no doubt, to those who
fear Allah*; it was sent in truth, confirming the scripture that came before it, and guarding it
in safety’; in it are verses basic or fundamental (of established meaning); they are the
foundation of the Book, others are allegorical®; it is a (new) light and a perspicuous Book from
Allah, wherewith Allah guides all who seek His good pleasure to ways of peace and safety,
and leads them out of darkness, by His will, unto the light, and guides them to a path that is
straight’; it is full of blessings®; it was revealed to lead mankind out of the depths of darkness
into light, 1o make clear to them those things in which they differ, explaining all things, a
Guide, a Mercy, and Glad Tidings to Muslims”’; the Prophet (peace be on him) was demanded

(392
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to recite from the Book revealed to him as well as to relate in it the stories of the prophets and
the righteous persons'; and, last but not least, it is a Book of exalted power? sent down during
a Blessed Night,’

1.1.3.2 Usage of the Kitab for the Tawrah

The Qur’an refers to the Tawrih as a kitab about 45 times; 13 times in Makki verses and 32
times in Madani ones. It is evident that proportion of the Book as the Tawrah in Makki and
Madani verses is reverse to that of it as the Qur’an. It is frequently said that Allah gave the
Prophet Miisa (peace be on him) the kitab.* Jews study it’; some of them only believe in a part
of the kitab and reject the rest’; some of them throw away the kitab of Allah behind their
backs, as if (it is something) they do not know’; there is among them a section who distort the

kitab with their tongues®; they make it into (separate) sheets for show, while they conceal
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mﬁch (of its contents)’; however, as to those who hold fast by the kitab and establish regular
prayer, their reward would never be suffered to perish’; the kitab of Misa (peace be on him)
which helps to make things clear’ is a divine book, completing (divine favour) to those who
would do right, and explaining all things in detail®, a light, mercy, and guidance to humanity
especially to the Children of Israel.” Al-Raghib al-Asfhani, while commenting on the verse
2:53 says that the Tawrah has been called kitab, because it contains the commandments. *
When the kitab is mentioned in a general phrase such as ab/ al-kitab, (the People of the
Book), alladhin itiz *l-kitab (those who have been given the Book), alladhin #iti nasiban min al-
kitab (those who have been given a portion of the Book), alladbin ataynabum al-kitab (those to
whom We have given the Book), alludhin yagra’an al-kitab (those who read the Book), and
allad)yin arithi "l-kitab (those who have inherited the Book) etc. it may refer to the Tawrah or
the Injil, or both of them.” It is the context of the verse or the occasion of the revelation that
defines the intended me;iniﬁg in such cases.
1.1.3.3 Usage of the Kitab for the Injil
In contrast to the Tawrah, the Injil alone has been referred to by the kitab only on four
occasions; once in a Makki verse and thrice in Madani ones.®
1.1.3.4 Usage of the Kitab for both the Tawrah and the Injil

The most frequent usage of the kitab in the Qur’an as referring to the previous scriptures is of
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referring to both the Tawrah and the Injil. It refers to both of them about 48 times; seven
times in Makki verses and 41 times in Madani ones. It is noted, however, that the kitdb mostly
refers to both Tawrih and Injil when it is made a part of a phrase referring to the People of
the Book. Moreover, such phrases are mostly used in Madani verses and their mentioning in
Makki verses is very rare. For instance, the term ab! al-kitab has been mentioned 31 times in
the Qur’an, but it has only once been used in the Makki verses.' The term alladhin ati ‘I
kitab/ nasiban min al-kitab has occurred 21 times in the Qur'an, but it has only twice been
used in the Makki verses as well as the term alladbin ataynahum al-kitab has been mentioned
six times out of eight in Madani verses.? However, the phrase alladbin ata °l-ilm (those upon
whom knowledge has been bestowed) has been slightly more frequent in Makki verses than in
Madani ones; five times in Makki verses and four times in Madani verses,” but it does not
necessarily refer to the people of the Book.

1.1.3.5 Usage of the Kitab for the Revealed Scriptures in a General Sense

Besides referring to some specific revealed scriptures, the kitab and its plural kutub also refer
to all or some revealed scriptures in a general sense.* It happens in Makki verses 17 times and
in Madani verses 12 tmes. The real righteousness is to believe in Allah, the Last Day, the
Angels, the Books and the Messengers: “It is not righteousness that you turn your faces

towards east or west; but it is righteousness to believe in Allah and the Last Day, and the

* Muhammad Fuwiad ‘Abd al-Baqi, a/-Mujam al-Mufahras, 95-96.

Thid., 9-11.

Ibid., 11.
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Angels, and the Book, and the Messengers.” Muslims believe in all revealed books: “The
Messenger believes in what has been revealed to him from his Lord, as do the men of faith.
Each one (of them) believes in Allah, His angels, His books, and His apostles.” Those who
disbelieve in the revealed books are far from the right path: “Any who denies Allah, His
angels, His Books, His Messengers, and the Day of Judgment, has gone far, far astray.”’ Some
people dispute about Allah without the authority of any revealed book: “Yet there is among
men such a one as cl.isi)utes abo.ut Allah, without Knowledge, without Guidance, and without
a Book of Enlightenment.” The Prophet (peace be on him) is demanded to believe in every
book revealed by Allah: “but say: ‘T believe in the Book which Allah has sent down’.”* The
Prophet is also advised to ask the unbelievers to bring a revealed kitab as a proof for their
beliefs: “And say: ‘Do you see what it is you invoke besides Allah. Show me what it is they
have created on earth, or have they a share in the heavens bring me a book (revealed) before
this, or any remnant of knowledge (you may have), if you are telling the truth””.” So it is
evident that in Qur’anic context the kitib also refers to revealed books in a general sense and
as a scriptural evidence.

1.1.3.6 Usage of the Kitab for al-Lawh al-Mabfiaz (Preserved Tabler)

It is commonplace in Near Eastern religions that God keeps both an inventory of everything
created as well as a detailed record of all human deeds. The Qur'an addresses its hearers as
though they are quite familiar with these ideas.” Accordingly, the Qur’an uses the term kitab

to refer to al-lawh al-mahfaz (Preserved Tablet)® about 24 times; 15 times in Makki verses and
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nine times in Madani ones. It mainly refers to al-lawh al-mabfiiz when it has association with
the divine knowledge. Every thing has been inscribed in a kitab mubin. “With Him are the
keys of the unseen, the treasures that none knows but He. He knows whatever there is on the
earth and in the sea. Not a leaf does fall but with His knowledge; there is not a grain in the
darkness (or depths) of the earth, nor anything fresh or dry (green or withered), but is
(inscribed) in a clear book.” Allah has the knowledge of the previous generations recorded in
a kitab: “(Pharach) said: “What then is the condition of previous generations?” He (Mus3)
replied: ‘The knowledge of that is with my Lord, duly recorded: my Lord never errs, nor
forgets’.” In this context, it also refers to the predestination.’ Some times it is referred to as
umm al-kitab: “Allah does blot out or confirm what He pleases: with Him is the Mother of
the Book.™

In 78.29, the Qur’an says “each thing we enumerate as [or in] a kitab” " and al-Tabari
appends to the verse by way of elaboration “its number, its amount, and its extent — the
knowledge of (any) thing does not escape us”. This might suggest that al-Tabari considers
kitab merely as a metaphor for Allah’s knowledge. However, from his comments elsewhere
on Allah’s knowledge, it is quite evident that he is not speaking metaphorically. For example,
in 35.11° where the Qur’dn states that the length or shortness of a person’s life is in a kitab is

. explained by al-Tabari as “it is in a kitab with Allah, written which he computes and knows”.’
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1.1.3.7 Usage of the Kirtab for the Record of Deeds

The kitab has also occurred to stand for the record of deeds. It refers to it 20 times but never
in Madani verses. Although the record of deeds is often spoken of as a single entity’, the final
judgment is pictured as one in which each person will be handed the kitab detailing his or her
deeds. “Then he that will be given his Record in his right hand will say: ‘Ah here! Read you
my Record!”” ** “And he that will be given his Record in his left hand, will say: ‘Ah! Would
that my Record had not been given to me!” »* The record of the wicked people is preserved in
sijjin as well as the record of the righteous ones is preserved in Wiyyin.* Sijjin and Slliyyin are
fully inscribed registers.’ In another place, there seems to be a separate kitzb for each nation: ©
“Every sect will be called to its Record.”

1.1.3.8 Some Rare Uses of the Kitab in the Qur'an

Apart from above mentioned, the term 4itab has also occasionally occurred in the Qur’dn to
signify a number of other meanings such as a letter!, an act of writing’, a manmade book",

Qur’anic themes or verses", a verbal noun to emphasize (masdar li "lta’kid)', ‘iddab (legal

Muhammad Shakir (Beirut: Dar Thya” al-Turath al-‘Arabi, 1421/2001), 22:146; Herbert Berg, “Tabari’s Exegesis
of the Quranic Term al-Kitab”, Journal of American Academy of Religion, 63:4 (1995), 763-64.
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® Daniel Madigan, “Book”, EQ, 1:243-44,
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period of retirement assigned to a widow or divorced woman before she may marry again) of
a woman’, an agreement between a master and his slave to enable the slave to earn his freedom
for a certain sum’ (mukatabah)*, and a term of time’.

1. 1. 4 Synonyms of the Kitab Used in the Qur’an

A common synonym of the kitib in the Qur'an is sabifab (sheet), used only in plural (suhu).
It occurs seven times in Makki verses and only once in Madani ones. It refers to some of the
same meanings for which the term kitib has been used in the Qur’an such as the previous
revealed scriptures” especially of Ibrahim and Misa (peace be on both of them)®; al-lawh al-
makfiz’; records of the deeds of human beings'®; and the Qur’an".

Another synonym of the kitab is the Zabur. Its plural zubur has more frequently been

o E36 e S 5(3:145) aY e g i oly ¥ 20 O D 8 Ugp «(4:24) guY Sl i o 283G 8L G Y el pe Sian i !

(4:103) s 0 Ll
¢ Al-Husayn b. Muhammad al-Damaghani, Qamis al-Qur'an, ed. ‘Abd al-*Aziz Sayyid al-Ahl (Beirut: Dar al-Tim
li ’-Malayin, 1977), 400; Muhammad Fuwid ‘Abd al-Baqi, Mujam Gharib al-Qur'an Mustakbrijan min Sabib al-

Bukhari, henceforth Mujam Gharib al-Qur'an (Makkah alMukarramah: al-Makrabah al-Tijariyyah, n. d.), 205.

See,
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* Muhammad A‘la al-Thanawi, Kashshaf Istalabat al-Funiin, 2:1242-43.
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* Al'Husayn b. Mubammad al-Damaghani, Qamis a/-Qur'an, 401; Muhammad Fuwid ‘Abd al-Baqi, Mu'jam
Gbharib al-Qur'an, 205. For example see,
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SN Stah i I «(74:52) 520 G B O a4 10 A ) o «20:133) 4 antan g K 288 e L G g
(87:18
(BT:29) dirts st ik +(53:37) €55 i (36) b iinle 5 UG T 4l ¥
(80:30) wasss ke g
(B1:10) @ipsl Lanlah Byya ¢

(98:2) it s Sl i oy

45



used in the Qur’an.' The literal meaning of the Zabir is a written thing, from zabar al-kitab
to mean writing 2 book.? In the Qur’anic context, however, it refers to a specific book
revealed to the Prophet Dawiid (peace be on him)’; the records of the deeds’; and most

frequently to the previous revealed scriptures’.

! Muhammad Fuwid ‘Abd al-Biqi, al-Mu jam al-Mufabras, 329-30.
?‘Abd Alizh b. Muslim b. Qutaybah, Tafiir Gharib al-Qur'an, ed. Ahmad Saqar (n. p.: Dar lhyd" al-Kutub al-
‘Arabiyyah, 1378/1958), 37.
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1.2 THREE-FOLD TYPOLOGY OF THE INJIL-RELATED VERSES

The word Injil occurs twelve times in the Qur'an. It has mosty been mentioned in Madani
revelations and the only exception is of 7:157, which is considered a Makki verse. Moreover, it
is noted that the occurrences of this word in the fifth strat al-Ma’idah — that is five times —
are considerably more frequent' than any other strah. ! In the following lines the Injil-related
verses and their English translation are being presented. These verses can be characterized to
be of three-fold typology.
Firstly, those verses which indicate that Allah revealed/taught/gave or will teach the
Injil to the Prophet ‘Isa (peace be on him). Those verses which mention the Injil as a revealed
book without referring to the Prophet ‘Isa (peace be on him) should also be counted in this
class. Such verses, it seems, speak about the original Injil of the Prophet ‘Isa (peace be on him),
and do not refer to the Christian Canonical Gospels, because according to both the Christians
and the Muslims the Canonical Gospels were not revealed to the Prophet ‘Isa (peace be on
him); rather they are the product of his disciples and the disciples of his disciples. It should
also be noted that this is the dominant category of the Injil-related verses.
AL G35 e By A5 i I e s g Bl Gl S0 A O (@) it G AN Y A (D 2 1201
(3idy s )5 B Al S D o ol By DG
A. L. M. Allah! There is no god but He, - the Living the Sel{-Subsisting, Eternal. It is
Who sent down to thee (step by step), in truth, the Book, confirming what went before it; and
He sent down Law (of Moses) and the Gospel {of Jesus) before this, as a guide to mankind,
and He sent down the criterion (of judgment between right and wrong). Then those who

reject Faith in the Signs of Allah will suffer the severest pemalty, and Allah is Exalted in
Might, Lord of Retribution.

.(3:48) Q‘_}_é}b, s aady s gy 1.2.2
And Allah will teach him the Book and Wisdom, the Law and the Gospel.

(3:65) €a,kass 38t guss e Yy ey S8 IG5 e 0 B0 LT el ey 1.2, 3

! Muhaﬁ:mad Fuwad ‘Abd al-Baqi, al-Mujam al-Mufabras, 688.
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Ye People of the Book! Why dispute ye about Abraham, when the Law and the
Gospel were not revealed till after him? Have ye no understanding.

(345 53 e %5 3 0 B3t 5 A 0 A ST B e 30 85 W Bl 5 ) e T D 1.2, 4
(5:46) dinil) Toessg
And in their footsteps We sent Jesus the son of Mary, Confirming the Law that had
come before him: We sent him the Gospel: therein was guidance and light, and confirmation
of the Law that had come before him: a guidance and an admonition to those who fear Allah.
A Bzl 5y 938 agah g S I A ey DA Y i s e s 8 E 0 peeuali UG R 125
355 @ e £ 305 bty Lor¥ls a1V by il 0 88 W A8 gl AL Az ol i G 55 Y B a8y
(5 110) int T ¥} 118 3 e i 5l S il 3yt M gty 5 2
Then will Allah say: “O Jesus the son of Mary! Recount my favour to thee and to thy
mother. Behold! I strengthened thee with the holy sprit, so that thou didst speak to the people
in childhood and in maturity. Behold! I taught thee the Book and wisdom, the Law and the
Gospel. And behold! Thou makest out of clay, as it were, the figure of a bird, by My leave,
and thou bréathest_into it, and it becometh a bird by My leave. And thou healest those born
blind and the lepers by My leave. And behold! thou bringest forth the dead by My leave. And
behold! I did restrain the Children of Israel from (violence 10) thee when thou didst show

them the Clear Signs, and the unbelievers among them said: ‘“This is nothing but evident

magic.’
fe y oo DT P B T A BTSN fa .. T et e e TV W fe y-edz ool
e BTG Uagl A1 35053 153 60 8t 2l g3 3 Wiss b Y1 GG B 01 e RS L Y B E 1,26
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Then in their wake, We followed them up with (others of) Our apostles: We sent after

them Jesus the son of Mary, and bestowed on him the Gospel; and We ordained in the hearts
of those who followed .him Compassion and Mercy. But the Monasticism which they
invented for themselves, We did not prescribe for them: (We commanded) only seeking for
the Good Pleasure of Allah; but they did not foster as they should have done. Yet We

bestowed, on those among them who believed, their (due) Reward, but many of them are
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rebellious transgressors.

Secondly, the verses in which Allah enjoins the Christians to judge by what He
revealed in it, or rebukes them for not having stood fast by it. Muslim scholars are of different
views about whether the Christians mentioned in such verses are of the period of the Prophet
Muhammad (peace be on him) or are those who passed away prior to him. The intended

meaning differs in either interpretation. This issue would further be discussed in section 3.4 in
sha Allah.
(5:47) qDskoh 12 2l 33 K a0 i gt gy T 8y 12,7
Let the People of the Gospel Judge by what Allah hath revealed therein. I any do fail
to judge by (the light of) what Allah hath revealed, they are (no better than) those who rebel.

dolais b oo i 5 Bt B0 4 ctarl o F 1 i 0 WIS o e ) 41 0 g 0T i 12,8
1(5:66)
If only they had stood fast by the Law, the Gospel, and all the revelation that was sent

to them from their Lord, they would have enjoyed happiness from every side. There is from

among them a party on the right course; but many of them follow a course that is evil.

Gl 25 o 213 G4 G e s B 185 1o 1890 051 5 0y BB 0t 35 o2 B 0 e it gy 12,9
(5:68) 4380 530 Lo i 56 i3

Say: “O People of the Book! Ye have no ground to stand upon unless ye stand fast by
the Law, the Gospel, and all the revelation that has come to you from your Lord.” It is the
revelation that cometh to thee from the Lord, that increaseth in most of them their obstinate,
rebellion and blasphemy. But sorrow thou not over (these) people without Faith.

Thirdly, there are verses in which the Injil has been mentioned as contaning a
prophecy, promise and similitude which have been referred to in the Qur’an. In this kind of
verses, the Injil besides referring to the original Injil may refer to the existing Christian
Gospels, 100, especially in the verse {7:157) which indicates that the People of the Book find
the Prophet Muhammad (peace be on him) mentioned in the Injil.

ol 1 845 Sad e ity o gadle iy L sl g il 0B Gaid Gl oW 6B 0y 035 LBl 2,10
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(7:157y

“Those who follow the Apostle, the unlettered Prophet, whom they find mentioned in

their own (Scriptures); - in the Law and the Gospel; for he commands them what is just and
forbids them what is evil: he allows them as lawful what is good (and pure) and prohibits
them from what is bad (and impure); he releases them from their heavy burdens and from the

yokes that are upon them. So it is those who believe in him, honour him, help him, and

follow the Light which is sent down with him, it is they who will prosper.”
oTly Jefys i g s ol G35 5,85 B85 I o g Oyz 48 A B ity e BT it 5 i i 51 20110
Q11D it 52 34 2055 o 2506 o ety 200 e il 3 5
Allah hath purchased of the believers their persons and their goods; for theirs (in
return) is the Garden (of Paradise): they fight in His Cause, and slay and are slain: a promise
binding on Him in Truth, through the Law, the Gospel, and the Qur’an: and who is more
faithful to His Covenant than Allah? Then rejoice in the bargain which ye have concluded:
that is the achievement supreme.
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Muhammad is the Apostle of Allah; and those who are with him are strong against
unbelievers, (but) compassionate amongst each other. Thou wilt see them bow and prostrate
_themselves (in prayers), seeking Grace from Allah and (His) Good Pleasure. On their faces are
their marks, (being} the traces of their prostration. This is their similitude in the Taurat; and
their similitude in the Gospel is: Like a seed which sends forth its blade, then makes it strong;
it then becomes thick, and it stands on its own stem, (filling) the sowers with wonder and

delight. As a resuly, it fills the Unbelievers with rage at him. Allah has promised those among

thern who believe and do righteous deeds Forgiveness, and a great Reward.
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1. 3 CHARACTERISTICS OF THE INJIL AS MENTIONED IN THE
QUR’AN

It has already been mentioned in the previous section that the word Injil has occurred twelve
times in the Qur’an, It must be noted that the Qur’dn has always mentioned the word Injil in
singular form and never used its plural, although it seems that the plural form of the Injil was
not unfamiliar to the Arabs of that time.! The Qur’an, however, does not always refer to the
Injil by using its proper name, for some times it is also referred 1o by the word Kitab, as it has
been discussed in the first section of this chapter.

The Qur’an mentions the Injil with the same reverence as all other divine books.
Many characteristics and attributes of the Injil have been stated. Since it seems helpful to
discuss them to clarify the Qur’anic concept of the Injil, they will be briefly discussed in the
following lines. '

The first thing that strikes the mind of every person who reads the Injil-related verses
of the Qur’an is that it mostly accompanies the Tawrah and always comes after it. Eight times
out of twelve, it immediately follows the Tawrih. It reveals the close relation between them
and that both belong to the same divine source. It may also indicate that the Injil descended
after the Tawrah and complemented it, as the Prophet ‘Isa (peace be on him) states somewhere
else in the Qur’an that he has come to confirm the Tawrih and to make lawful to the
Israclites part of what was before forbidden to them.? This view may also have been
supported by “Jesus’s statement that he came not to destroy the Torah but to fulfill it
(Matthew 5:15)".

The Injil is a revelation given and taught by Allah to the Prophet ‘Isa (peace be on

' See, Ahmad b. ‘Abd al-Wahhab il-Nuwayri, Nihayat al-Arab fi Funin al-Adab (Beirut: Dir al-Kutub al-
‘lmiyyah, 1424/2004), 16:88; Muhammad b. Yisuf al-Salihi al-Shami, Subul al-Huda wa I-Rashad fi Strat Khayr
al-Thad, eds. ‘Adil Ahmad ‘Abd al-Mawjid and Ali Muhammad Mu‘awwid (Beirut: Dir al-Kutub al-“Ilmiyyah,
1428/2007), 1:534.
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* Muhammad Abu Laylah, The Qurian and the Gospels: A Comparative Study, henceforth The Qur'an and the
Gospels (Cairo: El-Falah for Translation Publishing, 1998), 143.
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him). It was a fact of such an importance that Allah declared it to his Mother Maryam (peace
be on her) even before his birth, ! as well as it was one of those facts which he revealed before
the Israelites in his cradle.?

The Injil is guidance for human beings. It is significant that the Injil has twice been
attributed as being the guidance in the verse (5:46). In the same verse, the Qur’an characterizes
it with three other remarkable attributes; light, confirmation of the Tawrah that had come
before it and admonition to those who fear Allah. ’ It may be convenient to quote the

comments of the classical exegete Fakhr al-Din al-Razi on the above-mentioned attributes of

the Injil,

... the Injil is guidance, for it contains the proofs of the Oneness and Exaltation (tanzih) of
Allah; of His Exoneration (bard’ab) from having wife, son, similar, and opponent (didd); and of
the prophethood and the Hereafter. This is the meaning of its being guidance. It is a light, for it
explains the commandments of the Shari‘ah and the details of the injunctions (tzkalif). However,
its confirmation of what had come before it may denote thar it contains the prophecies abour the
prophethood of Muhammad (peace be on him) and his advent. It has been described as guidance
again, for its prophecies about the advent of Muhammad (peace be on him) cause the people 1o be
led to (the belief in) the prophethood of Muhammad (peace be on him). Since this is the real bone
of contention berween the Muslims and the Jews and the Christians, Allah the Exalted repears it
again to remind that the Injil clearly indicates to the prophethood of Muhammad (peace be on
him). Subsequently, it is the guidance in this matter, which extremely needs elaboration and
ascertainment. It is, however, an admonition, because it contains forceful and emphasized advices,
admonitions and rebukes (#/-zawajir). Since only those who fear Allah profit by the admonition,

it has been specified with them, as the same in g2l s} (2:2). 1

The Qur’an introduces Christians as a religious group by using an Injil-related phrase

((B:48) datAyy b5 1y Ll 4y (A7) 0,80 3 Sk el el oy neg G gl D i 06 2 ek N ) 0% T L s !
(19:30) 48 glamy LA 7 b e Gt S
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*‘Al-Fakhr al-Rizi, al-Tafsir al-Kabir, 12:9.
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ahl al-Injil * while it never entitles the Jews as ahl al-Tawrah or Muslims as abl al-Qur'an. Tt
demands from them to judge by what Allah revealed therein, and entitles them rebels (z/-
fasigun), if they fail to do so. * The Injil provides the guarantee of securing plenty of divine
blessings to those who stand fast by it,” bur on the other hand, those who do not stand fast by
it do not have any religious ground to stand upon, the Qur’an declares.’

According to the Qur’an, another important feature of the Injil is that it contains the
testimonies and the prophecies about the prophethood of the Prophet Muhammad (peace be
on him), * the similitude of his companions, ® and a specific promise made by Allah for the
believers.’

It is noted that most of the characteristics of the Injil are shared by the Qur’an as well.
For instance, like the Injil the Qur'an 1s also a revealed book;® it has been characterized as
light,” guidance® and admonition;" it confirms the revealed books that had come before it. >

As the Injil foretells about the Prophet Muhammad (peace be on him) and contains the
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similitude of his companions and promises made by Allah for the believers, the Qur’an, too,
mentions the Prophet ‘Isa (peace be on him) as a highly respected prophet;’ it refers to his
disciples and quotes their conversations;’ and it mentions the promises made by Allah for
those Christians who believe in Allah and the Last Day, and work righteousness.’” The

Tawrah also shares many attributes with the Injil. *
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1.4 QUESTION OF THE CORRUPTION

The Qur'in accepts the Tawrih and the Injil as genuine divine scriptures revealed from the
same divine source as the Qur'an itself and brought by true messengers to both Jews and
Christians respectively.! The question of the corruption of the existing biblical texts, however,
is a major bone of contention among the three communities; Jews, Christians, and Muslims.
There has always been heated discussion about this topic.?

Muslims and the Western scholars of Islam alike commonly refer to a series of verses in
the Qur'an when they discuss the issue of the tabrif. A total of 25 verses from the Qur’an are
associated with this accusation. These may be called the ‘tampering’ verses because the
tampering is an elastic term which can include a vide variety of actions.’

Of the terms related to “distortion” and “corruption” of the text used in the Qur’an,
the popular Muslim view takes the derivatives of the term tabrif as the basis of its instance on
the deliberate falsification of Tawrah and Injil by Jews and Christians, respectively. * The term
taprif may be defined as “corruption of a document, whereby the original sense is altered. It
may happen in various ways, by direct alteration of the written text, by arbitrary alterations
in reading aloud the text which itself is correct, by omitting parts of it or by interpolations or
by a wrong exposition of the true sense.”® There are four Qur'anic verses which use

derivatives of the term tabrif.

The Qur’an criticizes the believers for hoping that those Jews, a party among whom

&R gt ey U1 i i (5:44) €Y 555 M G i B U (17:2) 455 g8 1o e VT gt g G e ST gt T !
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? Muhammad Abu Laylah, The Qur'an and the Gospels, 173.

* Gordon Nickel, “Early Muslim Accusations of Tabrif Mugatil ibn Sulaymin’s Commentary on Key Qur’anic

Verses”, ed. David Thomas, The Bible in Arab Christianity (Leiden: Brill, 2007), 207. G. Nickel counts a total of

25 Qur’anic verses associated with the accusation. However, it seems that it is not a hard and fast counting, for

the number of such verses can be either slightly reduced or extended depending on their interpretations.

! ‘Abdullah Saeed, “The Charge of Distortion of Jewish and Christian Scriptures”, The Muslim World, 92 (2002),
420.

*H. A.R. Gibb and J. H. Kramers, eds. Shorter Encyclopaedia of Islam (Leiden: E. ]. Brill, 1974), 560.
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used to change the word of Allah after listening to it, will believe in them, by saying,

Can ye (o ye men of Faith) entertain the hope that they will believe in you - seeing that a

party of them heard the Word of Allah, and perverted it knowingly after they understood ie?*

Of the Jews, there are those who displace words from their places. The Qur’an says 1n

this regard,

Of the Jews there are those who displace words from their (right) places, and say: "We
hear and we disobey"; and "Hear what is not Heard"; and "Ra'ina"; with a twist of their tongues
and a slander to Faith. If only they had said: "We hear and we obey"; and "Do hear"; and "Do
look at us"; it would have been better for them, and more proper; but Allah hath cursed them for

their Unbelief; and but few of them will believe 2

But because of their breach of their covenant, We cursed them, and made their hearts
grow hard; they change the words from their (right) places and forget a good part of the message
thar was sent them, nor wilt thou cease to find them- barring a few - ever bent on (new} deceits:

but forgive them, and overlook (their misdeeds): for Allah loveth those who are kind.’

O Messenger! let not those grieve thee, who race each other into unbelief: (whether it be)
among those who say "We believe” with their lips but whose hearts have no faith; or it be among
the Jews,- men who will listen to any lie,- will listen even to others who have never so much as
come to thee. They change the words from their (right) times and places: they say, "If ye are given
this, take it, but if not, beware!" If any one's trial is intended by Allah, thou hast no authority in
the least for him against Allah. For such - it is not Allah’s will to purify their hearts. For them

there is disgrace in this world, and in the Hereafter a heavy punishment.?
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All four of above-mentioned verses state that the Jews commit the tabrif al-kalim
(tampering with the words). In the view of al-Raghib al-Asfahani, the term tabrif literally
means to incline (imalah). Tabrif al-kalim is to speak in such a way which causes the speech to
carry more than one possible meaning. ' Elsewhere, after having mentioned the possibility of
either the distortion of text or meaning, he prefers the second one, arguing that it is difficult
to alter the text after having been current and popular.” The author of Lisan al-‘Arab also
seems to hold that the Qur’anic concept of tabrif stands for the alteration of meaning rather
than text and that the Jews used to alter the meanings of the Tawrah.*

One of the terms used in the Qur’an is tabdil, which means to change, exchange or

substitute. The Qur’an says,

But the transgressors changed the word from that which had been given them; so We sent

on the transgressors a plague from heaven, for that they infringed (Our command) repeatedly.*

Another variant of this verse is (7:162).Al-Tabdil generally signifies replacement of one
thing with the other. However, sometimes it denotes merely alteration, whether there is
substitution or not.*

There is also a reference in the Qur'an to some people — apparently a reference 1o
certain Jewish scholars — writing something and then attributing it to God, but without

specifying what that is,’

(5:41) dile L
! Abt "FQiasim al-Huusayn b. Muhammad al-Raghib al- Asfahini, al-Mufyadat f; Gharib al-Qur'an, 114.
?Ibid., 440-41. Muhammad Abu Laylah quotes from al-Asfahini that tahrif means “to twist words to correspond
to one’s own desire.” Muhammad Abu Laylah, The Qur'an and the Gospels, 203. However, i1 scems that al-
Asfahini does not define tabrifin this way; rather he defines it as it has been explained above.
! Ibn Mangziir, Lisin al-‘Arab, 9:43,
A2:59) 42 I G el i By w2l JB 30 20 g s N el b 2 ¢
(6:162) 0ytlby WG ez e 3y 2yl Wsh 2 g e 53 Y gk nall i Jite
* Abt ’}Qasim al-Huusayn b. Muhammad al-Raghib al-Asfahini, al-Mufradat fi Gharib al-Qur'an, 39.
” “Abdullah Saeed, “The Charge of Distortion of Jewish and Christian Scriptures”, 420.
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Then woe to those who write the Book with their own hands, and then say:"This is from
Allah," to traffic with it for miserable price!- Woe to them for what their hands do write, and for

the gain they make thereby. !

This verse indicates that the Jews used to produce forgeries. As the Qur’'an attributes
the production of fake book to their hands here, it attributes the fake speech 1o their mourths
in 9:3¢°.°

The Qur'in also makes reference to a form of distortion during recitation whose

purpose is to give a false impression to the listener that what is being recited is the word of

God,*

There is among them a section who distort the Book with their tongues: (As they read)
you would think it is a part of the Book, but it is no part of the Book; and they say, "That is from
Allah," but it is not from Allah. It is they who tell a lie against Allah, and (well) they know it!’

Al-Raghib al-Asfahani comments that the first mentioning of the Book, in the above-
mentioned, signifies the book which they wrote with their hands and was referred to in the
verse 2:79, the second mentioning indicates to the Tawrah and the third one refers to all
books of Allah as a whole. ©

The verb which occurs most frequently in the Qur’an’s semantic field of tampering is
katam (1o conceal). Together with the occurrences of the similar verbs asarra and akhfz, they

constitute a group of eleven verses.

In the concealment verses, the Qur’an forbids the People of the Book and especially

(2:79) oy e B i pgeatl S0 2 g U8 O 1 D e e 08 D000 B gty 0 G Ll i !
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* Abt ’1Qidsim al-Huusayn b. Muhammad al-Righib al-Asfahini, al-Mufradat fi Gharib al-Qur'an, 425.
* *Abdullah Saeed, “The Charge of Distortion of Jewish and Christian Scriptures”, 420.
4ol phy S0 o Byt B g 38 e 1 B 0T S e 6 g S g b S T 0l i L g ?
(3:78)

¢ Abt ’1Qasim al-Huusayn b. Muhammad al-Raghib al-Asfahani, al-Mufradat fi Gharib al-Qur'an, 425.
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the Jews from concealing the truth.' It also informs that some of them deliberately conceal the
~ truth® as well as they make the Tawrih into separate sheets for show and conceal much of its
contents.’

The Qur’an declares that those who conceal the clear (Signs) Allah has sent down, and
the Guidance, after He has made it clear for the people in the Book, — on them shall be His
curse, and the curse of those entitled to curse.* Moreover, those who conceal Allah’s
revelations in the Book, and purchase for them a miserable profit, — they swallow into
themselves not but Fire; Allah will not address them on the Day of Resurrection, nor purify
them and grievous will be their penalty.’

Elsewhere in the Qur’an, Allah questions the People of the Book why they confuse the
Truth with falsehood, and conceal the Truth, while they have knowledge.® He also questions
them if they do not know that Allah knows what they conceal and what they reveal” Allah
tells the People of the Book that the Messenger (peace be on him) reveals to them much that
they used to hide in the Book, and passes over much that is now unnecessary.® Allah does not
love those who hide the bounties which Allah has bestowed on them.’ These bounties,

according to the authorities of al-Tabari, include the name and description of Muhammad
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(Peace be on him), which the Jews find in the Tawrah and the Injil.' Accordingly, nobody is
more unjust than those who conceal the testimony they have from Allah.?

The Qur’an forbids the People of the Book, especially the Jews from and blames them
of deliberately confusing the truth with the falsehood. * Here, the Qur’n uses the derivatives
of al-labs, which originally means to conceal something. It also refers to the concealment of
abstract concepts. * It is quite natural that the concealment of the truth leads to its confusion
with the falsehood.

A circle even beyond the semantic field of tampering circumscribes verses, which
contain expressions of action: ‘selling for a small price’, ‘throwing behind backs’, and *writing
with hand’.”

Allah forbids the Jews from selling His Signs for a small price.° The Qur’in informs
that the People of the Book, especially the Jews sell the Signs of Allah for a miserable gain,’
even they write the book with their hands and then attribute it to Allah to sell it for a small
price.® Allah warns those who sell His Signs, Book, or covenant for a miserable gain, off a

variety of torments.” However, in contrast to those who sell the Signs of Allah for a small

- 'Muhammad b. Jarir al- Tabari, Jami* al-Bayan, 8:351-52.
ottt g g g i 5 2 60 s 0 R i 58 8 Bl gl St Bl o D S5 1
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* Abu "}-Qasim al-Huusayn b. Muhammad al-Righib al-Asfahani, al-Mufradat fi Gharib al-Quriin, 447.

* Gordon Nickel, “Early Muslim Accusations of Taprif Mugqatil ibn Sulaymin’s Commentary on Key Qur'anic
Verses”, 207.
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price, the Qur’an praises those People of the Book who believe in Allah, in the revelation to
Muslims, and in the revelation to them, bowing in humility to Allah, and they do not sell the
Signs of Allah for a miserable gain. For them, there is a reward with their Lord, the Qur'an
declares.!

In two verses, Allah censures the People of the Book for throwing the Book of Allah
and His covenant behind their backs.? This expression is used in Arabic language to indicate
negligence, ‘aband(mment, and rejection of something considering it insignificant. *

The Qur’an also blames both the Jews and the Christians of forgetting a part of that
whereof they were admonished.* In Arabic vocabulary, al-nisyan means to forget as well as 1o
abandon something. Therefore, in 5:13-14 it can be interpreted either as forgetting or

abandoning a part of that whereof they were admonished. *-
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1.5A CRITICAL APPRAISAL

"The Qur’an describes the Injil as a kitab. The term kitab has been used in the Qur’an to refer
to several meanings. Nevertheless, in spite of the diversity of its usages, the meaning can easily
be identified by the help of context and the occasions of the revelation. To use one word for
various entities and concepts is a basic characteristic and beauty of Arabic Language. Those
who have command over and the taste of this language, are never confused nor do face
difficulty in identifying the correct and exact meaning.! Therefore, it seems quute difficult to
agree with Herbert Berg on his assessment that “{a]l-Tabari, in seeking to comment on the
Qur’an, fails to lessen the degree of confusion created by the Qur’an through its use of one
word for all of the various entities and concepts mentioned thus far. It would therefore seem
that the word kitab became, or more likely remained, an unstable semantic signifier.”

One of its important meanings is the previous revealed scriptures especially the
Tawrih and the Injil. However, the specific usage of the kitab for the Injil is considerably less
than that of it for the Tawrih or the Qur’an.

It seems that the act of writing has a special status in the Qur’anic concept of scriprures,
for the terms that have frequently been used in the Qur’in for them are kitab, suhuf, and
Zabir or zubur, and all of them entail the meaning of writing.’ Nevertheless, it does not
necessarily mean that all scriptures contained hard and fast form of a béok composed on pages
and bound in covers. They could be written in any form on any thing according to the
circurnstances of the day even sometimes spoken words could metaphorically be called as a
kitab. The Qur'an does not c‘learly state if the Injil had been composed in the life of the
Prophet ‘Is3 (peace be on him) or not. Néverr.heless, if it is accepted, as al-Tabari views, that

the kitab in 3:48 and 5:110* means act of writing * then it seems that there is enough reason to

' See, Muhammad Tzhir b. ‘Ashtr, Tafsir al-Tabrir wa ‘- Tanwir (n. p. Dir al- Tunasiyyah li *-Nashr, n. d.), 1:93-
100.

? Herbert Berg, “Tabari’s Exegesis of the Qur’anic Term al-Kitab”, 773.
' Abl *FQasim al-Huusayn b. Muhammad al-Raghib al-Asfahini, al-Mufradat fi Gharib al-Qurian, 211, 275, 423.
5110y 3£y dt385 by g attals Sd 3048y byt Snpty sy s ackisgh ¢

*Muhammad b. Jarir al-Tabari, Jami‘al-Bayan, 6:422, 11:215.
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suppose that the Prophet ‘Isa (peace be on him) must have composed his Injil in his life.

| The Qur’an characterizes the Injil as guidance, light, confirmation of the Tawrih that
had come before it, admonition to those who fear Allah and a revelation to the Prophet ‘Isa
(peace be on him).! But it does not describe what kind of Injil or Anijil existed during the life
of the Prophet Muhammad (peace be on himy} in the beginning of the seventh century AD in
Arabian Peninsula nor it tells about its language. The Qur’in always mentions the Injil in
singular form. It never uses the term New Testament. It mentions the disciples of the Prophet
“Isa (peace be on him) sometimes but never attributes the authorship of the Injil to them. It
- seems that according to the Qur’an the nature of the revelations of the Qur’an, the Tawrah
and the Injil was the same, regardless of to which extent the latter two remained intact.

Many Qur’anic verses indicate that the People of the Bock especially the Jews of
Madinah have been tampering with their scriptures. This tampering entails a variety of actions
as it has been discussed in section 1.4. Majority of such actions may be interpreted as referring
to the distortion of meaning; rather than of the text, even the tahrif-related verses secem to
refer 1o the distortions committed by the Jews during the conversations and in the
commandments of the Tawrdh. Perhaps the only clear reference to textual falsification is in
2:79.

It should be noted, however, that the context or the occasions of the revelation of all
the tampering verses clearly indicate that these verses speak about the corruption of the Jews
— regardless of corruption of text or meaning — not that of the Christians. Perhaps the only
exéeptions in this regard are 5:13-14 which accuse the Christians along with the Jews of having
forgotten the part of that whereof they were admonished. * But forgetting itself is not crystal

clear in referring to the textual distortion, for it can be interpreted either as forgetting or as
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abandoning a part of that whereof they were admonished. '

It would be argued that the Tawrih and the Injil should separately be treated in regard
to the distortion. It is evident by many verses and prophetic traditions that the Tawrah had
been possessed in its original language by the Jews of the Madinah during the life of the
Prophet Muhammad (peace be on him) regardless of its being textually intact or not.
Moreover, the Qur’an and the Jews were principally agreed on that the Tawrih was revealed
to the Prophet Miisa (peace be on him).? Consequently, it is quite reasonable to hold that the
Qur’'an, while addressing the Jews of Madinah, definitely refers to the Tawrah possessed by
© them.

In contrast to this, not a single substanual evidence is found to support that the
Qur’anic Injil was preserved in its original language in Arabia during the life of the Prophet
Muhammad {peace be on him); rather historical evidences have proved that the Christian
canonical scriptures or their Arabic fragments were available to the Syrian-Arab Christians in
that time.* In addition, the Islamic and the Trinitarian Christian concepts of the revelation are
quite different.* So it seems to be paradoxical to hold that the Qur’an characterizes the Injil as
a book revealed to the Prophet ‘Isa (peace be on him) on one hand, and refers to the Christian
scriptures of its era as the same Injil, on the other hand.’

In a nutshell, it may rightly be argued that neither the distortion of the Injil should be

! Ibn Manziir, Lisan al-‘Arab, 15:323
3G 2By b 05 0 o G0 by B o g s 0 B B st e e D 0 Y 0 e s i ?
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* David Cook, “New Testament Citations in the Hadith Literature and the Question of Early Gospel
Translations into Arabic”, eds. Emmanouela Grypeou et al., The Encounter of Eastern Christianity with Early
Islam (Leiden: Brill, 2006), 185.
* “‘Abdullah Saeed, “The Charge of Distortion of Jewisk and Christian Scriptures”, 431-36; Sidney H. Griffith,

“The Gospel in Arabic: an inquiry into its appearance in the first Abbasid century”, Oriens Christians, 69,
(1985), 129.

* Cf. James Mel. Ritchie, “Are the old and New Testaments the same as the Tawrat and Inpl Referred 1o in the

Quran?” Bulletin of Christian Institutes of Islamic Studies, 4 (1981), 56-75; ‘Abdullah Saeed, “The Charge of

Distortion of Jewish and Christian Scriptures”, 431-36.
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related to that of the Tawrah nor the proofs of the textual distortion of both scriptures should
be considered to be solely based on the Qur’anic evidence, for the Muslim scholars have
applied a number of research methods along with the Qur'anic evidences, to reach the
conclusions in regard to the corruption of the previous scriptures, ie. the study of their
discrepancies, the historical criticism, the critical study of the text and the chain of

transmitters, and, last but not least, the study of irrational and blasphemous doctrines. Allah

knows the best.
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CHAPTER TWO
THE CONCEPT OF THE INJIL IN HADITH
LITERATURE
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2.1 THE INJIL OF WARAQAH B. NAWFAL AND THE HADITH
LITERATURE!

In the first section of this chapter, a survey of hadith literature would be done to illuminate
the concept of the Injil preserved by Waraqah b. Nawfal, in hadith literature.

' Waraqah b. Nawfal b. Asad b. ‘Abd al-“Uzzi b. Qusayy was the cousin of Khadijah
bint Khuwaylid b. Asad b. ‘Abd al-‘Uzza b. Qusayy, the wife of the Prophet Muhammad
(peace be on him). His lineage meets with that of the Prophet Muhammad (peace be on him)
on Qusayy, the third grandfather of Waraqah and Khadijah and the fourth one of the Prophet
(peace be on him).’

In Islamic literature, Waraqah is remembered for his knowledge of the scriptures, both
the Tawrah and the Injil.’ He was one of few Makkans who renouncing their paganism
became monotheists prior to the advent of Islam. * Islamic sources testify to his adoption of
Christianity.” The famous historian Muhammad b Habib (d. 245 AH) explains in his book
Kitab al-Munammaq why Waragah leaned to embrace Christianity. According to him,
Waraqah composed an elegy, to mourn his Christian cousin ‘Uthman b. al-Huwayrith, who
was allegedly killed by “Amr b. Abi Shamir, the Christian sovereign of Syria. When ‘Amr b.
AbI Shamir came to know this poem he swore to kill him. On hearing this news, Waragah
left Makkah to take réfuge in the territory of the tribe Tayy’, where he remained for a long

time. * It should be kept in mind that the tribe Tayy’ was one of the Arab tribes into which

"It should be noted that the term hadith literature or hadith tradition will be used in the present discussion in a
loose sense, which includes the sayings of the Companions of the Prophet (peace be on him) and some times of
the Successors as well.

* Ghassan ‘Aziz Husayn, Waragah b. Nawfal Mubashshir al-Rasil; ‘Asrubii, Hayatubi, Shi‘rubii (Beirut: Dir al-
Kitub al-‘Ilmiyyah, 1423/2002), 49-50.

*Sidney H. Griffith, “The Gospel in Arabic: An Inquiry into its Appearance in the First Abbasid Cenrtury”,
Oriens Christianus, 69 (1985), 144,

*‘Abd al-Malik b. Hisham, Sirat a/Nabi (n. p. Dir al-Fikr, n. d.), 1:242.
* Muhammad b. Isma‘il al-Bukhiri, $abib al-Bukhari (Riyadh: Dir al-Salam, 1419/ 1999), 1.

* Muhammad Hamidullah, “Two Christians of Pre-Islamic Mecca: ‘Uthman ibn al-Huwairith and Waraqah iba
Naufal”, 97-100.
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Christianity penetrated, in the period of ignorance.' Then he went to Bahrain.* Again,
Bahrain is one of the cities of Arabia where Christianity flourished prior to Islam.’ When he
arrived there, a Christian told him how to seek pardon from the King. He told him to go to
the King and to seek the protection of Christ against the King. As he did what the Christian
told him to do, the King not only forgave him; rather he gave protection to him and his
people. All this touched him so much that he felt an incfmation for Christianity. *

Waraqah also visited Najashi, the King of Abyssinia, a tradition says, after the
unsuccessful military expedition of Abrahah against Makkah.® Nevertheless, its detailed
account seems to be mythological more than historical. Ibn Hajar al-‘Asqalani holds that
Waraqah b. Nawfal left Makkah for Syria and other lands in search of the true religion. He
liked Christianiry, became a Christian, and met those monks who held the unchanged religion
of the Prophet Isi (peace be on him). ® Most probably, from such monks he learned about the
expected advent of a prophet and subsequently attested his prophethood.

The traditions which describe the incident of the first revelation to the Prophet (peace
be on him) generally relate that Waraqah b. Nawfal used to write or read the Injil. However,
they do not agree upon the language he used to write or read in. Al-Bukhiri relates twice, “He
(Waraqah) used to write alkitab al-‘arabi, and write down from the Injil & I ‘arabiyyab
whatever Allah wanted him to write.”” The version of this hadith, related in Sabih Muslim is

in accordance with this reading.’ In another place, however, al-Bukhiri relates, “He used to

' Ahmad b. Abi Ya'qfib al-Ya‘qubi, Ta'rikh al-Ya'gibi, 1:257.

? Muhammad Hamidullah, “Two Christans of Pre-Islamic Mecca: “Uthman ibn al-Huwairith and Waragah ibn
Naufal”, 100.

Y Jawid ‘AL, af Mufassal, 6:621.

* Muhammad Hamidullzh, “T'wo Christians of Pre-Islamic Mecca: “Uthman ibn al-Huwairith and Waraqah thn
Naufal”, 100-101. .

* Isma‘il b. Kathir, a/-Sirat al-Nabawiyyab, ed. Mustafa ‘Abd al-Wahid (Beirut: Dar al-Fikr, 1398/1978), 1:367-68.

® Ahmad b. ‘Ali b. Hajar al-*Asqalani, Fath al-Bari Sharh Sabih al-Bukhari, henceforth Fath al-Bari (Riyadh: Dar al-
Salam, 1418/1998), 1:34.

" Muhammad b. Isma‘il al-Bukhari, $abib al-Bukbari, 886, 1204.

* Muslim b. Hajidj, Sabib Muslim (Riyadh: Dir al-Salim, 1419/1998), §0.
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write al-kitib al-Gbrani, and he would write down from the Injil bi *L-ibraniyyab.”* Elsewhere
he narrates, “He used to read the Injil bi */-‘arabiyyah.”*

A survey of hadith literature shows that most of the traditions, including those of al-
Bukhiri, maintain that Waraqah b. Nawrfal used to write or read the Injil bi ’I-‘arabiyyab,’ only
one version of one tradition quoted in al-Bukhari reads that he used to write al-kitab al-‘ibrani,
and write down from the Injil bi - braniyyah.”*

Muslim commentators of the hadith do not see this variation of reading much
problematic. They declare both readings as authentic simply arguing that since Waraqah b.
Nawfal knew both the languages he wrote the Injil in Arabic as well as in Hebrew.” Even
some of them hold that Waraqah was a polyglot and supposedly knew three languages; Arabic,
Hebrew and Syriac, arguing that the Injil had been written in Syriac and that Waraqah used to
copy it in Arabic and Hebrew alike.® ITbn Hisham, on the other hand, records, “Waraqah had
professed Christianity, read the scriptures, and heard from the people of the Tawrih and the
Injil.”” However, he leaves mentioning the language in which Waraqah read or wrote the
scriptures, perhaps to avoid creating confusion. It is interesting, however, to note that nonc of

them inquired where this mutilingual Injil had gone.

' Muhammad b. Isma‘ll al-Bukhiri, Sabih al-Bukbari, 1.

*1bid., 567.

? For example see, ‘Abd al-Razziq b. Humim al-San‘dni, a/-Musannaf, ed. Habib al-Rahmin al-A‘zami (Beirut: al-
Maktab al-Islami, 1403 AH), 5:321; Muhammad b. Habbin al-Busti, Sabib Ibn Habban bi Tartib Ibn Balban (o. p.:
Mu’assasat al-Risalah, n. d.), 1:218; Ahmad b. Husayn al-Bayhaqj, a/-Sunan al-Kubri (Hyderabad: Deccan Majlis
D?'irat al-Ma‘arif al-Nizamiyyah, 1344 AH), 9:5; Ishdq b. Ibrahim Rahwayh al-Hanzali, Musnad Ishag b. Ralwayb,
ed. ‘Abd al-Ghaftr b. ‘Abd alHaqq (al-Madinat al-Munawwarah: Maktabat al-Imin, 1412/1991), 2:316; Aba
‘Awinah Ya‘qub b, Ishiq al-lsfarﬁ’InI: Musnad Abi ‘Awanab (Beirut: Dar Ma‘rifah, n. d.), 1:103.

* Muhammad b. Isma'il al-Bukhari, Sahib al-Bukbari, 1. Perhaps the only exception is Aba Diwad Sulayman b.
Dawid al-Tayalisi, al-Musnad (Beirut: Dar al-Ma‘rafah, n. d.), 206, which relates thar Waragah b. Nawfal used to
read the Injil & I ibraniyyab.

* Ahmad b. ‘Al b. Hajar al-*Asqalini, Fath al-Bari, 1:34; Yahyi b. Sharaf al-Nawawi, Sabih Muslim bi Sharb al-
Imam Abi Zakariyya Y abya b. Sharaf al-Nawawi (Beirut: Dar al-Fikr, 1424/2004), 1:165.

®Mahmud b, Ahmad al-‘Ayni, ‘Umdat al-Qari Sharb Sapih al-Bukhari (Beirut: Dar al-Fikr, 1399/1979), 1:52.

7 *Abd al-Malik b. Hisham, Sirar al-Nabi; 1:256.
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Muhammad Hamidullh holds that the word %bvaniyyah, mentioned in al-Bukharj,
denotes Syriac and not Hebrew. He attempts to reconcile the variant readings of al-Bukhari’s
report saying, “Both may be true; having learnt Syriac he could read in that language, and also
translate in his mother tongue, Arabic.” ' The inconsistency, however, has not been
completely resolved, for al-Bukhari’s report manifestly reads thar he used to write in
‘ibraniyyab as well.?

A. Sprenger proposes another solution, that is, the “Hebrew” in question is actually
the Aramaic script employed by Jews, and that in this narration it means that Waraqah was
writing Arabic in the Aramaic script. So in his view there is no real conflict between the two
versions of the narration.’

This view has further been adopted and elaborated with some modification by Kamal
Salibi who holds that Hebrew in this context “could have meant either Biblical Hebrew or
Aramaic. For the term often indicated the common script in which the two related languages
could be written, rather than the language itself.” He argues that in post-exilic times, Aramaic
rapidly replaced Hebrew as the common Israelite language, and Hebrew script was maintained
for it.* He concludes that “The Gospel which still existed in Arabia in the seventh century AD
— the one used by Waragah Ibn Nawfal — was most probably written in Aramaic, not

Hebrew.”“ It implies that that Injil was written in Aramaic, but with Hebrew script.

* Muhammad Hamidullah, “Two Christians of Pre-Islamic Mecca: “Uthman ibn al-Huwairith and Waraqah ibn
Naufal”, 102.

? Muhammiad b. Ism3‘ll al-Bukhiri, $abib al-Bukhari, 1.

* Sidney H. Griffith, “The Gospel in Arabic: An Inquiry into its Appearance in the First Abbasid Century”, 145.
* Kamal S. Salibi, Who was Jesus: Conspiracy in Jerusalem (London: Tauris Parke Paperbacks, 2007), 60.

*Ibid,, 61. '

* Ibid. However, it should be noted that in the view of Kamal Salibi the Injil of Waragah b. Nawfal is not one of
the canonical Gospels; rather it must have been a much older one, perhaps it dated as far as the fourth or fifth
century BC, associated with the Qur'inic ‘Isa. Ibid., 63. For his radical views on the origin of Judaism and
Christianity sce, Kamal S. Salibi, The Bible Came from Arabia (London: Jonathan Cape, 1985) and idem., Who
was Jesus: Conspiracy in Jerusalem (London: Tauris Parke Paperbacks, 2007).
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However, S. H. Griffith, criticizing Sprenger’s view, says,

His;torically there is not only the example of Arabic speaking Jews writing Arabic in “Hebrew”
characters. Syriac speakers also employed their own alphabet to write Arabic, a writing called
Garsuni in Syriac. But Waraqah, a Meccan and a native Arabic speaker, and not a Jew but an
alleged Christian, would hardly have had any need to borrow the “Hebrew” script. By this time
the north Arabic script, albeit with an obvious debt to the Syriac script in its origins, would

certainly have been available 1o Waraqah.'

This criticism may be criticized, for some sources indicate that Waraqah b. Nawfal had
converted to Judaism before his conversion to Christianity.” So keeping it in mind, there is no

_ unlikelihood in his using Hebrew or Aramaic script for religious writings.

Griffith himself inclines to hold that in all likelihood the Christians of Hijaz had their
Injil in Syriac during the Prophet Muhammad’s (peace be on him) time, and that Waraqah b.
Nawfal copied from the Injil in his native, Arabic language. One of his arguments, among the
others, is that the Arabic speaking Christians had strong ties with and were influenced by the
Syriac speaking Christians and ‘that the language of the vernacular scriptures in much of Syria
and Palestine prior to the rise of Islam was the Aramaic dialect known as Palestinian Syriac.’
Though, he does not clearly mention the language of the Injil from which Waraqah used to

copy in Arabic, one may safely assume, after reading his arguments, that it was Syriac.

He explains the variant of the narrative which reads, “He (Waraqah) used to write a/-
kitab al-tbrani, and he would write down from the Injil &: ’I-‘ibraniyyabh.” as a later correction
of the narrative, contributed by someone who thought that the language of the original Injil
was Hebrew. * However, this explanation may not be correct, for it is based on an unsound

hypothesis, that is, hadith literature has been produced to meet the requirements of Islamic

! Sidney H. Griffith, “The Gospel in Arabic: An Inquiry into its Appearance in the First Abbasid Century”, 145,
? AbG Misa al-Hariri, Qass wa Nabi: Babth fi Nash’at al Islam (Beirut: n. p., 1979), 14. Abt Masa al-Hariri refers
to Ibn Hisham, Sirat al-Nabi, 1:203 for this information, but I could find it neither in Ibn Hisham, Sirat af Nabz

nor in any other early source.

} Sidney H. Griffith, “The Gospel in Arabic: An Inquiry into its Appearance in the First Abbasid Century”, 147.
*Ibid., 145.
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apologetics.'

A book entitled Qass wa Nabi suggests that Waraqah b. Nawfal was associated with the
Ebionite heresy and the Injil he possessed was the Hebrew Gospel of Matthew which is also
known as Gospel according to Hebrews.? This view, however, does not seem to be correct,
for there is no evidence that this sect which flourished in Trans-Jordan in the early centuries

- . . - . . 3
of the Christian era survived until the seventh and, what is more, in Makkah.

Quite interestingly, Ibn Taymiyyah (d. 728 AH) proclaims, in the context of refuting
the Christian claim that the disciples translated the Tawrih and the Injil into every language,
that Arabs never possessed any Arabic version of the Tawrah or Injil since the time of the
Messiah (peace be on him); even there had not been any manuscript of Tawrah or Injil arall in
Makkah, neither in Arabic nor in non-Arabic. His argument is based on the unavailability of
the ancient Arabic manuscripts of the scriptures as well as on the verse (28: 46)".° However,
- his view might be criticized partially because authentic sources indicate that the Injil in some
form was found in Makkah during the seventh century AD® and partially because the above-

quoted verse does not necessarily imply that there had not been any kind of scripture in

! For western debate on the authenticity question of hadith literature see, Jonathan A. C. Brown, Hadith:
Mubammad’s Legacy in the Medieval and Modern World (Oxford: Oneworld, 2010), 197-239. For the methods and
history of hadith criticism see, Nabia Abbott, Studies in Arabic Literary Papyri II: Qur'anic Commentary and
Tradition (Chicago: University of Chicago, 1967); Mohammad Mustafa Azmi, Studies in Early Hadith Literature:
with a Critical Edition of Some of Early Texts (Beirut: al-Maktab al-Islami, 1968).
? Abt Musa al-Tariri, Qass wa Nabi: Babth fi Nash’at al-Islam, 56-59. It is entirely a polemical book, written in the
wake of the Civil War in Lebanon during which Muslim-Christian relations reached their lowest ebb. For a
crivical review of it see, Ahmad ‘Umrin, al-Hagigat al-Sa'bat fi *l-Mizan (Beirut: al-Mu’assasat al-A'lami li ’I-
Matbu‘at, 1415/1995).
*Irfan Shahid, “Islam and Oriens Christianns: Makka 610622 AD”, eds. Emmanouela Grypecu et al., The
Encounter of Eastern Christianity with Early Islam (Leiden: Brill, 2006), 18.

(28: 46) €035 il 5 2 o e h0T G U 5008 505 e B 05 50 By ol ity K g !
* Ahmad b. Taymiyyah, al-Jawab al-Sabib liman Baddal Din al-Masih, henceforth al-Jawab al-Sabih, eds. ‘Al b.
Hasan b. Nisir et al. (Riyadh: Dar al-*Asimah, 1414 A, H.), 2:80-82; 3:417.
* Muhammad b. Isma‘il al- Bukhari, Sahib al-Bukbari, 1, 567, 886, 1204; Muslim b. Hajjaj, Sabib Muslim, 80.
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Makkah before the advent of Islam.

After analyzing the available data, it seems that the Injil possessed by Waraqah b.
Nawfal — regardless of whether it was a complete manuscript of the Injil or only a fragment
— was most probably written in Syriac, not because it has been described in al-Bukhart’s
report, rather because the historical evidences indicate that the language of the vernacular
scriptures in much of Syria and Palestine — whence Christianity came to Arabia — prior to
the rise of Islam was Syriac. Tilis Syriac known as Palestinian Syriac was, in fact, a dialect of
Aramaic.' Since Hebrew and Aramaic (Palestinian Syriac) used to be written in a common
script, as Kamal Salibi proposes, it is possible that in Islamic Literature, sometimes Syriac has
confusingly been named as Hebrew. Therefore, it seems that when Islamic literature reads,
“He (Waraqah) used to write al-kitab al-ibrani, and he would write down from the Injil & /-
thraniyyab.” it may mean that he used to write in Syriac. On the other hand, those who hold

that it was written in' Aramaic perhaps they mean by it Palestinian Syriac that was a specific

dialect of Aramaic. (Allah knows the best.)

' De Lacy O’Leary, Comparative Grammar of the Semitic Languages (London: Kegan Paul, Trench, Trubner &
Co., Ltd., 1923), 14-15.
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2.2 HOW AND WHEN WAS THE INJIL REVEALED?

Muslims believe that a number of divine books were revealed to the respective Prophets prior
to the Qur'dn. Some prophetic traditions deliberately describe when and how these divine
books or sheets were revealed. Therefore, an analysis of such narrations may help to
understand the concept of the Injil as perceived in the hadith literature.

Al-Tabarani narrates on the authority of Wathilah b. Asqa’ who narrates from the

Messenger of God (peace be on him),

The Sheets of Ibrahim descended in the first night of Ramadan; the Tawrah descended in the sixth
night of Ramadan,; the Injil descended in the thirteenth night of Ramadin; the Zabur descended in
the eighteenth night of Ramadin; and the Qur’in descended in the twenty-fourth night of

Ramadin.!

It may be noted that a reference has been made to the sheets of Ibrahim (peace be on
him) along with the four famous divine books. The Qur’an also makes brief references to
them.” It is interesting that all of these books revealed in Ramadan’s nights with a gap of about
six days between each one ie 1%, 6™, 13%, 18%, and 24™ of Ramadin. The Zabiir has been
mentioned after the Injil, which is against the chronological order, for the Injil was revealed
after the Zabiir. All of these scriptures have been described to descend in an identical pattern
which shows that the nature of the previous revelations, including that of the Injil, was the
same as of the Qur’an itself.

However, there are some other versions of this hidith which differ from the above

' Sulayman b. Ahmad al-Tabarani, al-Mu jam al-Awsat, eds. Tiriq b. ‘Awd Allih and ‘Abd al-Muhsin b. Tbrihim
al-Husayni (Cairo: Dir al-Haramay, 1415 AH), 4:111. Al-Tabarani comments on this narration that only ‘Imrin
al-Qattan narrated this hadith from Qatadah (d. 118 AH), and that it has been narrated from the Messenger of
God (peace be on him) only by this chain. However, this claim is questionable, for Iba Kathir mentions that Ibn
Mardawayh narrates this hadith, though with some variations, on the authority of Jabir b. *Abd Alldh as well.
See, Isma'il b. ‘Umar b. Kathir, Tafiir 2/-Qur'an al-‘Azim, ed. Simi b. Muhammad Salimah (a. p. Dir Taybah,
1420/1999), 1:501; also see, Abl Ya‘la Ahmad b. ‘Ali al-Tamimi, al-Musnad, ed. Hasan Salim Asad (Damascus:
Dar al-Ma’min li *l-Turath, 1404/1984), 4:135.
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mentioned in some details. For instance, Ahmad b. Hanbal mentions the same tradition on
the authority of the same Wathilah b. Asqa‘ from the Messenger of God (peace be on him),
but he omits the mentioning of the Zabdr. ' Isma'il b. Kathir, on the other hand, mentions
that Ibn Mardawayh narrates the same hadith on the authority of Jabir b. ‘Abd Allah, but he
reverses the order of Zabiir and Injil as he makes the revelation of the Zabiir on the twelfth of
Ramadan and of the Injil on the eighteenth of Ramadan.*

In spite of all these variations, these traditions indicate that each of these divine books,
including the Injil, descended on the respective prophet in a specific night of Ramadan.
Perhaps that is why the majority of Muslim scholars hold that the previous divine books i.e.
Sheets, Tawrah, Zabir, and Injil were sent down all at once, and that the Qur’an was sent
down to Bayt al-Tzzab in the first heaven in the same way and then whence it descended on
the Prophet (peace be on him) step by step.’ These narrations also signify the importance of
Ramadan in relation to all revelations, especially the Qur’an, for it claims about itself that it
has been sent down in Ramadan, specifically in Laylat al-Qadr.' Later on, Muslim scholars
gave more specific accounts in this regard, perhaps using such traditions along with some
biblical materials. For instance, Ibn Kathir narrates on the authority of Abt Zur‘ah al-
Dimashqi (d. 281 AH) that the Tawrih descended on Miisa (peace be on him) in the sixth
night of Ramadan; the Zabir descended in the twelfth night of Ramadan after 482 years from
the Tawrih; the Injil descended on ‘Isa b. Maryam (peace be on him) in the eighteenth night

of Ramadan after 1050 years from Zabir; and the Qur'an descended in the twenty-fourth

night of Ramadan.*

' Ahmad b. Muhammad b. Hanbal, /- Musnad, commented by, Hamzah Ahmad al-Zayn (Cairo: Dir al-Hadith,

1416/1995), 13:223. Its chain is hasan, because of ‘Imrin al-Qattin. However, the rest of transmitters are thigat

(reliable). See, Ibid., footnote no. 16921.
*Isma‘ll b. “Umar b. Kathir, Tafsir al-Qur'an al-‘Azim, 1:501.
* Tbid.

(97:1) €580 4 g 2l G +(2:185) a6 w3 G o0 iy i !
* Isma‘il b. ‘Umar b. Kathir, Qisas al-Anbiya’, ed. ‘Abd al-Qadir Ahmad ‘Ata (Beirut: al-Maktabat al-Islamiyyah,
1401/19813), 2:402. ' |
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It should also be noted that such prophetic traditions are in accordance with the
Qur’inic concept of the Injil which maintains that it was a divine book revecaled to the
Prophet ‘Isa (peace be on him), by Allah. They do not support the Christian view of the
gospels, which denies that Jesus was given any book known as Gospel by God; rather it
maintains that gospels were composed after Jesus by his disciples and apostles, as a historical
account of his life.

Some prophetic traditions picture the previous scriptures divided into siirahs (chapters)
in the same way as is the case in the Qur’an. They also compare some specific surahs of the
Qur’an with previous revealed books, along with the Injil. Ahmad b. Hanbal, for instance,
mentions on the authority of Wathilah b. Asqa‘ from the Prophet (peace be on him), “I have
been given a/-Sab° instead of the Tawrah, a/-Mi’in instead of the Zabir, and al-Mathani instead
of the Injil, as well as I have been given superiority by al-Mufassal”"

It is generally held that the term al-Sab® or al-Sab al-Tiwal signifies first seven stirahs of
the Qur’an, excluding al-Fatihah, al-Anfil and al-Tawbah, i.e. al-Bagarah, Al ‘Imran, al-Nis7,
al-Ma’idah, al-An‘dm, al-A‘raf and Ytnus.’ Some scholars replace Ytunus with al-Anfil and al-
Tawbah, considering them one siirah. * AI-Mi'in are those stirahs which contain hundred and
above verses. The term al-Mathani, on the other hand, is interpreted either as siirat al-Fauhah
or as those sirahs which are longer than al-Mufassal but shorter than al- Mi’in. * Perhaps in the
present comtext, it is better to adopt the second interpretation, for in another prophetic

tradition, stirat al-Fatihah has been considered a unique stirah, which has no compatible strah

in any revealed book.

' Ahmad b. Muhamm.ad b. Hanbal, al-Musnad, 13:222. Its chain is basan, because of ‘Imrin al-Qattan. See, Ibid.,
footnote no. 16919.

* Ahmad b. Husayn al-Bayhaqi, al-Sunan al-Sughra, ed. * Abd al-Mu'ti Amin Qal‘aji (Karachi: Jami‘at al-Dirasat al-
Islamiyyah, 1410/1989), 1:341. '

* ‘Abd Allah b. Muslim b. Qutaybah, Gharib al-Hadith (Beirut: Dir al-Kutub al-“Ilmiyyah, 1408/1988), 54.

* Ahmad b. Husayn al-Bayhagqi, al-Sunan al-Sughra, 1:341. Tbn Qutaybah mentions that sometimes the number of
verses in some al-Mi’in sirds is less than one hundred. ‘Abd Allah b. Muslim b. Qutaybah, Gharib al-Hadith, 54.

* See, Muhammad b. ‘Isi al-Tirmidhi, Jami* al-Tirmidhi (Riyadh: Diar al-Salim,), 646. Al-Tirmidhi declares it
hasanun sabib, ibid., 647; Ahmad b. Muhammad b. Hanbal, a/-Musnad, , 15:405-06.
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In some other versions of the above-mentioned prophetic tradition, al-Mathani were
made substitute for the Zabiir instead of the Injil.' Somewhere else al-Ma'idah was made
substitute for the Injil and al-Hawamim for the Zabir as well as the Tawrah was ascribed to
be replaced by al-Mathani.? It has also been reported that Tzha, Tawasin, and al-l{awamim
were revealed to the Prophet Muhammad (peace be on him) from the tablets (a/wah) of Miisi
(peace be on him) and sirat al-Bagarah from al-dhikr al-awwal.® Moreover, some less authentic
traditions state that the Prophet (peace be on him) was given al-Ra'ar in place of the Injil and
siirabs from al-Tawasim to al-Hawamim in place of the Zabr as well as he was honoured by
al-Hawamim and al-Mufassal, for none of prophets ever recited them before him.*

It 1s obvious that all of these traditions differ markedly and it seems difficult to
reconcile them. However, all of them do agree on one thing, that is, the compatibility of some
parts of the Qur’an — whatever they are — with some previous revealed books. This view is
further strengthened by the following saying of ‘Abd Allih b. (Mas‘id) which reads, “Al-
Sab® al-Tuwal are like Tawrah; a/-Mi'in are like Injil; al-Mathani are like Zabiir; and the rest of
the Qur’an is surplus (which has no match in the previous revelations).”® On the other hand,

it has also been reported that the Prophet (peace be on him) declared some of the Qur’anic

' Sulayman b. Ahmad al-Tabarini, al-Mu§am al-Kabir, Hamdi ‘Abd al-Hamid al-Salafi (Cairo: Maktabat Tbn
Taymiyyah, 1983 AD?), 22:75.

? Abt Nu‘aym Ahmad b. ‘Abd Allah al-Asbahani, Dala'il al-Nubuwwah (Hyderabad Deccan: Majlis Dd’irat al-
Ma‘arif al-‘Uthmaniyyah, 1369/1950), 1:28.

?Muhammad b. ‘Abd Allah al-Hakim, a/-Mustadrak ‘ala *l-Sabibayn, ed. Mahmtd Marraji (Beirut: Dir al-Fikr,
1422/2002), 2:125. Al-Hakim declared it safib (authentic), bur al-Dhahabi narrated, in al-Talkbzs, from Ahmad b.
Hanbal that scholars of Hadith gave up narrations of one of its transmirters ‘Ubayd Allzh. See, ibid., footnote no.
2129.

* Muhammad b. Nasr al-Marwazi, Mukbtasar Qiyam al-Layl (Faisalabad: Hadith Akadmi, 1408/1988), 170.
However, al-Albani declares it as daif fiddan (extremely unreliable), because of one of its transmitters, Kharijah b.
Mus‘ab. See, Muhammad Nasir al-Din al-Albani, Silsilat al-Abadith al-Da'ifab wa - Mawdi'ah wa Atharubi I
Sayyi’ ‘ala *l-Ummahk (Riyadh: Dir al-Ma'irif, 1412/1992), 7:51,

* ‘Abd Allah b. ‘Abd al-Rahman al-Dirimi, Musnad al-Darami, ed. Husayn Salim Asad al-Daran: (Riyadh: Dar ai-
Mughni, 1421/2000), 4:2140. Its chain is 42/ (unauthentic), for al-Musayyib b. Rafi* who narrated it from ‘Abd
Allah b. Mas‘id did not meet him. See, ibid., footnote no. 5.
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sirahs wiz. al-Fathah, alTkhlds, al-Falaq, and al-Nis, as the best strahs which had no
similitude in the Tawrih, the Zabir, the Injil or even in the Qur’an itself.’

It seems that the main thrust of such traditions is to establish the fada’il (merits) of the
Qur’anic siirahs as well as to demonstrate the supremacy of the Qur’an over the previous
scriptures, but they do imply 'that the intact previous revelations, along with the Injil, have
been considered, in the hadith literature, as verbal words of God as are certain strahs of the
Qur'an and not as historical or biographical accounts compiled by the followers of the
prophets.

There are found some other traditions, which tell about the number of previous
revealed books. However, such narrations too, have the problem of variations as they differ in
their accounts.

Iba Habban narrates, on the authority of Abi Dharr from the Prophet Muhammad
(peace be on him), a long tradition in which the Prophet (peace be on him) tells Abt Dharr
that Allah revealed one hundred and four books. Fifty sheets descended on Shith (peace be on
him); thirty sheets descended on Idris (peace be on him); ten sheets descended on Ibrahim
(peace be on him); and ten sheets descended on Miis (peace be on him) before the Tawrah as
well as Tawrah, Injil, Zabur and Qur'an descended (on the respective Prophets).? This
tradition mentions some details about the contents of the sheets of Ibrahim and Miisd (peace
be on them) as well. One observes that it informs about the number of divine scriptures and
about the prophets to whom they were revealed. However, one finds in historical and Sirah
literature some different information in this regard. Muhammad b. Yasuf al-Salihi (d. 942 AH)
mentions that sheets of Adam (peace be on him) were 51, of Shith (peace be on him) were 20

and of Idris were 30. On the other hand, al-Suytt (d. 911 AH) relates on the authority of al-

' Abmad b. Muhammad b. Hanbal, al-Musnad, 13:344; 376; 15:405-06. These hadiths are sabib (authentic). See,
ibid., footnotes no. 17267, 17383, 20993 and 20994.

?Muhammad b. Habban al-Busti, $2bih Ibn Habban bi Tariib Ibn Balbin, 2:76. The chain of this hadith is da'if
{unauthentic), for one of its transmitters is Ibrahim b. Hisham b. Yahya al-Ghassini whom Aba Hitim and Aba
Zur‘ah declared da'if (unreliable), though Ibn Habbin authenticated him (waththagabd). See, 1bid. footnate.
*Mubammad b. Yasuf al-Salihi, Subu! al-Huda wa -Rashad fi Sirat Kayr al-Ibad, 1:319.

78



Tha‘labi that the total of books descended on the Envoys are four; the Tawrah, the Injil, the
Zabiuir and the Furqdn. As far as the revealed sheets are concerned, they are 110; 60 sheets
descended on Shith b. Adam (peace be on him), 30 sheets descended on Idris (peace be on him)
and 20 sheets descended on Ibrahim (peace be on him).!

It is obvious that above-mentioned traditions, too, place the Injil and the Qur’an in the

line of all previous revealed books and do not indicate to dny substantial difference between

the nature of their revelation.

" Al-Suyuti, Bada’i al-Zubar fi Waga'i® al-Dubiir (n. p.: n. p- 0. d.), 1:187. (The book, however, is not according
to the published edition. It has been cited from al-Maktabat al-Shamilah, ed. 3.28)
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2.3 THE QUESTION OF CORRUPTION

The hadith lLiterature not only provides information about the history of alteration of the
previous revealed books; it also provides material about the nature of Jewish-Christan
scriptural corruption, during the early Islamic period. There are certain traditions which
explain how the corruption found its way into the previous scriptures of the People of the
Book, especially into the Injil. They also shed light on their motives behind the falsification of
scriptures.

According to hadith literature, the ruling class is responsible for corruptng the
Christian scriptures. A tradition reported from Ibn ‘Abbas charges those rulers who came
after the era of the Propher ‘Isi (peace be on him) of altering the Tawrih and the Injil. ' Such
alteration, however, was not accepted by the whole community; rather there remained a
minority of believers who continued to read the Tawrah and the Injil in undistorted form.
Nevertheless, those who altered their scriptures complained to the rulers that the believers
had annoyed them by reading intact scriptures and blaming them of blasphemy for not
judging by what Allah had revealed. They demanded from them to enforce the believers to
read and believe as they read and believed. So the rulers called them and gave them a choice
between death and reading the intact Tawrih and the Injil. The believers, however, tried to
make a deal and requested a third option; that was self-exile.?

Their forms of self-exile correspond to three kinds of monastic life. One group said,

“Build for us a column {ustuwanab), then raise us up to it and give us something so that we can

' Ahmad b. Shu‘ayb al-Nasa'i, Sunan al-Nasi’i al-Sughri (Riyadh: Dar al-Salim, 1420/1999), 732.

?1bid. It may be noted that J. D. McAuliffe misunderstands this tradition when she thinks that the faithful group
complained to the ruler against those who falsified the scripture and that the falsifiers were the ones who chose
the selfexile. She says, “Goaded by the taunts of the falsifiers, the faithful group sought redress from a
sympathetic authority, demanding that he order their coreligionists to cease the altered recitation. When the king
complied with this request, the falsifiers took umbrage and chose to exile themselves rather than return to the

original scriptures.” Jane Dammen McAuliffe, Qurianic Christians: An Analysis of Classical and Modern Exegesis

(Cambridge: Cambridge University Press, 1991), 264.
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lift up our food and drink, thus we would not come to you.”' Another group chose a
different path, saying, “Let us roam about the land and wander, drinking what the wild beasts
drink. ¥f you find us in your territory kill us.”* Yet a third group demanded, “Build for us a
dwelling in the desert and we will dig wells and cultivate herbs, so we would neither come to
nor pass with you.”” Since each of the tribes had friends among those believers, they let them
choose self-exile. * This tradition illuminates the beginning of monasticism in Christianity on
the one hand and explains the starting point of the scriptural alteration in Christianity, on the
other.

It seems that the above-mentioned believers who made a deal with those who
corrupted the scriptures were the third category of those three Christian groups which have
been mentioned in another prophetic tradition reported on the authority of ‘Abd Alldh b.
Mas'id. It begins with a quotation from the Prophet Muhammad (peace be on him) that those
who preceded him were subdivided into seventy-two groups of which only three were saved
while the rest perished. The first of these actively opposed the unjust rulers but were killed,
fighting for the religion of God and the religion of ‘Isa b. Maryam (peace be on him). The
second group lacking the capacity to oppose the rulers, stayed among their people preaching
them abour the religion of God and the religion of ‘Isa b. Maryam (peace be on him), but the
rulers killed them, too, sawing them up with saws. The third group lacking the courage to
oppose the rulers and to live among their people preaching them about Allah and the religion
of Isa b. Maryam (peace be on him), wandered around the mountains, living as monks and

hermits.’®

On the base of above-mentioned, one may argue that the attempts were made to falsify

' Ahmad b. Shu‘ayb al-Nasa'i, Sunan al-Nasa’i al-Sughra, 732.

2 1bid.

} Ibid.

* Ihid.

* Muhammad b. ‘Abd Allah al-Hakim, al-Mustadrak ‘ala *l-Sabibayn, 3:85. Al-Hakim declared it sabib (authentic),
but al-Dhahabsi, in a/-Talkbis, declared it unauthentic because of one of its transmitters ‘Aqil b. Yahyi whom al-

Bukhari declared munkar al-badith. See, ibid., footnote no. 3840.
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the Tawrah and the Injil by th‘e ruling class as early as after the ascension of the Prophet ‘Isa
(peace be on him). However, some faithful believers stood against such attempts, but they
were defeated by the powerful rulers; others changed the strategy and did not involve in direct
encounter with the rulers, rather preached to the masses living among them, but they were
also treated intolerantly and were slaughtered mercilessly. Realizing their helplessness, the
remaining true believers preferred to flee into the deserts and mountains to save their belief.
As a result, the official Christianity became corrupted having changed its scriptures while the
true followers of the Prophet ‘Isa (peace be on him) scattered into remote areas beyond the
range of the Christian authorities to escape the persecution, perhaps preserving with them
some fragments of the original Injil of the Prophet ‘Isi (peace be on him). Official Christianity
declared them heretics and their scriptures apocryphal and extra-canonical.

One should not suppose, however, that the doctrines of the third group completely
remained intact. It is hardly possible in such circumstances. In fact, the Qur'an and the hadith
literature indicate that their doctrines also could not remain pure and that polytheism (shirk)
crept 1nto the beliefs of their subsequent adherents.! However, they were the people, as the
traditions say, among whom a few survived till the advent of Islam. So “a man descended from
his cell (sawma‘ah), a wanderer came forth from his wanderings, the one who had a
constructed dwelling (s@hib al-dayr) came from his abode and they all believed in and
confirmed the Prophet Muhammad (peace be on him).”

Besides providing information about the history of the falsification of the previous
scriptures, the hadith literature sheds light on the perspective of the Prophet (peace be on him)
and his companions to the scriptures available in seventh century AD. Some traditions
apparently indicate that the texts of the Tawrih and the Injil were not tampered with, rather
they were misinterpreted. Al-Bukhiri narrates on the authority of Ibn ‘Abbas that the word
Yubarrifun means that they displace (yuziliin).” Then he further elaborates it by saying,
“None displaces the text of any book of God — the Exalted and Glorious — rather they

' Ahmad b. Shu‘ayb al-Nasa'i, Sunan al-Nasa't al-Sughra, 733.
2 Tbid.
* Muhammad b. Isma‘ll al-Bukhari, Sabih af-Bukbari, 1303.
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commit tabrif which means that they wrongly interpret it.”’

However, it is not certai'_n whether this further elaboration is of Ibn ‘Abbas or al-
Bukhiri’s own. Shah Wali Allah Dihlavi ascribes i1t to Ibn ‘Abbas, as he writes, “It should be
kept in mind that the Jews would modify the translation of Pentateuch and not the original
text. This is what has been ascertained by me on the authority of Ibn ‘Abbas.” * However,
others ascribe it to al-Bukhari himself. Ibn al-Mulaqgin is one of them.’ Ibn Hajar thinks that
both are possible, but he prefers the second one, for he mentions later on, “al-Bukhari implies
by yata’awwaliinabii that they tamper with the intended meaning with some kind of
interpretation (ta'wil), as if a Hebrew word contained two meanings; one was clear that was
the intended one, and the other was farfetched; they would interpret it with the farfetched
one.”*It seems more plausible to ascribe this explanation to al-Bukhari rather than to Ibn
‘Abbas, for elsewhere Ibn ‘Abbas has been said to have a different view. It is reported that he

says,

Why do you ask the people of the scripture about any thing while your Book (Qur’an) which has
been revealed 1o Allah’s Apostle (may the blessing and peace of Allah be upon him) is newer? You
read it pure, undistorted and unchanged, and Allah has told you that the people of the scriprure
(Jews and Christians) changed their scripture and distorted it, and wrote the scripture with their
own hands and said, ‘It is from Allah’, to sell it for a little gain. Does not the knowledge which
has come to you prevent you from asking them about anything? No, by Allah, we have never

seen any man from them asking you regarding what has been revealed to you!*

Al-Tabari also narrates from Ibn ‘Abbas while interpreting 3:78, “They are the Jews.

'bid.

 Hujjat Allzh (sic) al-Dihlawi, al-Fawz al-Kabir fi Usal al-Tafsir (Beirut: Dar Quraybah, 1409/1989), 22. The
translation is of Shah Waliyullah, a/-Fauz al-Kabir fi Usul al Tafsir: The Principles of Quran Commentary, trans. G.
N. Jalbani (Islamabad: National Hijra Council, 1405/1985), 9.

* Ahmad b. ‘Ali b. Hajar al-* Asqalini, Fath al-Bari, 13:642.

* Thid., 13:645.

* Muhammad b. Isma‘Ql al-Bukhari, $abip al-Bukhari, 1266. The translation is of Imam Abi Abdullah Muhammad

bin Ismaiel al-Bukhari, Sabih al-Bukhari: Arabic-English, wrans. Muhammad Matraji (New Delhi: Islamic Book
Service, 1997 AD}, 9:357, 359.



They used to add to the Book of Allah what Allah never revealed.”" Such traditions shed light
on the attitude of Ibn ‘Abbas towards the scriptural corruption of the People of the Book as
well as they demonstrate that his above-mentioned perception has been based on the Qur'inic
judgment, as he argues, “Allah has told you that the people of the scripture (Jews and
Christians) changed their scripture and distorted it, and wrote the scripture with their own
hands and said, ‘It is from Allah’, to sell it for a little gain.” * Moreover, it should be kept in
mind that above-mentioned al-Bukhiri’s statement specifically concerns the Tawrah and
should not be generalized to include the Christian scriptures.

Tbn ‘Abbis’ perception may have been influenced by that of the Prophet (peace be on
him) himself who did not like for his companions looking into the scriptures possessed by his
contemporary People of the Bock.’ Even he forbade the Muslims from confirming or
rejecting what the People of the Book informed them about the contents of their scriptures
and demanded them to say only, “We believed in whatever had been sent to us and whatever
had been sent to you.* It implies that the Prophet (peace be on him) was not comfortable with
the authenticity of the scriptures possessed by his contemporary Jews and Christians, though
he showed immense reverence for the original Books revealed to the respective Prophets
(peace be on them).

Some prophetic traditions reveal that the Tawrih which the Jews of Madinah
possessed during the life of the Prophet {peace be on him) was in Hebrew and they recited it
in Hebrew, but explained its contents to the Muslims in Arabic.” It also contained some intact

portions of the original Tawrah, viz. the injunction about the fornication, but they tried level

* Muhammad b. Jarir al-Tabari, Jami‘ al-Bayan, 6:536.

! Mubammad b. Isma‘1l al-Bukhiri, Sabth al-Bukbari, 1266. The translation is of Imam Abi Abdullah Muhammad
bin Ismaiel al-Bukhari, Sabib al-Bukbari: Arabic-English, 9:357, 359. '
**Abd Allah b. ‘Abd al-Rahmin al-Dirimi, Musnad al-Darami, 1:403. Its chain is da'if (unauthentic), because of
one of its transmitters Mujalid. However, the hadith is basan at least. See, ibid., footnote no. 2.

* Muhammad b. Ismail al-Bukhari, Sabib al-Bukbari, 1266.

*Ibid., 1302.
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best to conceal it.! The Qur’in also refers to this marter.?

The Jews and Christians of the time of the Prophet (peace be on him), some traditions
inform, possessed the Tawrih and the Injil and they read them, but they neither practiced
their teachings nor made use of them.’ Such traditions, however, may imply that the People
of the Book distorted the meanings of their scripture; sought false interpretations to avoid
practicing them and as a result became deprived of their guidance, despite possessing them.

Interestingly, in hadith literature one finds that the Jews of Madinah were not only
accustomed to the Injil; rather they studied it as well as it appears as though the Prophet
(peace be on him) thought that the Jews of Madinah revered it. It has been reported on the
authority of al-Faltan b. ‘Asim that a Jew told the Prophet (peace be on him) that he had read
the Tawrzh and the Injil. It also has been said that the Prophet (peace be on him) asked him
about his prophecies in the Tawrah and the Injil saying, “I ask you by Him who sent down
the Tawrah and the Injil ... if you do not find me in both of them.” Nevertheless, contrary to
this, there are other traditions which show that the Jews of Madinah disbelieved in ‘Isa (peace
be on him) and the Injil as well as the Christians of Najrin disbelieved in the prophethood of
Miisa (peace be on him) and the Tawrih.® The later report is further strengthened by the
Qur’anic statement in 2:113,° though the Christians, in general, recognize Masi (peace be on
him) and the Tawrah.

In sum, it seems that although the hadith literature indicates to both kinds of corruption of the previous

scriptures, especially of the Injil, it is the textual alteration, which seems to be more manifested.

tIbid., 776.

(5:43) deabedy i vy 25 o 5 F e G b i 25,08 e ?
> Muhammad b. Yazid b. Majah, Sunan Ibn Majah (Riyadh: Dar al-Salam, 1420/1999), 585; Muhammad b. ‘Abd
Allah al-Hakim, al-Mustadrak ‘ala *l-§abthayn, 1:199-200. Al-Hakim declared it sabib (authentic), and al-Dhahabi,
in al-Talkbis, agreed with him. See, ibid., footnote no. 341-42.

' Sulaymin b. Ahmad al-Tabarini, alMufam al-Kabir, 18:332-34. The author of al-Majma® declared its

transmutters as thigat (reliable). See also, ibid., footnote no. 854.

* ‘Abd al-Malik b. Hisham, Sirat al-Nabi, 2:175
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2.4 PROPHECIES ABOUT THE ADVENT OF THE PROPHET
MUHAMMAD (peace be on him)

In hadith literature, one finds a number of traditions which indicate that the scriptures of the
People of the Book, the contemporaries of the Prophet (peace be on him) contained
descriptions of and prophecies about him. Some of them have been narrated by the
companions or the successors (al-tzbi%n) and have not been attributed to the Prophet (peace
be on him), but others, however, have directly been reported from the Prophet himself.

Since the Qur’an plainly states that the People of the Book find the description of the
Prophet Muhammad (peace be on him) in their scriptures, “Those who follow the apostle, the
unlettered Prophet, whom they find mentioned in their own (scriptures), - in the law and the
Gospel”,' and refers to some specific similes which had also been mentioned in the previous
scripture,” it was quite natural and logical for the Prophet (peace be on him) and his
companions to attempt to find them out in the existent stock of the previous scriptures of
their time.

It is reported that Negus, the King of Abyssinia, acknowledged before the companions
who migrated there, as follows, “I witness that he is the Messenger of God; thar we find him
in the Injil; and that he is the Messenger about whom ‘Isa b. Maryam prophesized.”’

The hadith and sirah literature preserves several traditions which reveal that the
Prophet (peace be on him) himself inquired the People of the Book about his prophecies
mentioned in their scriptures. It has been reported on the authority of Ibn ‘Abbis that the
Messenger of God (peace be on him) wrote to the Jews of Khaybar, After mentioning his
‘companionship, brotherhood, and corroboration for the Prophet Miisa (peace be on him), he

quoted the verse 48:29 and then asked them,

(TASTy s ih g bt 0% ol o0 529 o0 0200 Bk i !

o il a5 g i G5 apnth E o pemptd g el Ut o Sl it G ) bt g e UKD e il s il b 0y e 2
(48:29) gicdie 13l ks il ot s 5T 5ol o5 080 £ B o Comid i o syt Blten g s s gy

* Ahmad b. Muhammad b. Hanbal, a/-Musnad, 4:246. The chain of this hadith is pasan. See, ibid., 4:244, footnote

no. 4400.
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I adjure you by God, by that which has come down to you, and by him who fed manna and
“quails 10 your forbears and tribes, who dried up the sea for your forefathers to save you from
Pharach and his deeds that you must tell us whether you find in God’s revelations to you (the fact)
that you should believe in Muhammad. And if you do not discover that in your scriptures, then
you would not be enforced at all. (By now) what is right has become clear from what is error.

And] call you to God and his Propher.™

The verse, referred to in this letter, was revealed on return from Hudaybiyyah. After a
short time, the Prophet (peace be on him) went on a military expedition against the Jews of
Khaybar. * Therefore, most probably this letter had been written not long after the Pact of
Hudaybiyyah. There are several things to be noted in this passage. Since the Prophet
Muhammad (peace be on him) wrote this letter to the Jews, he mentioned himself as the
companion, brother and corroborator of the Prophet Miisa (peace be on him) in the opening
part of the letter. He was convinced of being mentioned in the previous revelations to the
effect that he referred to the above-mentioned verse and argue.d against the Jews on its basis.
He mentioned the blessings which Allah bestowed upon their forefathers and asked them
about his prophecy, adjuring them by Allah who gave them such blessings. He assured them

that if they really could not find his description in their book, they would not be enforced to

hold it.

Some traditions reveal that the Jews of Madinah definitely knew him as a Prophet and
found his descriptions in their scripture, but they denied him in envy. It is reported on the
authority of Ab@i Hurayrah that when the Prophet (peace be on him) asked ‘Abd Allih b.
Sariy3, the most learned Jew of Madinah of his time, about his prophethood he answered, “1
know (that you are the Messenger of Allah) and the Jews know what I know as well. Your

description has clearly been mentioned in the Tawrah, but they envied you.”’

'Muhammad b. Ismi‘ll b. Kathir, al-Sirat al-Nabawiyyah, 1:324-25. The translation is, with some shight changes,

of Ibn Kathir, The Life of the Prophet Mubarnmad, trans. Trevor Le Gassick (Berkshire: Garnet Publishing Ltd,
1998), 1:234-35.

?Abd al-Malik b. Hishim, Sirat a/-Nabi, 3:369, 378.
* Muhammad b. Isma‘il b. Kathir, al-Sirat al-Nabawiyyab, 1:324,
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In some other traditions, the Prophet (peace be on him) informs the Jews that they
find his description in their scriptures. It is reported that the Prophet (peace be on him) passed
by some Jewish schools and said to the Jews, “O Jews, accept Islam. For, by him in whose

hand is my soul, you certainly find my description in your scriptures.”

It is reported in Sabih al-Bukbari that ‘Abd Allih b. ‘Amr b. al-‘As who found at the
battle of Yarmik two bags of scriptures of the People of the Book and used to relate from

them a great deal,” said,

Certainly, he is, by God, referred to in the Tawrah as he is in the Qur'an. ‘O Prophet, we have
sent you to give witness, to bring good tidings, and to warn, and to protect the illiterates. You are
my slave and my messenger. I have named you al-Mutawakkil; a man not rough or uncouth nor
one who shouts loudly in the markets; a man who does not pay back evil with evil, but one who
forgives and pardons; and He will not take him until he sets the deviant community aright by
having them bear witness that there is no god but Allah. By him He will open blind eyes, dead

ears, and closed hearts.’

The same description, with slight variation, has been reported from ‘Abd Allah b.
Salam and Ka‘b al-Ahbir, the two well-known converted Jewish scholars, as well.* Some parts
of this description have also been reported from ‘A’ishah, but she has been said to refer it to
the Injil rather than the Tawrah. It is reported that she said, “The Messenger of Allah (peace
be on him) has been described in the Injil as (one who is) not rough, nor uncouth, not one
who shouts loudly in the markets, and (as one who) does not repay evil with the like, but

pardons and forgives.”® Some times mistakenly this tradition is directly (marfii‘an) related

'Tbid., 1:326-27.

?1bid., 1:328. Ibn Kathir notes tha; many previous Muslim scholars used the term Tawrih to denote the
scriptures of the People of the Book in general and that their perception of the Tawrih is broader than what was
actually revealed to the Prophet MisZ (peace be on him). Ibid.

*Muhammad b. Isma‘il al-Bukhari, $abib al-Bukbari, 341.

*Ibid.; Muhammad b. Jarir al-Tabari, Jam:‘ al-Bayan, 13:164.

* Mubammad b. ‘Abd Allih al-Hakim, al-Mustadrak ala *LSabibayn, 3:214-15. Al-Hakim declared it sabib
(authentic), and al-Dhahabsi, in a/-Talkhis, agreed with him. See, ibid., footnote no. 4277.
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from the Prophet (peace be on him) on the authority of ‘A’ishah,' as well as some of these

descriptions are also reported ffom her without a reference to the Injil.

Description of the Prophet (peace be on his) is not confined to the Tawrih and the
Injil; rather there are narrations which entail that he has been prophesized in the Zabur as
well. It is reported on the authority of Wahb b. Munabbih (d. 114/732) that Allah revealed to

the Prophet Dawild (peace be on him) in the Zabir as follows,

O Dawiid, there will come after you a prophet named Ahmad and Muhammad, a truthful man, a
lord; I will never be angry with him, and he will never make me angry with him. I have forgiven
him before he disobeyed me, both his previous and his later sins. His nation is forgiven. I have
made gifts to them similar to those I gave to the prophets, and I imposed duties upon them that I
imposed upon the prophets and the messengers, so that they will come to me on Judgment Day

with their light like that of the prophets.’

Many hadith traditions show how a number of pecple in the prophetic period found
or asserted to find the prophecx:es about and descriptions of the prophet Muhammad (peace be
on him) in the Injil available to them. Al-Suyiti records from al-Bayhaqi (d. 458 A1) on the
authority of Ibn ‘Abbas (d. 68 AH) that al-JarGd b. ‘Abd Allah came to the Prophet (pcace be
on him), accepted Islam and said, “By whom who sent you in truth, I have found your
description in the Injil. And for sure, the son of the blessed virgin has prophesied you.”*
Moreover, he and Al-Alusi (d. 1270 AH) report from Ibn Sa‘d (d. 230 AH) and Ibn ‘Asakir (d.
610 AH) on the authority of Sahl, the freedman of Khaythamah, that he read the description
of the Prophet (peace be on him) in the Inji as follows,

' Muhammad b. Isma'il b. Kathir, al-Bidayat wa *I-Nibayab, ed. ‘Ali Shayri (Beirut: Dar Thya’ al-Turith al-*Arabi,
1408/1988), 2:400.

* Ahmad b. al-Husayn al-Bayhaqi, Dald’il al-Nubwwwah, ed. ‘Abd al-Mu‘ti Qal‘aji (Beirut: Dir al-Kurub al-
‘Nmiyyah, 1429/2008), 1:315.

? Muhammad b. Isma‘il b. Kathir, a/-Sirat al-Nabawiyyah, 1:329. The translation is of Ibn Kackir, 7¥e Life of the
Prophet Mubammad, 1:237-38.

*Abd al-Rahman b. Abi Bakr Al-Suyiti, al-Durr al-Manthir fi I-Tafsir al-Ma'thiir (Beirut: Dar al-Kurub al-
“limiyyah, 1421/2000), 3:245.
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He would be neither short nor tall. He would be white coloured and wear two shabby clothes.
There would be a seal of the prophethood between his shoulders. He would sit mostly in the
position of ihtiba’. He would not accept charity (for himself). He would ride on the donkey and
the camel. He would draw milk from the goat and wear the patched gown (gamis). The person
acts so, is free of haughtiness. He would act so and would be the offspring of Ismi‘il (peace be on

him). !

These traditions indicate that some copies of the Injil, which contained the prophecies
about the Prophet (peace be on him) must have survived in the Arabian Peninsula at least till
the seventh century. We do not have enough information about them; however, one thing is
confirmed that their contents must have been different from the canonical Gospels, for the

Gospels do not contain such prophecies.

Some later authorities ascribe to the Prophet ‘Isa (peace be on him) some prophecies
about the Prophet Muhammad (peace be on him), but without a reference to the Injil, as
Mugqatil b. Hayyan (d. 150 AH) reports that the Almighty and Glorious Allah revealed to ‘Isa
b. Maryam (peace be on him) as follows,

Serve me well and listen and .obey, O son of the pure, chaste, virgin. I have created you without a
physical father and have made you a sign for the worlds, so worship me only, and explain to the
people of Stran in Syriac; tell those around you that I am the Existent Truth thar will never pass
away, believe in the Arab ummi (unlettered) Prophet; he who has the camel, and wears a midra‘ab
(outer garment), and a turban that is his crown, and sandals, and has a cane that is his staff. His
hair is curly, his brow is broad, his eyebrows are joined, his eyes are large, his lashes are fine, his
eyes are black, his nose is curved, his cheeks are distinct, and his beard is full. The sweat of his face
is like pearls; from him the scent of musk emanates. His neck is like a silver vessel, and along his
collarbone gold seems to flow. He has hair that grow long and soft from his throat to his navel,
his stomach bearing no other hair. He is broad of fingers and toes. He overshadows all when he is

with others. When he walks he seems to emerge from the rock and flow from the stream. He has

‘Tbid.; Abi *I-Fadl Shihib al-Din al-Sayyid Mahmad al-Alasi, Rith al-MaGni fi Tafsir al-Quran al-‘Azim wa 'I-
Sab' al-Mathani, henceforth Rib al-Ma'ani, ed. Muhammad Ahmad al-Amad and ‘Umar ‘Abd al-Salim al-Salami
(Beirut: Dar Thya’ al-Turath al-‘Arabi and Mu'’assasah al-Ta’rikh al-‘ Arabi, 1420/1999), 9:107-08.
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few progeny, — as if he meant males as is offspring. *

It is surprising to note, however, that most of the above-mentioned prophetic
descriptions have also been narrated in the books of $izab and especially of Shami’il in the
same way, but without any reference to the previous scriptures. For instance, compare the

above-mentioned passage with the following one,

It is reported from ‘Ali that the Prophet (peace be on him) was neither very tall nor short.
He is broad of fingers and toes. He had a large head. The joints of the bones were also large. There
was a thin line of hair from the chest to the navel. When he walked, 1t appeared as if he was

descending from a high place.*

The rest of descriptions are also described in other hadiths. * Howe ver, such
descriptions do not have any parallels in the existing gospels; some of them might have been
derived from the same source whence the corpus of Jesus’ sayings and stories emerged and
scattered in the Islamic literature especially in the ascetic books and in a genre of religious

literature called “Tales of the Prophets” (Qisas al-Anbiya’).*

'Muhammead b. Isma‘ll b. Kathir, al-Sirat al-Nabawiyyah, 1:330-31. The traaslation is, with some variations, of
Ibn Kathir, The Life of the Prophet Mubammad, 1:239.

* Muhammad b. Stirat al-Tirmidhi, a/-Shama il al-Mubammadiyyab, ed. Muhammad ‘Afif al-Za*bi, (Jeddah: Dir al-
Matbt‘ar al-Hadithah, 1409/1988), 19.

* See, Ahmad b. al-Husayn al-Bayhaqi, Dala’il al-Nubuwwahb, 1:268-75,

*On Jesus’ sayings and stories as preserved in Islamic literature see, Tarif Khalidi, The Muslim Jesus (Karachi:
Oxford University Press, 2002), that also contains a detailed introduction, in which the author attempts to place

this genre in its historical context. He names this kind of literature “Muslim gospel”.
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2.5 A CRITICAL APPRAISAL

It may be noted that although the hadith literature contains a number of useful references to
the Injil which was revealed to the Prophet ‘Isa (peace be on him), some aspects are still in
darkness. References are found to the Injil possessed by Waragah b. Nawfal, but information
in this regard is both meager and confusing. Even the knowledge about the personality of
Waraqah is obscure. Although, Islamic sources testify to his adoption of Chrisuanity they do
not identify his denominational position among the Christian sects of his time. Moreover,
peither the sources of his Injil are known nor did it leave any traces behind. However, since
the Islamic traditions attest his traveling to Syria, Bahrayn and the territories of the tribe of
Tayy’, it may be assumed that he might have had some association with either Nestorianism

or Monophysitism, for these two denominations generally prevailed in these areas.

Hadith literature indicates that Waraqah’s Injil was either in Arabic or in ‘Ibrani or in
both. However, the modern scholarship, both Muslim and western, is inclined to hold that it
was most probably in Syriac and that he used to translate it in Arabic. Some classical Hadith
commentators also seem to have suggested such a view. Moreover, if the ‘Ibraniyyah
mentioned in the hadith literature is equated with the Syriac then almost all inconsistency will

be removed as it has been explained above.

Those hadith traditions which explain how and when the Injil was revealed and inform
about the number of previous revealed scriptures help to conceptualize the nature of the
Injil’s revelation. However, it should be noted that comparatively less authentication and
consistency characterize such traditions. It clearly seems that the hadith literature’s attitude
towards the Injil is an expansion of that of the Qur’in. In the hadith traditions, the Injil has
been depicted as a divine revelation to the Prophet ‘Is3 (peace be on him). One finds many
parallels between the Qur’an and the Injil; both were revealed in a specific night of Ramadan;
both were divided into srahs and; some specific strahs of the Qur'an were declared as
substitute or simile of the Injil as well as others were supposed to be unique having no
similitude in any revealed scripture. It may imply that the original Injil has been considered,

in the hadith literature, as verbal words of God as are certain strahs of the Qur’dn and not as
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historical or biographical accounts compiled by someone else after the Prophet ‘Isa (peace be

on him).

Hadith literature points out the start of the corruption of the Injil and other Christian
scriptures and connects it with the conspiracies of the ruling class. It draws attention towards
the persecution of the true Christians after the ascension of the Prophet ‘Isa (peace be on him),
almost in accordance with the accounts of the history of Chrisuanity as perceived by the
Christians. However, it seems more likely to set the scene of the hadith literature’s account of
the persecution in the fourth century AD when the Trinitarian Church started a vigorous
campaign against its opponents after the conversion of the Roman emperor Constantine I (d.
337 AD). Although, the prophetic traditions mostly level the charge of corruption against the
People of the Book in Jewish context, that is quite natural, in some cases, it does include the
Chrisuan scriptures as well. Whether this charge involves the corruption of both text and
meaning or only of the meaning is a complex question, for the evidence seems to support

either of views, though the textual corruption is more evident.



" CHAPTER THREE
THE CONCEPT OF THE INJIL IN MUSLIM
SCHOLARSHIP
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Muslims have a long and rich tradition of scholarship. They never ceased to explore the new
horizons-of knowledge, as the corpus of Arabic literature clearly shows this. Their intellectual
integrity and honesty compelled them to reflect upon the nature, scope, and function of
religion on one hand, and to understand the creeds, cults, customs, and conducts of the
different religious groups on the other. Since, Aasi argues, they could be ignored only at the
cost of their own intellectual and existential advancement, the Muslims made a significant
contribution to studying the religious history of mankind thereby augmenting the common
fund of human knowledge.!

Muslims were extremely curious about other religions and made intense efforts to
describe and understand them. A special brand of Arabic literature — al-Milal wa *I-Nibal —
dealt extensively with different sects and theological groups within Islam as well as with other
religions and denominations. Judaism and Christianity loom large in this literature as the
earlier monotheistic religions with which Islam had come to terms.?

In this chapter, therefore, an attempt will be made to illuminate the concept of the Injil
as it has been perceived by Muslim scholarship which represents a spectrum of Islamic

sciences and a diversity of thoughts.

‘Ghulam Haider Aasi, Muslim Understanding of other Religions: A Study of lbm Hazm’s Kitdb al-Fasl fi al-Milal wa
al-Abwa’ wa al-Nibal, henceforth Muslim Understanding of other Religions (Islamabad: ITIT & IRI, 1999), 31.

? See, Hava Lazarus-Yafeh, “Some Neglected Aspects of Medieval Muslim Polemics against Christianity”, The
Harvard Theological Review, 89:1 {1996), 61-62.

95



3.1 ETYMOLOGICAL DISCUSSIONS ABOUT THE WORD INJIL

Among the Muslim scholars, Qur’anic commentators and Arab Linguists generally discuss the
etymological aspect of the word Injil; others rarely touch the issue. It seems, however, that
Qur’anic commentators and Arab Linguists do not agree on its etymology. They differ among
themselves whether it is originally an Arabic word or not. Further, those who take it as an
Arabic word hold different views about its derivation, and those who consider it a non-Arabic
word, also differ about which language it came from.

It is, however, worth noting that many early and later commentators do not discuss
the etymological aspect of the word Injil at all.! This indicates that all Muslim commentators
do not equally focus on this matter. If some focus on it, there are others who ignore it.

‘Abd Allih b. Muslim b. Qutaybah might have been the first commentator who
discussed the origin of the word Injil. He suggests that the Injil is originally an Arabic word
derived from the najl, which means to draw some thing out. It was named Inj‘il, he argues, for
it supported the true religion that had weakened.” Other commentators like Abii 'l-Layth al-
Samarqandi (d. 375 AH), Abu Ishiq Ahmad al-Tha‘labi (d. 427 AH), al-Wahidi (d. 468 AF), al-
Baghawi (d. 516 AH), al-Tabrasi (d. 535 AH), al-Razi (d. 606 AH), al-Qurtubi (d. 671 AL, Ibn
‘Adil (d. 880 AH), al-Biqa‘i (d. 885 AH), al-Bariisawi (d. 1137 AH) and al-Aldsi also mention this

derivation and meaning.’

' For instance, Mugqatil b. Sulayman (d. 150 AH), Muhammad b. Jarir al-Tabari (d. 310 AH), Tbn Abi Hatim (d.
327 AH), Muhammad b. Muhammad al-Maruridi, (d. 333 AH), Ahmad b. ‘Ali al-Jassis (d. 370 AH), Shaykh
Rawzbihin al-Baqali (d. 606 AH), Shaykh Ibn ‘Arabi (d. 638 AH), ‘Ali b. Muhammad al-Khizin (d. 725 AH),
‘Abd al-Rahmin al-Tha‘alibi (d. 876 AH), Jalil al-Din al-Suyat (d. 911 AH), Thand’ Allah Amritsari (d. 1367

AH), and Abt 'FA‘la Maudidi (d. 1399 AH).
*Abd Allah b. Muslim b. Qutaybah, Tafsir Gharib al-Qur’an, 36.

*AbG ’l-Layth Nasr b. Muhammad b. Ahmad b. Ibribim al-Samarqandi, Babr al-Ulim, eds. Ali Mubammad
Mu‘awwad et al. (Beirut: Dar al-Kutub al-‘Ilmiyyah, 1413/1993), 1:244; Abu Ishaq Ahmad al- Tha'labi, Al-Kashf
wa *-Bayan, ed. Abt Muhammad b. ‘Ashar (Beirut: Dar Ihya’ al-Turith al-‘Arabi, 1422/2002), 3:8; Abt *}-Hasan
‘All b. Ahmad al-Wahidi al-Nisabiri, af- Wasit fi Tafsir al-Qur'an al-Majid, eds. ‘Adil Ahmad ‘Abd al-Mawjad et al,
{Beirut: Dar al-Kutub al-Tlmiyyah, 1415/1994), 1:448; Ab&i Muhammad al-Husayn b. Mas‘td al-Baghawi,
Ma'alim al-Tanzil, eds. Khilid *Abd al-Rahmin al-‘Akk and Marwin Sawir (Beirut: Dar al-Ma‘rifah, n d), 1:277;
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Besides the above-mentioned, al-Tha‘labi, mentions another derivation of the word,
that is mutanjal (sic), which means the breath. Since through the Injil, Allah enriched the
straits of the people of the Tawrah, it was called Injil.'! Latter commentators like al-Baghawi,
al-Tabrasi, al-Razi, al-Qurtubi, Ibn ‘Adil and al-Alisi also mention this meaning.*

Perhaps al-Tha‘labi is the first commentator who mentions the view that Injil is
pronounced in Syriac language as Ingliyfin which means Shariah.’ Al-'Wihidi, al-Baghawi, al-
Qurtubi, Ibn ‘Adil, al-Barisawi and Ibn ‘Ajibah also repeat this view.

Abu ‘Ali al-Fadl b. al-Hasan b. al-Fadl al-Tabrasi, Majma* al-Bayan fi Tafsir al-Qur'an, ed. Ibrahim Shams al-Din
(Beirut: Dar al-Kutub al-‘Timiyyah, 1418/1997), 2:182. He holds that the son is called najf of his [ather, because
his father draws him out of his own backbone and his wife’s womb. The Injil was named so, because the
knowledge of lawful and unlawful matters had been deduced from it. It helps to suggest that al-Tabrasi (d. 535
AH) views the Injil as a book of commandments.; Al-Fakhr al-Razi, al-Tafsir al-Kabir, 7:171; Muhammad b.
Ahmad al-Qurtubi, al-Jami* li Abkam al- Quran, eds. Sadqi Muhammad Jamil and ‘Trfan al-*‘Ashshi (Beirut: Dar al-
Fikr, 1414/1994), vol. 2, part 4, pp. 7-8; Abu Hafs ‘Umar b. ‘Ali b. ‘Adil al-Hanbali, al-Lubab fi Ulam al-Kitab,
eds. ‘Adil Ahmad ‘Abd al-Mawijid et al. (Beirut: Dir al-Kutub al-Timiyyah, 1419/1998), 5:19-20. He holds thar it
is named Injil, for it was derived from al-Lawh al-Mabfiiz.; Burhin al-Din Abi '1Hasan Ibrihim b. ‘Umar al-
Biqi‘l, Nazm al-Durar fi Tanasub al-Ayat wa al-Swwar (Cairo: Dar al-Kitib al-Islami, 1413/1996), 4:208. He
reports it {rom al-Harili (d. 637 AH)..In his view, Injil is called so, because it drew out the extract of the light of
the Tawrih and disclosed the inner side of the commandments of which the Tawrih showed the outer side only.;
Isma'il Haqqi al-BarGsawi, Tafsir Riab al-Bayan, ed. Ahmad ‘Ubayd wa ‘Indyah (Beirut: Dir Thyd’ al-Turath al-
‘Arabi, 1421/2001), 9:70. On the contrary, while interpreting the verse (3:3), ke holds that the Tawrih and the
Injil both are non-Arabic words; The Tawrah is Hebraic and the Injil is Syriac.; Al-Alisi, Rap al-Ma‘ani, 3:103.
'Al-Tha‘labi, al Kashf wa 'Il-Bayan, 3:8. He reports this view from ‘Ali b. ‘Isa. (d. 420 AH).

*Al-Baghawi, Ma'alim al-Tanzil, 1:277; Al-Tabrasi, Majma’ al-Bayan, 2:182. He repors this view from Ibn Fudil
(d. 224 or 290 AH); Al-Razi, al-Tafsir al—Kabir, 7:171; Al-Qurtubi, al-Jami* li Abkam al-Quran, vol. 2, part 4, pp.
7-8; Ton ‘Adil, al-Lubab fi ‘Ulam al-Kitab, 5:19-20. In his view, according to this meaning, it is named Injil,
because it provided comforts (tawsi‘ah) and declared some unlawful things lawful.; Al-Alisi, R#th af-Ma'ani, 3:103.
*Al-Tha‘labi, Al-Kashfwa '-Bayan, 3:8

*ALWahidi, af- Wasit fi Tafsir al-Qur'an al-Majid, 1:448. He mentions that the Tawrih, the Injil and the Zabur
were nouns arabized from Syriac and Hebraic languages. Therefore, they do not need to be in accordance with
the paradigms of the Arabic language. These nouns are pronounced in Syriac language as Tari, Inkliyan and

Zafra.; Al-Baghawi, Ma@lim al-Tanzil, 1:277. The same view has been mentioned above from al-Tha‘labi.

97



He also mentions, that al-Hasan (d 110 AH) pronounces it as “Anjil”. However, others
pronounce it as “Injil” like &/} Al-Tusi (d. 460 AH), al-Tabrasi, al-Zamakhshari, al-Qurtubi
and Ibn ‘Ajibah also point to this difference.’

Shaykh al-Ttsi, a $hi% commentator, mentions that the word Injil was derived from
the najl that means as/ (the source). He records from al-Zujaj (d. 311 AH) that in the view of all
the philologists, the Injil is like the paradigm af%/ (sic), derived from najl. It is called Injil, he
argues, because it is one of the sources of knowledge.’ Other commentators who agree with al-
Tisi on this are al-Wahidi, al-Tabrasi, al-Razi, al-Qurtubi and Ibn ‘Adil.*

Elsewhere in his commentary, however, al-Tusi mentions some other meanings of naj/

as well.®

Nevertheless, he gave its meaning as Law (Shzri'ah) and not as crown (al:k/il). In fact, he views that Injil 1s like
tklil, in the terms of paradigm. It seems that al-Baghawi quotes this information from al-Tha‘labi, but he confuses
the paradigm with the meaning.; Al-Qurtubi, 4l-Jami* li Abkam al-Quran, vol. 2, part 4, bp. 7-8. He recorded it
from al-Tha‘labi and quoted it as Inkliyin.; Ibn *Adil, al-Lubab fi ‘Ulam al-Kitab, 5:19-20; Al-Barisawi, Tafsir Rith
al-Bayan, 2:6.; Abu’l-'Abbas Ahmad b. Muhammad b. al-Mahdi b. ‘Ajibah, al-Babr al-Madid fi Tafsir al-Qur'an al-
Majid, ed. ‘“Umar Ahmad al-Rawi (Beirut: Diar al-Kutub al-‘Umiyyah, 1423/2002), 7:329.

AL Tha‘labi, al-Kashf wa ’l-Bayan, 3:8

*AbG Ja‘far Muhammad b. al-Hasan al-Tasi, a/-Tibyan fi Tafsir al-Qur'an, ed. Ahmad Habib Qusir al-*Amili
(Beirut: Dar Thya’ al-Turath al-‘Arabi, n d), 3:541-42. Nevertheless, unlike al-Tha‘labi, he comments that this is
an irregular and weak opinion, for thte Arabic language does not have any word like 2f%l; Al-Tabrasi, Majma* al-
Bayan, 2:182; Mahmud b. “Umar al-Zamakhshari, a/-Kashshaf ‘an Haqa'ig Ghawamid al-Tanzil wa ‘Uyian al-
Aqawil fi Wiiah al Ta'wil (Beirut: Dir al-Kitib al-‘Arabi, n d), 1:335-36. He argues that since the Arabic language
does not have any paradigm like af%, this recitation suggests its non-Arabic origin,; Al-Quriubi, a/-Jami' Ii
Abkam al-Quran, vol. 2, part 4, pp. 7-8; Ibn ‘Ajibah, al-Babr al-Madid, 7:329.

*Aba Ja‘far Muhammad b. al-Hasan al-Tasi, al-Tibyan ﬁ Tafsir al-Qur’an, 2:391. This knowledge could be of both
legal and mystic.

‘Al-Wahidi, al-Wasit fi Tafsir al-Qur'an al-Majid, 1:448. However, he records from Ibn al-Ambiri (d. 328 aH) that
Injil is called this name, because it was a source for those people to whom it was revealed and according to it they
acted.; Al-Tabrasi, Majma' al-Bayan, 2:182; AlRazi, al-Tafsir al-Kabir, 7:171; Al-Qurtubi, al-Jami‘ li Abkam al-
Quran, vol. 2, part 4, pp. 7-8; Tbn ‘Adil, al-Lubab fi ‘Uliam al-Kitab, 5:19-20.

*ALTsi, al-Tibyan fi Tafsir al-Qur'an, 3:541-42. These are (a) to draw out the water from the earth (b) the son (¢)

10 cut some thing, that is why, a reaping hook is called minjal. It is clear that al-Tusi considers the Injil as
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* Al-Tabrasi mentions that some scholars hold that naj/ means consequence (far) that is
why the son is called n4jl. In this case, the Injil is a consequence (far’) of the Tawrah {rom
which it was deduced.! This view implies that the Injil is not an independent book of
commandments.

It seems that al-Zamakhshari is the first commentator who holds that the Injil is a non-
Arabic word and subsequently it does not need to be derived from the root najl.* Although,
some of his predecessors’ had already mentioned it, they merely referred to it as one of the
opinions, but did not own it. The later commentators ‘Abd Allah al-Nasafi (d. 710 AH) and
Abii ’1-Sa'ud (d. 982 AH) also hold the same view of al-Zamakhshari.*

Al-Razi, a theologian and rationalist commentator of the Qur’an firmly prefers the
viewpoint of al-Zamakhshari and holds that the Tawrah i1s Hebraic name and the Injl is
Syriac one, perhaps presuming that the original language of the Tawrih is Hebrew and of the
Injil is Syriac.” However, he mentions the views of other scholars about the derivation of
these words as well. He mentions four views, but three of them had already been mentioned
by his predecessors. The new one, which al-Razi offers on the authority of Abii ‘Arr al-
Shaybani (d. 206 AH) suggests that the word Injil has been derived from al-tandjul, which

means “to quarrel”. According to this viewpoint, the Book of ‘Isa (peace be on him) is called
Injil, for the Christians quarreled about it.* Al-Qurrubi, Ibn ‘Adil and al-Alisi also quote this

meaning. * This view reveals the fact that the Arabs were familiar with the controversies of

originally an Arabic word.

'Al-Tabrasi, Majma'al-Bay&n,r 2182

‘Al Zamakhshari, al-Kashshif, 1:335-36.

*For instance, al-Tha‘labi, al- Wihidi and al-Baghawi.

“Abd Allah b. Ahmad b. Mahmid al-Nasafi, Madarik al-Tanzil wa Haqa'iq al- Ta'wil, ed. Zakariyya ‘Amurat
(Beirut: Dar al-Kutub al-Timiyyah, 1415/1995), 1:162; Aba ’1-Sa‘id, Irshad al-'Aql al-Salim ilz Mazayi al-Kitab al-
Karim, henceforth Irshad al-'Aql al-Salim (n p: Diar al-Fikr, o d), 1:325.

* However, Ibn Taymiyyah would argue against the second part of this view and would hold that the original
language of the Injil is Hebrew rather than Syriac. See, Ahmad b. Taymiyyah, al-Jawab al-Sabib, 3:32-33.
*Al-Razi, al-Tafsir al-Kabir, 7:171.

"ALQurtubi, alami* li Abkim al-Qurin, vol. 2, part 4, pp. 7-8; Tbn ‘Adil, al-Lubab fi Ulam al-Kitah, 5:19-20; Al
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Christians over the Injil.

After mentioning these views, however, al-Razi criticizes those scholars who attempt
to derive it from Arabic roots. He argues that they hold that every word must be derived
from some other one. However, if this were the case, it would necessarily lead to either ad
infinitum or circular argument. Nevertheless, since both the options are fallacies, there must
be some original words from which all other words would be derived. He continues to argue
that if the Tawrah were named because of its clarity and the Injil were named because of its
being source, then every clear thing must be named Tawrih and every thing that s source for
something else, must be called Injil. However, since the case is not so, the linguisuc
nomination (wad* al-lughab) is inevitable.'

While interpreting the word Injil, a-Qurtubi offers the following new meanings,

(a) Shamir (d. 255 AH) narrates from some scholars that Injil 1s every written book
that contains many lines.’
(b) It has been derived from najal, which means to work or to make something, as
a poet said:
LA LS et el o 4
It means, [ will do or make....}

Uulike other commentators, Haqqani (d. 1335 AH), 2 Muslim commentator of British
India, holds that the word Injil is the arabized form of the Hebrew word Angiyul, which
verbally means good news. It stands for the book, which descended to ‘Isa (peace be on him)

and perished during the disasters caused by Caesars.* Perhaps he is the only commentator who

Alasi, R&h al-Ma'‘ani, 3:103.

'Al-Razi, al-Tafsir al-Kabir, 7:171.

It indicates that the Injil must have been in the shape of a book.

*Al-Qurtubi, alJami‘ li Abkam al-Quran, vol. 2, par 4, pp. 7-8.

*Abd al-Haqq Haqqani, Tafsir Fath al-Mannan al-Mashbiir bi Tafsir Haggani (Lahore: Shaykh Ghulim ‘Ali and
Soms, 1951), 7:48. Perhaps the only exceprion is Abii Hayyin (d. 745 AH) who also holds that Injil is a Hebraic
word. However, unlike Haqqani he does not mention its Hebraic pronunciation. Muhammad b. Yasuf Aba

Hayyan, Tafsir al-Babr al-Mubit, (Beirut: Dar al-Fikr, 1403/1983), 2:371.
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holds that the Injil is originally'a Hebrew word.

Rashid Rida (d. 1354 AH) mentions first time in the exegetical literature, that the word
Injil has a Greek origin, which means good news or new teaching.! Al-Tabataba’i (d. 1403 AH)
and Amin Ahsan Islahi (d. 1418 AH) also hold that Injil is originally a Greek word, though,
they do not mention its Greek origin. *

Muhammad al-Tzhir b. ‘Ashiir (d. 1393 AH), suggests that the word Injil is an arabized
form of the Latin (riimi) word Ithanjayliyim’, which means good news. He mentions thar al-
Qurtubi quoted from al-Tha‘labi that the Injil is the arabized form of the Syriac (suryani)
word Inkliyin. He criticizes al-Tha‘labi’s view by saying that he became confused by placing
Syriac (Suryaniyyab} in lieu of Latin (Ra#miyyah). He argues that this word is not Syriac, but
since the Christians of Iraq spoke of ir, al- Tha‘labi took it as a Syriac, or there is a mistake in
the text and the correct reading is al-Yananiyyab (Greek) instead of al-Suryaniyyab (Syriac). In
Greek, it is Aw-wanayliyin', which means a forceful word (al-lafz al-fasip).”

It is interesting that some scholars suggest that the word Injil might have had Persian
origins.’

This survey of Islamic literature reveals that the etymological discussion about the

'AlSayyid Muhammad Réshid Ridd, Tafsir al-Manar, ed. Ibrhim Shams al-Din (Beirut: Dar al-Kutub al-
‘Nmiyyah, 1420/1999), 3:132.

*Muhammad Husayn al-Tabitabd’i, al-Mizan fi Tafiir al-Quran (Qum: Mu'assasat Matbu‘dray Isma‘iliyan,
1391/1972), 3:9; Amin Ahsan Istahi, Tadabburi Qur'an (Lahore: Faran Foundation, 1982), 8:359. Islahi (d. 1418
AH) adds thar there is no controversy in that the Injil is originally Greek word which means good news (al-
Basharah). He suggests that since the special mission of the Prophet ‘Isa (peace be cn him) was to prophecy about
the Prophet Muhammad (peace be on him) who was to come after him, his Book was named Injil (good news),
so that 1ts name should reveal the narure of his mission.

* The Latin pronunciation of this word is as evangelium. Raymond F. Collins, “Gospel”, ed. Mircea Eliade, The
Encyclopedia of Religion (New York: Macmillan Publishing Company, 1987), 6:79.

* The Greek pronunciation of this word is as Evayyédiov. G. C. Anawati, “Indjil”, E1? (Leiden: E. }. Brill, 1971),
3:1205; Liddle and Scott, Greek-English Dictionary {a. p: . p., n.d), 267.

*Muhammad al-Tahir Ibn ‘Ashir, al-Tabrir wa l-Tanwir, 3:149.

*Al-Tabataba’i, al-Mizan fi Tafsir al-Qur'an, 3:9.
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word Injil is not focused on in the early Islamic literature. Perhaps that is why many scholars
do not talk about it. Those early scholars, who discuss it, hold that it is originally an Arabic
word derived from the Arabic root ngjl or najal. However, since this root has different
meanings they also differ about its derivations. Perhaps Abu Ishiq Ahmad al-Tha'labi is the
first who mentions the Syriac pronunciation of the word Injil, but it seems that al-
Zamakhshari is the first commentator to hold that the Injil is a2 non-Arabic word and thart it
does not need to be derived from the root najl. Al-Razi further elaborates on this view and
severely criticizes those scholars who attempt to derive it from Arabic roots. Nevertheless, in
spite of this, many commentators after al-Razi continued to consider it an Arabic word. With
the dawn of modern era, however, the classical approach to this matter, changes in two ways,

(a) They begin to pay less attention to the etymological discussions.

(b) They almost agree on that it is a non-Arabic word.

Modern Muslim scholars attribute this word to different foreign languages such as
Hebrew, Latin, and Persian, but preferably to the Greek. It seems that those who consider its
origin as non-Arabic are closer to the reality, for the Injil was first introduced to the non-Arabs
and then Arabs came to know it. Therefore, it seems quite natural and logical that when Arabs
came to know this scripture they arabized its name for their own use. It may be noted that in spite
of all controversies among the modern Muslim scholars over the origin of the word Injil, they
almost agree on that this word means good news. This is quite different from the classical view
and there is apparently no relation berween them. It seems that the views of the modern
commentators have been influenced by the occidental researches, for some western scholars
suggest that this is originally a Greek word which entered the Arabic either directly or through

one of some other Semitic tongues. Néldeky would prefer the Ethiopian as a medium language. '

! Arthur Jeffery, The foreign Vocabulary of the Qur'an, 71-72.
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3.2 COMMANDMENTS OF THE INJIL AND THEIR NATURE

In this section, an attempt would be made to shed light on the views of Muslim scholars about
the commandments of the Injil and their nature. The basic question of this section is whether
the Injil had commandments according to the Muslim scholars or not. Morcover, if it
contained them, what was their nature? Again those who discuss these questions among
Muslim scholars are mostly Qur’inic commentators.

It is, however, interesting that many early and later Muslim scholars do not provide
aﬁy information about the commandments of the Injil and their nature.' A study of Islamic
literature reveals that Muslirﬁ scholarship is not of single view in this regard. Some scholars
hold that the Injil did contain commandments; the Prophet ‘Isa (peace be on him) had an
independent Sharish (the Law); he was enjoined to act according to its injunctions —
regardless they were small in number or large; and not to practice according to the Tawrah
alone. * It implies that the Injil was an independent book of laws. However, those
commandments of the Tawrah, which were not abrogated by the Injil were also binding.

Mugitil b. Sulaymin (d. 150 AH) provides some specific information about the
commandments of the Injil. He holds that the Injil commanded its followers to forgive the

murderer, injurer and beater and not to get revenge on them.’ He is of the view thau the

'For instance, Ibn Qutaybah, Ibn Abi Hitim, al-Maturidi, al-Jassis, al-Tha'labi, al-Ttsi, al-Wahidi, al-Baghawi, al-
Tabrasi, Shaykh Rawzbihin al-Baqali, al-Qurtubi, al-Nasafi, al-Tha‘alibi, Tbn ‘Adil, al-Suyti, Rashid Rida, Ibn
‘Ashiir and Abi *1-A‘l2 Maududi do not discuss the commandments of the Injil and their nature.

*See, al-Zamakhshari, al-Kashshaf, 1:639. He argues for this view, by € .« & 351 G Jdyr 38 28545 p (5:47) “Let the
People of the Gospel Judge by what Allah hath revealed therein.”, and 4w\l iz 2K ghs 353 p (5:48) “To each

among you have we prescribed 2 law and an open way.”; AFRazi, al-Tafsir al-Kabir, 12:9. That is why, he argues,
the people of the Injil were commanded to judge by what Allah revealed therein.; Al-Biqa‘l, Nazm al-Durar,
6:159; Abu *I-Sa‘ud, frshad al-‘Aql al-Salim, 2:49; Al-Bartsawi, Tafsir Rib al-Bayan, 9:451. He holds that Judaism
was abrogated by the advent of the Prophet ‘Isi (peace be on him).; Ibn *Ajibah, a/-Babr al-Madid, 2:49; Al-Alqsi,
Riab al-Ma'ani, 6:436-37; Al-Haqqani, preface, Tafsir Hagqani, 118. He holds that most of the commandments of
the Tawrah and the Injil were preserved in then existing Tawrih and the Injil. Therefore, it helps to conclude
that the People of the Book had the commandments of the Tawrih and the Injil in that time.

"Muqatil b. Sulayman b. Bashir, Tafsir Mugatil b. Sulayman, ed. Ahmad Farid (Beirut: Dar a-Kutub al-Timiyyah,
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commandments concerning the stoning (rajm) and fornication (zind) were the parts of the
‘Tawrah and not of the Injil.! He also mentions some commandments which were abrogated in
the Injil, as the Prophet ‘Isa (peace be on him) declared lawful to eat those meats, suet, all
clawed animals and fish, which were unlawful for the Israelites as well as he annulled the
Sabbath.’

Al-Tabari suggests that the Injil was an explanation of Allah’s commandments, which
He liked for the pious beings in the era of ‘Isa (peace be on him),’ but he does not mention
whether the Injil explained the same commandments of the Tawrih or it introduced some
new injunctions. However, al-Samarqandi states that the Injil contained the same teachings of
the Tawrah concerning tawhid (oneness of God) and some other commandments. Perhaps, he
wants to say that the Injil confirmed all the usil of the Tawrah and abrogated some of its
furi* as well as it confirmed the others. He also maintains that the Injil commanded the
Christians to forgive the transgressors.*

It seems that Sufis have a umique approach towards the commandments of the Injil.
The Sufi commentator Shaykh Ibn ‘Arabi (d. 638 AH) declares that the Injil contained the
internal/spiritual sciences (a/-‘ulim al-batinah), which was ingenerated from the sciences of the
disclosures of attributes (wliam tajalliyat al-sifat), the commandments of attributes and the
commandments concerning the conditions of the heart and its attributes and acts.’ In this
way, he suggests that the Injil mostly contained the knowledge of the disclosure of the

attributes, the ethics, the admonitions and the homilies which concerned the purification and

1424/2003), 1:303. Perhaps, he got this information from the Gospel of Matthew (5:38).

Ibid. 1:311. Perhaps, he is referring to the Gospel of John (8:3-11), which tells how Jesus managed to restrain the
scribes and Pharisees from stoning a woman who had been caught in adultery.

Ibid. 1:171.

*Abt Ja‘far Muhammad b, Jarir a}-Tabari, Jami ' al-Bayan, 10:373.

‘Al-Samarqandi, Babr al-Ulizm, 1:440-41. Perhaps, he got this information from the Gospel of Matthew (5:38).
*Muhyi ’-Din b. ‘Ali b. Muhammad, Tafir Ibn ‘Arabi, ed. Samir Mustafa Rabib (Beirut: Dar Thya al-Turith al-
‘Arabi, 1422/2001), 1:188. On the contrary, he holds that the Tawrah was the book of external sciences (al-ulim

al-zabirah) and the commandments concerning with acts {al-af%af) as well as it discussed the conditions of the soul

and its attriburtes.
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enlightenment of the heart.

Like Sufis, some other scholars are also inclined to interpret the injunctions of the Injil
in an ascetic and spiritual way.! Al-Biqi‘ suggests that the Injil contained the inner facts only.
It discussed the spiritual matters (al-umir al-nafsaniyyab) which concerned the life of the
Hereafter. It not only ignored the worldly reformation; rather condemned it. Concisely, the
Injil was revealed to achieve the goal of the Hereafter and to condemn the worldly things,
remaining limited to achieving minimum success in this world. The revelation of the Injil, in
fact, was the manifestation of Allah’s name a/l-Batin.” It seems that al-Biqa‘i also has a mysucal
view about the Injil. He consid'ers the Injil a book that discussed the spiritual issues more than
legal ones. In addition to this, he classifies the injunctions of the Injil into two categories: al-
mubkam, which could be understood by everyone and al-mutashabih, which could be
comprehended only by specific strata. Moreover, out of those who understood the Injil, only
pious people observed its limits (a/-budid).’ Obviously, this categorization of commandments
echoes the Qur’inic notion which has been expressed in the verse (3:6).*

Since the Qur’an mentions the Injil as an admonition, some scholars describe it as
containing forceful sermons, warnings and proverbs.” This view presents the Injil as more
identical to the existing canonical Gospels. It seems that later Muslim scholars tend to consult
the existing Gospels to explain the nature of the injunctions of the Injil. Al-Bariisawi, for

instance, mentions some commandments, which had been made obligatory for the Christians.

'Muhammad b. ‘Abd al-Karim al-Shdhrastini, al-Milal wa l-Nibal, 1:255. He maintains that the Tawrih contains
only the commandments of the general and outward manners, as well as the Injil includes only those of personal
and inward conduct,

2Al—Biqa'l‘i, Nazm al-Durar, 4:208-09. In contrast, according to him, the commandments of the Tawrih were based
on the following three principles: (a) to encompass visible acts (b) to reform the worldly condition {(c) and to get
success in the Hereafter. In this way, the Tawrih was a comprehensive book of phenomena, revealed to reform
this word as well as to achieve success in the Hereafter and its revelation was the manifestation of Allah’s name

al-Zahir. Thus, both the books encompassed the internal and external matters as a whole.

Ibid., 6:159.
-(3:6) 4oz sty i 8 20 e gt i st s 3T 0 e

*AlKhazin, Lubab al Ta'wil, 2:50.
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These are as follow,
(@}  If someone slapped your right cheek let him slap your left cheek too.
(b)  If someone carried off your cloak give him your shirt too.
(€} Christians were not allowed to claim any retaliation against any offence
committed by anyone to their lives or limbs.!

It is quite clear that al-Brawsawi is referring to the following verses of the Gospels,

(2 Whoever slaps you on your right cheek, turn the other to him also.
Marthew (5:39)

(b)  If anyone wants to sue you and take away your tunic, let him have your
cloak also. Matthew (5:40)

)" You have heard chat it was said, ‘An eye for an eye and a tooth for a
tooth. But I tell you not to resist an evil person.” Matthew (5:38)

While interpreting the verse (3:50), Ibn ‘Ajibah mentions those commandments of the
Tawrih that the Prophet ‘Isa {peace be on him) abrogated, such as to permit eating the suet,
the fat of the intestines and the flesh of camel, and to legitimize working on Sabbath.’

On the contrary, some Muslim scholars suggest that only the Tawrzh contained

commandments and that the Injil contained only some nawasikb. * Al-Shahrastani proclaims

'Al-Barsawi, Tafsir Rith al-Bayan, 9:451.

' Tbn *Ajbab, al-Babr al-Madid, 1:321,

’Ai-Qidi ‘Abd al-Jabbir, Tathbit Dala’il al-Nubuwwab, ed. Abd al-Karim ‘Uthmin (Beirut: Dir al-*Arabiyyah,
n.d.), 1:9. He suggests that the Prophet ‘Isa (peace be on him) was sent to the People of Israel with the code of
Masa (peacé be on him) and the commandments of the Tawrih.; Abii *l-Hasan Muhammad b. Abi Dharr Yusuf
al‘Amii, Kitab al-Ilm bi Managib al-Isliim, ed. Ahmad ‘Abd al-Hamid Ghurab (Riyadh: Dar al-Asalah li al-
Thagifah wa al-Nashr wa al-I'lim, n.d.), 208. He also says that the Christianity does not have the concept of the
financial worship (al-ibadat sl maliyyah), arguing by the following saying of the Messiah: 5= Jor st 9 oo 527

“euii e Wi The Messiah said this when he was asked about the alms. Ibid., 143. The exact words of this saying

are not found in the existing New Testament. Perhaps, the closest text to al-*Amiri’s quotation is Luke 12:13-14.
See, ibid., footnote no. 2. However, quite interestingly al-‘Amiri proclaims that Christians believe in war for the

safeguard of religion and argues that it would not be against the teaching of the Messiah: . <Gl 49 835 ) "

" ~Yi, for this saying merely means to forgive and bear patiently, in the same way as the following maxim means:
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that the Injil that was revealed to the Messiah (peace be on him) contained neither the
commandments nor the lawful or unlawful matters; rather it contained allegories, proverbs,
homilies and rebukes (mazgjir). ! In the same line, al-Qarafi argues that the Prophet Isi (peace
be on him) confirmed the Tawrah, practiced its commandments and asked his people to act
upon them as well. He did not add any new commandment to it except for the homilies and
the teachings of humbleness, mercy, and compassion. *

Amin Ahsan Istahi further elaborares this view and holds that the Prophet Isi (peace
be on him) had neither an independent Shari‘ah nor did the Injil contain commandments, for
he followed and preached the Book and the Shari'ah of Musa (peace be on him) and did not
bring any Shari‘ah other than the Tawrih. He firmly declared this fact again and again.
However, he miraculously revealed the spirit and wisdom of this Sharieh. The Gospels, in
fact, are the collection of these wisdoms.' Even some earlier scholars suggest that Christianity
as a religion does not have the.concept of penal laws i.e. the fire of Hell in the Hereafter and

the commandments of pudid, retaliation and gisas in this world.*

ke et g o ot Tbid,, 146.; Ahmad b. Taymiyyah, al-Jawab al-Sabip, 1:343.; Muhammad b. Abi Bakr, lbn
Qayyim al-Jawziyyah, Kitzb Hidayat al-Hayara fi Ajwibat al-Yahid wa '-Nasira, (Makkah: Mu’assasat Makkah 1
al-Tibd‘'ah wa 'LI'fam, 1396 AH), 16.; Al-Tabatabat, al-Mizan fi Tafsir al-Qur'an, (Qum: Mu’assasat Matba‘atay
Isma‘fliyan, 1391/1972), 3:198. He argues by the verses 3:50; 5:46-47 and criticizes those who argue by the verse
5:47 to prove that the Injil consisted of detailed commandments (shara’i‘ mufassalab) in the same way, as the
Tawrah did. Ibid. (Tahrén: Dar al-Kutub al-Islamiyyah, 1362) 5:377.

' Mubammad b. ‘Abd al-Karim al-Shahrastani, al-Milal wa *l-Nibal, 1:248-49.

* Abhmad b. Idris al-Qarafi, al-Ajwibab al-Fakhirah ‘an al-As'ilab al-Fajirah, ed. Majdi Muhammad al-Shahawi
(Beirut: ‘Alam al-Kutub, 1426/2005), 69.

*Amin Ahsan Islahi, 7adabbur-e-Qur'an (Lahore: Farin Foundation, 1403/ 1983), 2:94. In Gslahi's view, the central
thesis of the Gospels is to prophecy about the kingdom of the Heaven. This thesis has been mentioned in them
repeatedly, in different ways, styles and parables. The characteristics of this kingdom, the coneept of its historical
development and the descriptions of those who would deserve it and those who would be deprived of it, clearly
show that this is, in fact, the prophecy about the prophethood of Muhammad (peace be on him). Tbid. 8:359-60,

' ‘Abd “Uthmin ‘Amr b. Bahr al-Jahiz, al-Mukbrar f *L-Radd ‘ala *l-Nasara, 68.
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3.3 THE INJIL CONFIRMS THE TAWRAH

The Qur'an suggests, while characterizing the relationship of the Injil with the Tawrah that
the former confirms the 1atter:l Muslim scholars have attempted to clarify the nature of this
confirmation. To have a better understanding of the Injil, its functions, and its relation with
the previous revelations it seems helpful to see how the Muslim scholars have interpreted this
phenomenon.

Muslim scholars generally hold thar, although, the Injil abrogated some of the Jewish
laws, it did not supersede the whole Tawrzh.? The Tawrih continued to enjoy the authoriry
as a binding scripture even after the advent of the Injil. It has been reported in the Islamic
literature that the Prophet ‘Isi (peace be on him) used to recite the Tawrah and even he learnt
it by heart. *He was well versed in it, disclosed its mysteries in front of his people and argued
against them by its texts.’

Some scholars would suggest that the confirmation of the Injil for the Tawrah may
mean that it contains the evic'ience of the truthfulness of the Tawrah; that it declares the
injunctions of the Tawrah as obligatory instead of abolishing them and; that it had been sent
down in the same way as it had been predicted in the Tawrah.” It also seems as if some
scholars believe that the Injil abrogated the Tawrah and its confirmation for the Tawrih
means only to believe that the Tawrah was a truly revealed book by Allah and that it was
binding before it had been abrogated.® This interpretation is identical to the confirmation of
the Qur’an for the Tawrah and the Injil.

Contrary to the general opinion, some may consider the Injil superior to the Tawrah

(5:46) ool Targiy 345 B3 e 0 B0 10 Bialg 35 T o (RIS BN 1 X 80 ) Gl B G e T B SR
Muqitil, Tafsir Mugatil b. Sulayman, 1:303, 373.
SAl-Tabari, Jami® al-Bayan, ed. Mahmid Shakir (Beirut: Dar Thya’ al-Turath al-‘Arabi, 1421/2001), 3:321; Tbn Abi
Hatim, Tafsir al-Qur'an al-‘Azim, 2:654; al-Biqd‘i, Nazm al-Durar, 4:402; Al-Barusawi, Tafsir Rab al-Bayan, 2:45- 7
46. ’
*Rashid Rida, Tafsir al-Manar, 3:256.
*Al-Tabrasi, Majma’ al-Bayan, 3:262.
Al-Razi, al-Tafsir al-Kabir, 12:9.
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3.4QUR’AN URGES THE CHRISTIANS TO JUDGE BY THE INJIL
The Qur’an urges the Christians to judge by what Allah revealed in the Injil." The basic

question which strikes the mind of the reader is what does the commandment of judgment by
what Allah revealed in the Injil mean? And more importantly who are the addressees?

Before being fully engaged in the discussion, it would be better to mention that the

phrase .$513% has been recited in two ways (gira‘at). The first gira'ah is to pronounce it as
4-545p with the kasr of lam and the nasb of mim. In this case, it is an aorist verb (mudari),
and the lim is for reasoning (ta%il). The second gira’ah is to pronounce it as #:55% with the

sukiin of lam and the Jazm of mim. It is an imperauve mood. The first girz'ah has been recited
by al-A‘mash (d. 148 AH) and Hamzah (d. 156 AH), while the rest of gurra’ preferred the

second gira'ah. This variation is worth-mentioning, because the interpretations of the verse

have been influenced by this.

Muslim scholars generally respond to above-mentioned questions in the following
Ways,

According to many scholars, the verse has been directed to those Christians who lived

before the dawn of Islam. They argue that if the above-quoted phrase is recited as 4525 it
- would be connected with the previous sentence §J.£} +isp and would mean, “And we gave

him the Injil ... so that they would judge by what Allah revealed therein”.” Tt is evident that
the Prophet Isi (peace be on him) was given the Injil before the advent of the Prophet

(5:47) 4 g i It g gy el e !
*A)Tabari, Jami® al-Bayan, 10:374-376; Al-Samarqandi, Babr al-‘Uliam, 1:440; Al-Tha‘labi, al-Kashf wa ’I-Bayan,
4:73; AlTusi, al-Tibyan fi Tafsir al-Qur'an, 2:541; AlWahidi, al-Wasit fi Tafsir al-Qurian al-Majid, 2:194; Al-
Baghawi, Maalim al-Tanzil, 2:42; Al-Zamakhshari, al-Kashshaf, 1:639; Al-Razi, al-Tafsir al-Kabir, 12:10; Al-
Qurtubi, al-Jam:* li Apkam al-Quran, vol. 3, part 6, p. 151; Al-Nasafi, Madarik al-Tanzil, 1:324; Al-Khazin, Lubab
al-Ta'wil, 2:50; Ahmad b. Taymiyyah, al-Jawab al-Sabip, 2:423-24.; Al-Tha'dlibi, al-Jawabir al-Hisan, 1:433; Ibn
‘Adil, al-Lubab fi ‘Uliam al-Kitab, 7:364; Al-Biqa‘l, Nazm al-Durar, 6:173; Abu ’1-Sa‘ud, Jrshad al-"Agl al-Salim, 2:49;
Tbn ‘Ajibah, al-Bapr al-Madid, 2:183; Al-Alisi al-Baghdadi, Rh al-Ma‘ani, 6:436-37; Rashid Rida, Tafsir al-Manar
6:333; fbn ‘Ashir, al-Tabrir wa 'l-Tanwir, 6:219; Islhi, Tadabbur-i Qur’an, 2:532;
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Muhammad (peace be on him).
However, if the above-quoted phrase is read as 4:%jip then the verse will be

interpreted into following ways,
(@  This command was directed to those Christians who lived before the advent of
the Prophet Muhammad (peace be on him). Here it has been mentioned as a
report of what they had been enjoined to do when the Injil was revealed. In this -
case, a verb has been omitted here that is gu/na (we said). The verse then means,
“We gave him the Injil ... and said, “Let the People of the Injil judge by what
Allah had revealed therein’.”
(b) It is a command directed to the Christians of the period of the Prophet
Muhammad (peace be on him).
A number of scholars interpret the verse in the first way (a), ' as well as some others
suggest the both interpretations (3) and (b) or only (b).*
In the case of interpretation (b), one may question; how is it possible to command
Christians to judge by what Allah revealed in the Injil after the Qur’an has descended?
Muslim scholars have generally responded to this question in the following ways,

(D When this verse was revealed, the commandments of the Injil were in

accordance with those of the Qur’in, and had not been abrogated yet.’ This

\ALTabari, Jami* al-Bayan, 10:374-376; AlSamarqandi, Babr al-Ulim, 1:440-41; ALWahidi, al- Wasi¢ fi Tafitr al
Qur'an al-Majid, 2:194; Al-Baghawi, Maalim al-Tanzil, 2:42; Al-Zamakhshari, al-Kashshaf, 1:639; Al-Nasafi,
Madarik al-Tanzil, 1:324; Al-Bartsawi, Tafsir Rib al-Bayan, 2:480; Ibn ‘Ajibah, al-Babr al-Madid, 2:49; Tbn ‘Ashuir,
al-Tabrir wa '[- Tanwir, 6:219; Islahi, Tadabbur-i Qur'an, 2:532.

?Al-Tha'labi, al-Kashf wa 'LBayan, 473; AlTusi, al-Tibyan fi Tafsir al-Qur'an, 2:541. However, he prefers
interpretation (a).; Al-Tabrasi, Majma’ al-Bayan, 3:262. However, like al-Tusi (d. 460 AH), he also prefers
interpretation (a).; Al-Razi, al-Tafsir al-Kabir, 12:10; A}F-Qurtubi, al-Jami' li Abkam al-Quran, vol. 3, part 6, p. 151;
AlKhiazin, Lubab al-Ta'wil, 2:50; Ahmad b. Taymiyyah, al-Jawab al-Sabip, 2:425-427.; Al-Tha‘dlibi, al-Jawahir al-
Hisan, 1:433; Ibn ‘Adil, al-Lubab fi ‘Ulim al-Kitab, 7:364; Al-Biqa'l, Nazm al-Durar, 6:173; Abt *1-Sa*ud, Irshad al-
‘Agl al-Salim, 2:49. He preferred interpretation (b).; Al-Aliisi, R#b al-Ma'ani, 6:436-37. Like Abu ’l-Sa‘ud, he
preferred interpretation (b).; Rashid Rida, Tafsir al-Manar, 6:333. He prefers interpretation (a).

'AL-Tusi, al-Tibyan fi Tafsir al-Qur'an, 2:541; Al-Tabrasi, Mapma® al-Bayan, 3:262.
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response might be criticized, for the verse was revealed in the last years of the
prophetic era and till that time most of the Islamic laws had been descended. If
the verse was revealed at the outset of the prophetic era then this response
might have been reasonable.

(i)  The verse means, “Let the people of the Injil judge by what Allah had revealed
therein, save it would have not been abrogated by the Qur’an yet.” ! In fact, this
response is hardly more reasonable than the first one.

(1i)  The purpose of this verse is to make the people of the Injil avoid commirtting
distortion and alteration in the Injil as Jews concealed the commandments of
the Tawrah. Therefore, the verse means, “Let the People of the Injil
acknowledge what Allah had revealed therein without commirting any
distortion or alteration.”*

(tv)  Rashid Rida (d. 1354 AH) proposes that the purpose of this verse is to establish
the argument against the Christans (igamat al-bujjati ‘alaybim) and to show
their disability (a/-taiz), for neither they can act upon the Injil nor they would
be able to do so. Nevertheless, he himself rejects it and prefers interpretation
()"

(v} The verse implies to enjoin the Christians to believe in Muhammad (peace be
on him). Since the Injil contains the testimonies and the proofs of the necessity
of believing in the Prophet (peace be on him), it ultimately leads to the belief in
his prophethood. The reason behind this view, is that the abrogation is only

possible in the furii‘ (consequences) and not in the #si#/ (principles). * This is the

‘AL-Razi, al-Tafsir al-Kabir, 12:10; Abt °}Sa‘Ud, Irshad al-‘Aql al-Salim, 2:49; Al-Alisi, Rab al-Ma'ani, 6:436-37.
Al-Rizi, al-Tafsir al-Kabir, 12:10.

‘Rashid Rida, Tafsir al-Manar 6:333.

‘Tbid.; Al-Qurtubs, al-Jami‘ li Abkam al-Quran, vol. 3, part 6, p. 151; Al-Khazin, Lubab al-Ta’wil, 2:50; Ahmad b.
Taymiyyah, al-Jawab al-Sabth, 2:425-427.; Al-Tha‘dlibi, alJawabir al-Hisan, 1:433; Ibn ‘Adil, al-Lubab fi ‘Uliam al-
Kitab, 7:364. He quotes al-Razi word by word,; Al-Biqa‘i, Nazm al-Durar, 6:173. However, he also mentions the

invaluable commandments and sermons which had been described in the Injil, in this regard.; Abi ’l-Sa‘ud,
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v

most popular response among the Muslim scholars, because it is in complete
accordance with the famous Muslim doctrine namely the pre-description of the-

Prophet Muhammad (peace be on him) in the previous scriptures.

Irshad al-‘Aql al-Salim, 2:49; Al-Alsi, Riab al-Ma ani, 6:436-37.
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3.5 OBSERVANCE OF THE TAWRAH AND THE INJIL BY THE
PEOPLE OF THE BOOK

The Qur'an twice advices the People of the Book to observe the Tawrah and the Injil.!
Muslim scholars have made invaluable attempts to clarify the concept of the observance of the
Tawrdh and the Injil in a number of ways, however, it seems that many of them are
subsrantially identical and can be categorized in following five major types,

Firstly, some earliest scholars connect this observance with the text of the scriptures.
They are of the view that the people of the Book have been demanded to recite the Tawrah
and the Injil in the same -way as Allah revealed to them.? It implies that they should avoid
tampering with the texts of the scriptures. Some later scholars are inclined to equate the
above-mentioned observance with revealing what the people of the Book hid’ and avoiding
the scriptural corruption.* It has internal evidences from the Qur’an itself, for the Qur’in
accuses them of concealing the contents of their scriptures time and again.” It 15, however,
obvious that the latter has more general implications than the former, for it includes both the
text and the meaning. Moreover, it is important to note that this type of interpretation works
well, regardless of whether the referred People of the Book are supposed to be of the tme of
the Prophet Muhammad (peace be on him) or of the era prior to his advent, for the
preservation of the text and content of the divine scriptures is always desirable.

Secondly, it 1s commonly suggested that the observance of the Tawrih and the Injil

$ed sl gt o B 4(5:66) 0yl i st 1 i St B 3 nual o g b e WY s e e Bt g ey 8wl 1T
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Mugqatil, Tafsir Mugatil b. Sulayman, 1:312.

*Al-Samarqandi, Babr al-Uliim, 1:448-49; AL-Waihidi, ol Wasit fi Tafsir al-Quran al-Majid, 1:208-10. He narrates

this and other interpretations from Ibn ‘Abbis.

‘Al-Qurtubi, al-Jami‘li Abkam al-Quran, vol. 3, part 6, pp. 178, 181.
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means practicing according to their contents' as well as standing fast by their commandments
and hudnd.? However, since such interpretation may cause rise of objections some scholars
relate this observance with the era prior to the advent of Islam’ or limit it to those
commandments which have not been abrogated by Islam.! It must be kept in mind that, in the
present context, Muslim scholars mean only furi® al-abkam, for the usal remain same in all
divine religions and can never be nullified.

Thirdly, the Sufi exegetical trend 1s inclined to differentiate between the observance of
the Tawrih and that of the Injil, as it presents the Tawrah as the symbol of ‘wlizm al-zahir
(external/materialistic sciences) and the Injil as the symbol of ‘wlum al-batin (internal/spiritual
sciences). Ibn ‘Arabi (d. 638 AH), for instance, suggests that the observance of the Tawrah
means attaining the wlam al-zahir, fulfilling the requirements of the tajalliyat al-afal and

observing carefully the commandments of the Tawrah in practice. On the other hand, to

'Al-Tabari, Jami' al-Bayan, 10:462; Ibn Abi Haum, Tafsir al-Qur'an al-'Azim, 4:1170. He narrates it from
_ Mujahid;; Al-Samarqandi, Babr al Uliam, 1:449; Al-Tha'labi, al-Kashf wa *l-Bayin, 4:94. He records this
interpretation from al-Hidayah by Makki.; Al-Tusi, al-Tibyan fi Tafsir al-Qur'an, 2:585; Al-Tabrasi, Majma® al-
Bayan, 3:288, 292; Rawzbihian al-Baqali, ‘A+a’is al-Bayan fi Haga'iq al-Quran, (Lakhnow: Nawalkishawr, n d), 185
Al-Qurtubl, al-Jami li Abkam al-Quran, vol. 3, part 6, pp. 178, 181; Al-Tha‘alibi, alJawahir al-fiisan, 1:441-42;
Al-Suyti, al-Durr al-Manthiir, 2:527. He records it from Mujahid {d. 104 AH) on the behalf of Tbn Jarir, Iba Abi
Harnim and Abu "I-Shaykh (d. 369 AH); Islahi, Tadabbur-i Qur'an, 2:564.

*Al-Tha‘labi, al-Kashf wa 'l-Bayan, 4:94; Al-Wihidi, al-Wasit fi Tafsir al-Quran al-Majid, 1:208-10; Al-Bartisawi,
Tafsir Ruth al-Bayan, 2:51; Al-Zamakhshari, al-Kashshaf, 1:658; Al-Nasafi, Madarik al-Tanzil, 1:332; Al-Khizin,
Lubab al-Ta'wil, 2:62; AlHaqqani, Preface. Tafsir Fath al- Mannan, 118.

Al-Tabari, Jami' al-Bayan, 10:462-63; Al-Tusi, al-Tibyan fi Tafsir al-Qur'an, 2:590. He narrates this view from
Abt ‘Alf (al-Juba’) (d. 303 AH); Al-Tabrasi, Majm" al-Bayan, 3:288, 292, He also narrates it from (Aba ‘AL) al-
Juba’i (d. 303 AH); Al-Qurtubi, al-Jami' li Abkam al-Quran, vol. 3, part 6, pp. 178, 181. AFQurtubi narrates this,
like al-Ttsi and al-Tabrasi on the authority of Abii ‘Ali (d. 303 AH); Tbn ‘Ashir, al-Tabrir wa - Tanwir, 6:253.
‘Al-Tabari, Jami‘ al-Bayan, 10:462-63; Muhammad b. ‘Abd al-Karim al-Shahrastani, a/-Milal wa *I-Nibal, 1:250. He
suggests that it is impossible for the Jews and the Christians to stand fast with the Tawrdh and the Injil without
standing fast with the Qur'dn and the Sunnab of the last Prophet, the Prophet of mercy.; Abu "1-Sa'ud, Irshad al-
‘Aql al-Salim, 2:67, 69; Ahmad b. Taymiyyah, al-Jawab al-Sabih, 2:439-440. Al-Bartsawi, Tafsir Rih al-Bayan,
2:500, 503; Tbn ‘Ajibah, al-Babr al-Madid, 2:197, 199; Al-Alusi, Ri#h al-Mani, 6:481, 500.
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stand fast by the Injil means acquiring the ‘wlim al-batin, fulfilling the requirements of the
tajalliyat al-sifat and observing carefully its commandments.' Such interpretation is, in fact, a
logical result of his mystic outlook on the nature of the commandments of the both scriptures.
It has been mentioned elsewhere that some other Muslim scholars also share this mystical
approach towards the Injil.” This tendency might have been influenced by the image of the
Prophet ‘Ts (peace be on him) 4s perceived in the Islamic ascetic literature.’

Fourthly, some scholars interpret the observance of the Tawrih and the Injil by
affirming their contents’ and setting them before the eyes.” This approach concerns the
theoretical aspect more than the practical one. A number of Muslim scholars suggest more
specifically that it means confirmation of those prophecies of the Prophet Muhammad (pcace
be on him), which were revealed in the Tawrah and the Injil as well as practicing accordingly,
which would lead them to the embracement of Islam. * Some scholars would also refer to the
fulfillment of the Covenant of Allah,” which might have been mentioned in the Qurian

(3:187),® but it is obvious that this covenant also concerns the prophecies of the Prophet

Muhammad (peace be on him) and belief in him.

"Muhyi ’1-Din, Tafsir Ibn ‘Arabi, 1:180-181.

? See, section no. 3.2.

}See, Tarif Khalidi, The Muslim ]esus.' ’

‘Al-Samarqandi, Babr al-‘Uliim, 1:448-49; Al-Tabrasi, Majma® al-Bayan fi Tafsir al-Qur'an, 3:288, 292; Tbn ‘Ajibah,
al-Babr al-Madid, 2:197, 199.

SAL-Tiisi, al-Tibyan fi Tafsir al-Qur'an, 2:585; Al Tabrasi, Majma’ al-Bayan, 3:288, 292, ALRazi, al-Tafsir al-Kabir,
12:46; Ibn ‘Adil, al-Lubab fi ‘Ulam al-Kitab, 7:434.

“ALTusi, al- Tibryan fi Taféir al-Qurian, 2:590; AVWihidi, af Wasit fi Tafsir al-Qur'an al-Majid, 1:208-10; Al-Tabrasi,
Majma* al-Bayan fi Tafsir al-Qur'an, 3:288, 292; Al-Zamakhshari, al-Kashshaf, 1:658; Al-Razi, al-Tafsir al-Kabir,
12:46; Al-Qurtubi, al-Jami‘ li Abkam al-Quran, vol. 3, part 6, pp. 178, 181; Al-Nasafi, Madarik al-Tanzil, 1:332,
AlKhazin, Lubab al-Ta'wil, 2:62; Al-Tha‘dlibi, al-Jawabir al-Hisan, 1:441-42; Ibn ‘Adil, al-Lubab fi ‘Ulam al-Kitab,
7:434; Abu '1-Sa‘ud, Irshad al-‘Agl al-Salim, 2:67, 69; Al-Bartsawi, Tafsir Rith al-Bayan, 2:500, 503; Ibn ‘Ajibah, /-
Babr al-Madid, 2:197, 199; AV-Alusi, Riab al-Ma'ni, 6:481, 500; Ibn ‘Ashiir, al- Taprir wa - Tanwir, 6:253, 265.
"ALWahidi, al-Wasit fi Tafsir al-Quran al-Majid, 1:208-10; Al-Razi, al-Tafsir al-Kabir, 12:46; Al-Khazin, Lubab al-
Ta'wil, 2:62; Tbn ‘Adil, al-Lubab fi ‘Ulam al-Kicib, 7:434; Al-Barusawi, Tafsir Rib al-Bayan, 2:500, 503.
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Fifthly, modern scholars tend to synthesize most of the above-mentioned
interpretations. Rashid Rida (d. 1354 AH) would suggest that it means practicing the Tawrih

and the Injil in the best way. It includes the action of the heart that is to believe and to submit

b

the action of the body and organs, the pure oneness of Allah, the good deeds and the
prophecies about the Prophet who would come out of the offspring of Isma‘il (peace be on
him) and to whom al-Masth called Rith al-Hagq and Paraclete.!

Abi ’1-A‘la Maududi writes in this regard as follows,

The Bible contains two kinds of writings. Some portions in them have been interpolated by the
Jewish and the Christian scholars. It is obvious that the Quran does not demand the observance of
these parts. Nevertheless, there are other portions that have been put down as the commandments
of God or as the sayings of Moses, Jesus and other Prophets (Allah’s peace be upon them all). The
Quran demands the observance of the latter parts only, for there is no marked difference between
the teachings contained in them and those of the Quran. Though even these parts of the Bible
have not remained wholly intact and have been tampered with by the translators etc., nevertheless
one does feel that these teach the same fundamental principles of the faith that the Quran teaches,

and guides man to the same way of life that has been laid down in the Quran.?

Al-Tabataba’i holds thart the observance of the Tawrah and the Injil enjoins to practice
those shara’i’ (commandments) of Allah, which they contain and to believe in the doctrine of
beginning (mabda) and ending (ma'dd), which Allah declared therein, without commirting

distortion, concealment and obvious abandonment.’

‘Rashid Rida, Tafsir al-Manar, 6:380, 391.
Abt 1Al Maudidi, The Meaning of the Qur'an, 1* ed. 1972, 3:57-58.
*Al-Tabataba't, al-Mizan, 6:38.
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3.6 HOW AND WHEN WAS THE INJIL REVEALED?

Elsewhere in the present dissertation, some prophetic traditions have been discussed, which
indicate how and when the Injil was sent down 1o the Prophet ‘Isa (peace be on him).! One of

such traditions says,

The Sheets of Ibrahim descended in the first night of Ramadan; the Tawrah descended in the sixth
night of Ramadan; the Injil descended in the thirteenth night of Ramadan; the Zabur descended in
the eighteenth night of Ramadin; and the Qur’an descended in the twenty-fourth right of

Ramadan.’

In the light of such traditions and on the basis of some other arguments majority of the
Muslim scholars hold that the previous scriptures were revealed to their respective Prophets
all at once (jumlatan wahidah),’ as opposed to the Qur'an which was sent down to the
Prophet Muhammad (peace be on him) gradually.

Al-Zamakhshari might have been the first Qur'inic exegetic to present a linguistic-
based argument in favour of this view. He argues that Allah specified a/-tanzil with the Qur'an
and al-inzal with the Tawrah and the Injil, for al-tanzil signifies the plurality (al-takihir),
which suits the fact that the Qur’an was revealed step by step. On the other hand, since the

Tawrah and the Injil were sent down all at once, 'they were specified with al-inzal, which does
not denote the meaning of plurality. * However, Abt Hayyan (d. 745 AH) is not convinced of
this argumentation and criticizes it. His criticism is based on the following three premises,

Firstly, to make the verb transitive by doubling of the letter (al-tad if} does not indicate

! See, section no. 2.2.

? Sulaymin b. Ahmad al-Tabarini, a/-Mu jam al-Awsat, 4:111.

*ALWahidi, al- Wasit fi Tafsir al-Qur Gn al-Majid, 1:412; Al-Baghawi, Ma'alim al-Tanzil, 1:277; Al-Zamakhshari, af-
Kashshaf, 1:336; Al-Razi, al-Tafsir al-Kabir, 7:170; Al-Qurtubi, AlJam:' li Abkam al-Quran, vol. 2, part 4, pp. 7-8;
Al-Nasafi, Madarik al-Tanzil, 1:162; Al-Khazin, Lubib al-Ta’wil fi Ma'ani al-Tanzil, 1:224; Abi |-Sa‘ud, Irshad al-
‘Aql al-Salim, 1:325; Al-Bartusawi, Tafsir Riih al-Bayan, 2:6; Al-Alusi, Rab al-Ma'ani, 3:102-03; Rashid Rida, Tafsir
al-Manar, 3:132; 6:240, 251; Al-Tabataba'i, al-Mizan fi Tafstr al-Qur'an, (Qum: Mu’assasat Matbu‘atay Ismi‘iliyan,
1391/1972), 3.7.

*Ibn ‘Adil, al-Lubab fi ‘Ulam al-Kitab, 5:14.
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the meaning of plurality (al-zakthir) or separation (al-tanjim).

Secondly, both al-inzal and al-tanzil have been used for the Qur’an as well.

Thirdly, wherever the word nazzala has been mentioned in the Qur’an, it also has
been recited as nazala in some other gira’ar with the exception of very few occasions. It
indicates that both recitations have the same ‘meaning, otherwise it would lead to the
contradiction between the reports (gir@’at) of the Qur’an, which is quite impossible.’

In spite of this criticism, however, majority of the Muslim scholars continued to hold
that the previous scriptures were revealed to the respective Prophets all at once (jumlatan
wahidah). Nevertheless, with the dawn of modern era, a little shift from the classical view
seems to appear. Ibn ‘Ashiir holds and prefers that like all other revelations, the Tawrah and
the Injil were also revealed step by step during the whole prophetic period of the respecuve
Prophets, for it could not be proved by any evidence that any book was sent down to any
Prophet all at once.?

It seems that Abt ’l-A‘la Maudidi also holds the same view, for he defines the Injil as
those inspired discourses and sayings, which the Prophet ‘Isa (peace be on him) uttered as 2
prophet during the last couple of years of his life.’

The latter view seems to be more authentic and strong, for the arguments offered by
the former view-holders do not definitely prove their opinion. Moreover, the latter is in
consistence with the way according to which the Qur’an has been sent down. Perhaps for this
reason al-Alisi justifies his view in a different way. He argues that Allah used a/-tanzil for the
Qur'an and al-inzal for the Tawrah and the Injil, because the Quran had two descents; one
from al-Lawh al-Mabfuz to the Bayt al-Tzzab of the first heaven all at once, and the second
from there to the Prophet (peace be on him) step by step in twenty three years, according to

the famous view. On the other hand, the Tawrah and the Injil had only one descent.*

bid. 5:15.

bn ‘Ashar, al-Tabrir wa | Tanwir, 3:148.

*Abt "1 A‘la Maududi, The Meaning of the Qur'an, 2:13-14.
* Al-Alasi, Rih al-Ma‘ani, 3:102-03.
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3.7 PROPHECIES ABOUT MUHAMMAD (peace be on him) AND HIS

COMPANIONS IN THE IN]JIL
The Prophecies about the advent of the Prophet Muhammad (peace be on him) and his
companions as mentioned in the previous scriptures occupy a significant place in Islamic
literature. Since some Qur’anic verses such as 7:157; 61:6; and 48:29 refer to these prophecies,
this topic has frequently been drawing the attention of Muslim scholars throughout the ages.

A survey of Islamic literature reveals that Muslim scholars have generally adopted two
types of approaches towards the prophecies regarding the Prophet Muhammad (peace be on
him) and his companions as mentioned in the previous scriptures.

Firstly, some scholars especially of the earlier times tend to discuss this issue in the
light and context of those traditions which were transmitted to the Islamic literature from the
Jewish and Christian authorities who converted to Islam. Most of such traditions, however,
have been discussed elsewhere .in the present dissertation.! Many scholars, viz. Al-Tabari, al-
Tha'labi, al-Baghawi, al-Qurtubi, al-Khazin, Ibn ‘Adil, Al-Altsi record certain Islamic and
Israelite traditions on the authority of ‘Abd Allih b. ‘Amr b. al-‘As (d. 65 A1), Ka'b al-Ahbir
(d. 32-36 AH) and Abii Malik’ etc, containing the prophecies about Muhammad (peace be on
him) as mentioned in the Tawrah.’ However, they do not refer to any prophecy about the
Prophet Muhammad (peace be on him) as mentioned in the Injil. One may safely assume that

such scholars have not consulted neither the Tawrih nor the Injil for this purpose; rather they

! See, section no. 2.2 above.

*Abt Milik has only been quoted by al-Tha‘labi.

*AlTabari, Jam:‘ al-Bayan, ed. Mahmid Shakir (Beirut: Dar Thya’ al-Turich al-“Arabi, 1421/2001), 9:101-02; Al-
Thalabi, al-Kashf wa *I-Bayan, 4:292-93; Al-Baghawi, Maalim al-Tanzil, 2:205; ALQurtubi, al-Jami‘ i Abkam al-
Quran, vol. 4, part 7, p. 268; Al-Khiz:in, Lubab al-Ta'wil, 2:257. He does not quote Ka‘b and Abt Malik (d. AH);
Tba ‘Adil, al-Lubab fi ‘Ulam al-Kitab, 9:342; Al-Alusi, Rith al-Ma‘ni, 9:107-08. He records the same tradition of
‘Abd Allah b. ‘Armr b. al-‘As, but on the authority of ‘Abd Allzh b. Salim (d. 43 AH) from Ibn Sa‘d, al-Darimi (d.

255 AH) and al-Bayhaqi (d. 458 AH). However, he does not quote Ka‘b and only refers to the tradition of ‘Abd
Allzh b. ‘Amrb. al-“As.
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merely depended on some Islamic and Is.raelites traditions.’

It seems that as early as the time of Qatadah, Muslim scholars had fully been convinced
that the People of the Book find the descriptions and prophecies of the Prophet Muhammad
(peace be on Him) as well as those of his companions in their scriptures.? Even many of them
narrate on the authority of Qatadah that the similitude of the companions of the Prophet
(peace be on him), as mentioned in the Injl is, “they would grow as a plant grows, enjoin
what is right and forbid what is wrong.”> However, it is not certain from which source
Qatidah received this information. It is also reported that the similitude of the Prophet’s
companions which has been mentioned 1n the Injil is “they would be few and then would
increase in number.”

Muslims used to accuse the People of the Book of concealing and altering the
prophecies. Al-Khazin (d. 725 AH) asserts that the prophecies about the Prophet Muhammad
(peace be on him) were mentioned in the Tawrah and the Injil and the People of the Book
were fully aware of them. Nevertheless, they concealed and altered them out of their envy for

him and fear of losing their leadership.’

Secondly, many scholars especially of relatively later times do not confine themselves

' For Israelite traditions see, Muhammad b. Muhammad AbG Shahbah, al-fsrdiliyyat wa FMawdic'at i Kutub al-
Tafsir (Cairo: Makrabt al-Sunnah, 1408 AH); Roberto Torttoli, “Origin and Use of the Term [sra’t/iyyat in Muslim
Literature”, Arabica, 46 (1999), 193-210.

*Al-Tabari, Jami‘ al-Bayan, ed. Mahmid Shakir (Beirut: Dir Thya’ al-Turath al-‘Arabi, 1421/2001), 9:102; Ibn Abs
Haum, Tafsir al-Qur'an al-‘Azim, 5:1582; Hugh and al-Qadi abt ’1-Walid al-Baji, Risalat Rahib Faransa ilz )
Muslimin wa Jawab al-Qadi abi [ Walid al-Bafi ‘alayba, ed. Muhammad ‘Abd Allah al-Shargawi (Riyadh: al-
| Ri‘dsah al-‘Ammah L Idardt al-Buhith al-‘lImiyyah wa al-ift? wa al-Da‘wah wa al-Irshad, 1407/1987), 76.
| However, he does not refer to any specific prophecy.; Al-Suyati, al-Durr al-Manthiir, 3:242,

*Al-Tabari, Jami® al-Bayan, ed. Mahmiid Shakir (Beirut: Dar Thya’ al-Turith al-‘Arabi, 1421/2001), 26:131; Al-
Tha‘labi, al-Kashf wa 'I-Bayan, 9:66; Al-Baghawi, Ma@lim al-Tanzil, 4:206; Al-Zamakhshari, al-Kashshaf , 4:348.
However, he does not mention the name of Qatadah.; Al-Qurtubi, al-Jam:‘ li Abkam al-Quran, vol. 8, part 16, p.
268; Al-Nasafi, Madarik al-Tanzil, 2:578. Like al-Zamakhshari, he also does not mention the name of Qaradah ;
AlKhazin, Lubab al- Ta’wil, 4:172-73;1bn ‘Ajibah, al-Babr al-Madid, 7:153.

*Al-Baghawi, MaGlim al-Tanzil, 4:206

*Al-Khazin, Lubab al-Ta'wil, 2:257.
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to the Islamic and Israelite literature; rather they prefer to directly consult the Jewish and
Christian scriptures to prove the prophecies about Muhammad (peace be on him) and his
companions.’

Muhammad b. Ishaq (d c. 150 AH), a well-known biographer of the Prophet
Muhammad (peace be on him) might have been the earliest Muslim scholar who sought to
find the prediction about the Prophet Muhammad (peace be on him) in the canonical
scriptures of the Christians of his time. He quotes the “Paraclete” passage from John 15:23-
16:1.% This passage, as Alfred Guillaume suggests, in all likelihood has been taken from the
Palestinian Syriac Lectionary.’ Other Muslim writers in the early Islamic period after the time
of Ibn Ishaq, such as Ibn Qutaybah (d. 276 AH) and al-Ya'qubi (d. 257 AH), also quoted from
the canonical Gospels to reinforce the distinctive Islamic prophetology.*

‘Ali b. Rabban al-Tabari (d. c. 240 AH), an ex-Christian frequently quotes from the
‘Gospels to refer to the prophecies about the Prophet Muhammad (peace be on him). He not
only mentions a host of relevant passages from the Old Testament, but also mentions many
prophecies from the New Testament. He quotes (Matthew 24:2; 26:51-52; Luke 22:35-36, 50-
51; John 14:16, 26; 16:7-8, 13; 18:10-11; Gal. 4:22-26; 1 John 4:1-3; 1 Pet. 4:17)." It is evident
that besides the Gospels he also quotes from other books of the New Testament, even he
argues by the writings of Paul. Needless to say, his Christian background enabled him to be
involved in this debate with such a detail and depth which is quite rare in his contemporary

Muslim scholars. He attributes every book to his author and only refers to the numbers of the

' For instance see, Ahmad b. Taymiyyah, al-Jawab al-Sabib, 5:283-318.; ‘Abd Allah al-Tarjuman, Tubfai al-Arib
fi 'FRadd ‘Ala Abl al-Salib, ed. Mahmid ‘Ali Himayah, (Cairo: Dar al-Ma‘anif, n.d.), 137-143.

?Abd al-Malik b. Hisham, Sirat al-Nabi, 1:251.

> Alfred Guillaume, “The Version of the Gospels Used 1n Medina circa A.D. 700" in al-Andalus, 15 (1950), 292;
Also see, Sidney H. Gnffith, “The Gospel in Arabic: An Inquiry into its Appearance in the First Abbasid
Cenrury”, 137-43. 7

* Sidney H. Griffith, “The Gospel, the Qur’in, and the Presentation of Jesus in al-Ya‘qubi’s Taikb”, ed. John C.
Reeves, Bible and Qur'an: Assays in Scriptural Intertextuality (Leiden: Brill, 2004), 141.

**Ali b. Rabban al-Tabari, 2/-Din wa "-Dawlat fi Ithbat Nubwwwat al-Nabi Mubammad salla allabu ‘alayhi wa
sallam, ed. ‘Adil Nuwayhid (Beirut: Dar al-Afiq al-Jadidah, 1393/1973), 184-89.
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chapters, but his numeration is slightly different from that of the present numeration,
however. It may be noted that the Bible used by him incorporated the Acts and the Catholic
Epistles under one title Praxis, as it is in the Syrian Churches.*

Al-Tusi a Shi't commentator of the Qur'an is one of the early commentators who
quoted from the Tawrih and the Injil. He records (Deuteronomy 33:2; 18:18; Genesis 17:20)
from the Tawrah and (John 14:16; 16:8, 13-14) from the Injil.” It is interesting that unlike ‘All
b. Rabban al-Tabarl he mentions the Injil only in singular form and does not attribure it to
any of four authors of the canonical gospels. Moreover, he refers neither to the numbers of
the chapters nor to those of the verses. About one century ofter al-Ttsi, al-Tabrasi another
Shi‘i exegete records the same prophecies. However, it is obvious that both scholars have
mentioned a loose translation of the Injil of their time and that al-Tabrast’s translation 1s more
precise than that of al-TTsi.’

Al-Razi proclaims that the Prophet ‘Isa (peace be on him) prophesied the Prophet
Muhammad (peace be on him) many times in the Injil. For this purpose, he quotes (John
14:16-17, 26; 16:4, 7-8, 12-13) and mentions that this is the text of the Injil, translated into
Arabic. He uses the word a/-Fargalit for the Prophet Muhammad (peace be on him}.!

The translation of the verses he quotes is close to that of the existing Gospels. For

example, one Arabic translation quoted by him is,
LSS e (T pay oo o (Sominy (Sl o g s il gy il Uy

It refers to (John 14:26), which reads, “But the Helper, the Holy Spirit, whom the
Father will send in My name, He will teach you all things, and bring to your remembrance of
all things that I said to you.” One can easily judge how much identical are both texts.

Al-Biqal is a major figure of the Muslim scholarship of the Middle Ages who

! Idem., The Book of Religion and Empire, trans. & ed. A. Mingana, D. D. (Lahore: Law Publishing Company, n.

d.), 141, footnote no. 5.

‘AL-Tusi, al-Tibyan fi Tafsir al-Qur'an, 4:156.
*Al-Tabrasi, Majma“ al-Bayin, 4:287.
‘Al-Fakhr al-Razi, al-Tafsir al-Kabir, 29:313.
*Ibid.
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frequently quotes from the canonical Gospels of his time while working on his Qur’anic
commentary. It is evident that he uses the Arabic translations of the Gospels for this purpose.
While interpreting the verse (4:158), he records the whole story of the Ascension from the
Gospels. He mostly narrates the story from the Gospel of Matthew, but also frequently quotes
from the Gospel of Mark, Luke and John to indicate thg differences between their narrations.
He begins the story from (Matthew 23: 39) to the end of the Gospel. However, he leaves a
number of verses. But as a whole the narrations quoted by him are consistent with those of
the present Gospels.” Meanwhile, he also quotes (John 15: 26; 16: 7), which contain the word
Paraclete (al-Farqalit).

Al-Biqi‘l records many parables from the four gospels while interpreting the verse
(7:157). The first parable follows as, “But Mmy. who are first will be last and the last first”
(Matthew 19: 30) Then he records verses from Matthew (20:‘ 1-16; 21: 23-46; 22: 1-14), Luke (14:
16-24) and John (10: 1-3, 11-14, 16, 19-21).* He also mentions (John 15: 23-27; 16: 1) which Ibn
Hishiam (d. ¢. 150 AH) cites in his Strab Book to point out the prophecy about the Prophet
Muhammad (peace be on him).’

However, while interpreting the verse (48:29), he turns to the former approach and

records some prophecies about the Prophet Muhammad (peace be on him) and his
companions as mentioned in the Tawrih on the authority of Ka‘b al-Ahbar. Although, he
mentions a proverb from the translated Tawrih (Deuteronomy 33:2) he does not mention any

reference from the Injil in this context.®

Sometimes it is suggested that the prophecies of the Prophet Muhammad (peage be on

' It may be noted, however, that his methodology differs from that of his predecessor al-Ya'qubi (d. 257 AH), as
the latter relies for the most part on John's Gospel, adding details from those of Matthew, Mark, and Luke.
Sidney H. Griffith, “The Gospel, the Qur’in, and the Presentation of Jesus in al-Ya‘qubi’s Ta’rikh”, 156.
2Al-Biqa‘i, Nagm al-Durar, 5:467-95.

Ybid., 5:482.

Tbid., 8:112-16.

SIbid., 8:116-17.

“See, ibid., 18:341-43,
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him) must not have been cited in the previous scriptures in plain words, for then the wise and
hard working would not have been distinguished from the unintelligent and negligent one,
Therefore, they must be symbolic and be subsequently subjected to the interpretations, which
might be misleading.' Ibn Qayyim al-Jawziyyah further proposes that although Allah has told
that the prophecies, the description, the place of appearance, and the qualities of the Prophet
Muhammad (peace be on him) have been mentioned in the previous books, He has never told
that his exact Arabic name had been mentioned therein.?

- Some modern scholars argue in favour of the prophecies about the Prophet (peace be
on him) in another way. Haqqani, for instance, argues that if the name of the Prophet had not
been mentioned in the religious scriptures of the Jews and the Christians, which they believed
to be the Tawrah and the Injil, they would have accused him of lying. But their avoidance of
accusing him of lying can only be justified if the name, description and place of the birth of
the Prophet (peace be on him) had been composed in the Tawrih and the Injil. The witness
and confession of many scholars of the People of the Book further strengthen this argument.
On the contrary, he admits that one does not find his name and the descriptions in the
existing Tawrih and the Injil. It means that either these scriptures have been corrupted or the
genuine books have been lost. However, despite all this, many prophecies about the Prophet
(peace be on him) can be found in the Tawrah and the Injil till the present day. For this
purpose, he refers to the 18* Chapter of the Deuteronomy and to the 14" Chapter of the
Gospel of John. Moreover, he holds that the Gospel of Barnabas contains the name of the
Prophet {peace be on him) to the present day.’

In the line of this context, Haqqani comments on the verse (48:29) that since the
genuine Tawrah and the In]ﬂ do not exist any more, it is Dot necessary to poiat out

prophecies of the Prophet (peace be on him) and descriptions of the companions therein.

! Ab ’1-Hasan Muhammad b. Abi Dharr Yiasuf al-*Amiri, Kitab al-Ifam bi Managib al-Iilam, 202. Also see,
Rahmar Allah Kairinavi, Izhar al-Haqq, ed. Muhammad Ahmad Malkawi (Riyadh: Ri*asat Idarat al-Buhuth al-
“Urniyyah wa al-1fr3’, 1414/1994), 4:1079.

2 Muhammad b. Abi Bakr, Ibn Qayyim al-Jawziyyah, Kitab Hidayat al-Hayara, 42.

*Haqqani,. Tafsir Fath al-Mannan, 4:162.
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However, he also attempts to show these prophecies from the existing Tawrah and the Injil.
For this purpose, he refers to the beginning of the 33** Chapter of the Deuteronomy and to
the Gospel of Matthew (13: 8, 31-32).!

Rahmat Allzh Kairanavi (d. 1306 AH) mentions eighteen prophecies of the previous
Prophets about Muhammad (peace be on him) from the Christian scriptures. Seven of them
are from the New Testament and the rest of them are from the Old Testament. The
prophecies from the New Testament include (1) Jude 14-15 (2) Matthew 3:1-2, 4:12, 17, 23,
6:10, 10:7, 13:24, 31, 33; Luke 9:1-2, 10:1-2, 8-11 (3) Matthew 13:31-32 (4) 20:1-16 (5) 21:33-45
(6) The Revelation 2:26-29, (7) John 14: 15-17, 26, 30; 15:26-27; 16: 7-15.

The author discusses the word Fargalit at length. While responding to the Christian
priests’ objection that the Muslims confused the Greek word “Parakletos” with “Periklytos”,
he holds that whether the word Fargalit has derived from “Parakletos” or “Periklytos” it can
‘be fully applied on the Prophet Muhammad (peace be on him).?

More recently, scholars like Abt *l-A'la Maudidi, Thn *Ashir, and Islahi also cite a host of quotations

from the Old and New Testaments to refer to the prophecies, while commenting on the relevant verses.*

It is interesting to note that a modern Shi‘i scholar al-Tabataba'i, although, holds that the verse
(7:157) indicates that the Propher (peace be on him) had been prophesied and attributed with three
qualities (al-Rasitl, al-Nabi and al-Ummi) in both the Tawrih and the Injil, he does not cite any
prophecy regarding the Propher (peace be on him) from the Tawrah or the Injil,’ rather he is generally

inclined not to refer to the verses of the existing Tawrih or the Gospels in his exegesis.

'Thid., 6:257.

? Rahmar Allah Kairinavi, Izbar al-Haqq, 4:1187, 1190; Rashid Rida, Tafsir al-Manar, 9:196-251. Rashid Rida
heavily depends on Rahmat Allah Kairdnavi’s work.

3Abi -A‘1a Maudtdi, The Meaning of the Qurian, 1976, 4:76-77; 7:473-75. He refers to (the Deur. 18:15-19; 33:2);
(Matthew 13:3-9; 21:33-46); Mark 4:3-20); (Luke 8: 4-15); (John 1:19-21; 14:15-17, 25-30, 15: 25-26; 16: 7-15).; Tbn
‘Ashiir, a/-Tabrir wa 'I-Tanwir, vol. % part 1, p. 134. He refers to two citations; one (Matthew 24:11-14) and the
other (John 14:26),; Islahi, Tadabburi Qur'an, 3:373-75. He cites (Deuteronomy 18:15-19; 33:2), (Tsaiah 42:1-4),
(Matthew 21:42-44) and (John 14:17,31).; For some more recently published works see, “Abdu ’l-Ahad Dawud,
Mubammad in the Bible (Doha: Presidency of Shariyah Courts & Religious Affairs, 1980 AD); Ruqaiyyah Waris
Magsood, A Muslim Study of the Origins of the Christian Church (Oxford: Oxford University Press, 2002), 159-68.
*Al-Tabataba’i, al-Mizan, 8:280.
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3.8 THE QUESTION OF CORRUPTION

A significant point of tension between Muslims and those whom the Qur’an calls “the People
of the Book” is the Qur’anic accusation that the scriptures of Jews and Christians have been
falsified, corrupted, altered and changed, and are therefore not to be relied on as the “word of
God” in any matters of religion, faith or law.' The accusation of forgery, however, was a
widespread polemical motf, already in pre-Islamic times used by pagan, Samaritan and
Christian authors to discredit their opponents’ scriptures.

The general scholarly opinion leans towards the impression that the accusation of
tabrif is the starting point of the Muslim polemical discourse.’ For instance, Thomas Michel,
in his extensive introduction to Ibn Taymiyya’s al-Jawab al-Sabib, asserts, “The question of
tabrif was a central issue in all polemical debates between Christians and Muslims”.*

Whether the previous scriptures have been subjected to the corruption of the text
(tabrif al-nass) itself or that of the meaning of the text (tahrif al-ma‘'na) only, has not decidedly
been settled in the writings of the Muslim scholars yet. Nevertheless, as J. D. McAuliffe
suggests, multiple Qur’anic references to some kinds of scriptural tampering compelled the
classical commentators and apologists to grapple with the charge and consequently to assess
the textual and exegetical authenticity of what were called the Tawrah and the Injil* It has
been maintained elsewhere in the present dissertation that “{mJany Qur’anic verses indicate
that the People of the Book especially the Jews of Madinah have been tampering with their
scriptures. ... Majority of such actions may be interpreted as referring to the distortion of the

meaning; rather than of the text, even the tahrif-based verses seem to refer to the distortions

! *Abdullah Saeed, “The Charge of Distortion of Jewish and Christian Scriprures”, 419.

? Hava Lazarus-Yafeh, “Tahrif”, eds. P.]. Bearman et al., EJ?, 10:111.

> Martin Accad, “The Gospels in the Muslim Discourse of the Ninth to the Fourteenth Centuries: an exegetical
inventorial vable (part I)”, Islam and Christian—Muslim Relations, 14:1 (2003), 72.

* Thomas F. Michel, S. J., ed. and tra.'ns., A Muslim Theologian’s Response to Christianity: Ibn Taymiyya's Al-Jawab
al-Sabib, (Delmar, New York: Caravan Books, 1999), 89.

* Jane Dammen McAuliffe, “The Qur'anic Context of Muslim Biblical Scholarship®, Islam and Christian-Muskim
Relations, 7:2 (1996), 145.
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committed by the Jews during the conversations and in the commandments of the Tawrah.
Perhaps the only clear reference to the textual falsification is in 2:79”." It might be this
Qur’dnic context which urges many Muslim scholars to be more cautious in their assessment
of the issue of distortion and to take tabrif to signify mainly the distortion of the meaning of
the text. However, the more ‘common understanding, as Lazarus-Yafeh proposes, of tabrif
among Muslim authors, especially from the 5°/11" century up to modern times, has been the
one which accused Jews and Christians of having deliberately falsified the text of their
respective scriptures.’

Ahmad Amin (d. 1954 AD), however, characterizes Muslim understanding of tabrif of
the Tawrih to be of three-fold typology. Firstly, some scholars claim that it is not the Tawrah
which was revealed to Misa (peace be on him); rather it has completely or mostly been altered
and changed. They argue by its inconsistencies and self-contradictions. Secondly, some
scholars of Hadith, Figh and Kalam hold that the tzh7if did not occur in the text of the
scripture but in its interpretation. Thirdly, some scholars view that zabrif has occurred at
some places in the text of the scripture; some phrases have been added to it, but most of them
are intact as they were revealed.’ The same controversy is found about the authenticity and
distortion of the Injil, save some scholars like Ibn Hazm and Ibn Taymiyyah etc. more
forcefully rejected the authenticity of the existent Gospels than they rejected that of the
Tawrah.*

The attitude of absolute corruption towards the Tawrah and the Injil might have been
adopted by a minority of Muslims. Ibn Taymiyyah mentions that some later Muslim
theologians hold that the text of every manuscript of the Tawrih, Injil and Zabtr in every
language has completely been altered; therefore they do not give them any sanctity at all and

consider it lawful to use them in totlet. However, it is not the opinion of salaf, Ibn

! See, section no. 1.5, above.
? Hava Lazarus-Yafeh, “Tahrif’, £/2, 10:111.

* Ahmad Amin, Dupz 'FIslim (Cairo: al-Makrabat al- Tawfiqiyyah, n. d.), 1:334-35.
*Ibid., 1:345-46.
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Taymiyyah declares.’

Al-Qasim b. Ibrahim al-Rassi (d. 246 AH) is sometimes thought to be an earliest
representative of the second approach.? He accuses Christians of having misinterpreted their
scriptures to make them consistent with their dogmas, while their texts could have been
interpreted in the right way.’ He suggests that the Messiah has been called the “Son of God”
to refer to his relationship of love, friendship and worship with Allah. To strengthen his
interpretation he refers to or quotes from the Gospels the sayings of the Messiah (Matthew 5:
48; John 15: 15-16), those of the disciples (Matthew 12: 17), and the testimony of his mother
Mary (Luke 2: 25-30, 41-53) and that of John the Baptist (John 1: 11-14)." Although, he does
not explicitly accuse the Christians of having corrupted the text of the Gospels, he frequently
uses doubt-creating phrases i.e., “They believe or think that the Gospels contain such and such
information....” and “The Injil which is called Injil by you... ”. This obviously implies that he
does not fully trust the text of Christian scriptures of his time.

Al-Mas‘tdi (d. 345 AH) also defines tabrif in the manner of those scholars who consider
it to consist of distorted interpretation of the text rather than distortion of the text itself.’

It seems that many Qur’anic exegetics are inclined to prefer the second approach. In
his treatment of 2:75, al-Tabari explains yubarrifunabu as “they alter its meaning; that 1s, they
change its direction and its meaning to another meaning.”® Later on, he implies that the
alteration of meaning is more likely, which seems to confirm that he saw zaprif as related 1o
the meaning of the text, not the actual text itself.” -

AlR3zi explains the nature of tabrif in three ways, but prefers that “what is meant by

! Ahmad b. Taymiyyah, a/-Jawab al-Sabib, 2:420, 448.

? Hava Lazarus-Yafeh, “Tahrif’, E2, 10:111.

* AlQasim b. Muhammad al-Rassi, al-Radd ‘alz ’l-Nasara, ed. Imam Hanafi ‘Abd Allah (Cairo: Dar al-Afiq al-
‘Arabiyyah, 1420/2000), 41.

*1bid., 44-48.

*Ghulam Haider Aasi, Muslim Understanding of other Religions, 37.

¢ Muhammad b. Jarir al-Tabari, Jami‘al-Bayan, 2:248-49; 8:432.

7 *Abdullah Saeed, “The Charge of Distortion of Jewish and Christian Scriptures”, 423.
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tabrif is 1o cast false and doubtful (statements), to give false interpretations, and to change the
true meaning of a word to a false meaning using various linguistic tricks, as is done by the
people of innovation in our time with regard to (Qur’anic) verses that are not in line with
their schools (madhahib).” However, immediately after this he suggests that the alteration of
the text is also possible, based on the verse (5:41), where the term “min ba'di mawadi‘iht” has
been used. He says, “As for the verse mentioned in Sarat al-Mz'idah (5:41), it indicates that
they combined the two forms (of tabrif): they used to give false interpretations (to texts) and
they used to take word («/-lafz) out of the Book.™

On balance, however, 4-Razi does not give a definite view on this. The possibility of
both types of tabrif exists, but he seems to be leaning towards the tabrif of meaning.* Al-
Qurtubi also holds that the phrase yubarrifinabiz in (4:46) implies that they incorrectly
interpret it.* However, in his treatment of the verse (5:13), he mentions the possibility of the
tabrif of the text as well.”

Abt *]-Hasan al-‘Amiri explicitly says that the scriptures of the Peoples of the Book
have been subjected to disordered interpretations and their Gospel has been prevailed over by
their misleading whims.® It implies that the Tawrah and the Injil have been misinterpreted
" (tabrif al-ma‘na), but he does not explicitly accuse the People of the Book of distorting the
text of their scriptures (tabrif al-lafz). Muhammad al-Ghazali also treats the text of the Gospels
presupposing that it is authentic. * It may imply that he considers the Gospels textually intact.

Some western scholars ascribe to Ibn Kaldun (d. 808 AH) the view that the previous

' Al-Fakhr al-Razi, a/-Tafsir al-Kabir, 10:111-12. The translation is of ‘Abdullah Saeed, “The Charge of Distortion
of Jewish and Christian Scriptures”, 424.

*Tbid.

* ‘Abdullah Saeed, “The Charge of Distortion of Jewish and Christian Scriptures”, 424.

*Muhammad b. Abhmad al-Qurtubi, al-Jami'l: Abkam al-Quran, vol. 3, part 5, pp. 209.

* 1bid., vol. 3, part 6, pp. 75.

¢ Abt ’l-Hasan Mubammad b. Abi Dharr Yasuf al-Amisi, Kitab al-I'lam bi Manaqib al-Islam, 167.

7 Ibid., 202. He says: “.bi clisy cape 0t pb B U ol 1is i L S0 aan 0900 0580 bl gl 5080 SUY i 2y

¥ See, Muhammad b. Muhammad al-Ghazali, al-Radd al-Jami! li lahiyyar Tsa bi Sarib alInjil, ed. Muhammad
‘Abd Allzh al-Sharqawi, ed. 2*¢ (Cairo: Dar al-Hidayah, 1406/1986).
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scriptures had not been textually distorted,' “since custom prevents people who have a
(revealed) religion from dealing with their divine scriptures in such a manner.” According to
them, he also distinguishes between Qur’anic and non-Qur’anic moods of revelation as he is

thought to have said,

All this indicate that the Qur’an is alone among the divine books, in that our Prophet
received it directly in the words and phrases in which it appears. In this respect it differs from the
Torah, the Gospel, and other heavenly books. The prophets received them in the form of ideas
during the state of revelation. After their return to a human state, they expressed those ideas in

their own ordinary words. Therefore, those books do not have “inimitability”.’

Nevertheless, attribution of this view to Ibn Khaldun is questionable, since the texts on
which these scholars based théir argument are found neither in Arabic manuscripts nor 1n
their published editions. They have only been included in the English translauon of
Mugaddimah by Franz Rosenthal who admits that the former text is found in the margin of C
(and in MS. Nuru Osmaniye, 3424), but appears neither in the earlier texts nor in D."
Likewise, the second passage, Rosenthal acknowledges, is contained only in a marginal note of
the MS. Raghib Pasa’ Internal evidence does not seem to support this view as well, for Ibn
Khaldtin does not consider the text of the Gospels of his time pure revelation as he clearly
mentions, “They (the Apostles) then wrote down the Gospel that had been revealed to Jesus,
in four recensions according to their different traditions. ... Not all of it is pure revelation, but
(the Gospels) have an admixture of the words of Jesus and of the Apostes. Most of (their)

contents consists (sic) of sermons and stories. There are very few laws in them.”® Moreover, if

' Hava Lazarus-Yafeh, “Tahrif?, EI2, 10:111; Jane Dammen McAuliffe, “The Qur’anic Context of Muslim
. Biblical Scholarship”, 146.

?Ibn Khaldtin, The Mugaddimah: An Introduction to History, trans. Franz Rosenthal (Princeton: Princeton
University Press, 1980), 1:20.

S Tbid.,

*1bid., 1:20, footnote no. 51.

*1bid., 1:192, footnote no. 260.

®‘Abd al-Rahmin b. Muhammad b. Khaldiin, Mugaddimat Ibn Khaldin, ed. *Ali ‘Abd al-Wahid Wafi (Cairo: Dar
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it is presumed that the mood of the previous revelations differs from that of the Qur’an as
mentioned above, the question of textual distortion will totally become irrelevant, for if the
revelation is sent down in the form of ideas rather than of words there will be no question of
the distortion of the words, due to the nonexistence of any actual divine text.

However, the most prominent representative of this view is the nineteenth century’s
Muslim scholar and reformist Sir Sayyid Ahmad Khan who overwhelmingly suggests thart the
corruption of the Christian scriptures in the sense of addition, deletion and alteration of the
text has not been proved. '

It seems, nevertheless, that majority of Muslim scholars continued to hold the third
approach that the scriptures of the People of the Book had been subjected to the corruption of
both text and meaning.

Ibn Taymiyyah extensively discusses the issue. His discussion comprchensively
portrays the position of Muslh:n circles regarding the issue till his days. Therefore, it seems to
be helpful to summarize his discussion below.

He mentions that the correct and the preferred view of the majority of Muslims as well
his own is that some of the words of the previous books have been corrupted as well as many
of their meanings have been altered. On the other hand, some Muslims view that their
meanings alone have been corrupted not the words.” Then some Muslims view that it
happened before the advent of the Prophet Muhammad (peace be on him). Others hold that it
occurred after the advent of the Prophet Muhammad (peace be on him), even there are others
who view that it happened in both periods; before and after or at least they consider it
possible. > Moreover, some Muslims hold that a large portion of these books has been altered

or even the altered portion is more than the unaltered one, especially of the Gospel, for it has

Nahdat Misr, 0. d.), 2:650-52. The translation is of Ibn Khaldun The Mugaddimab: An Introduction to History,
1:476-77.

! See, Sayyid Ahmad Khan, Tabyin al-Kalam fi Tafsir al-Tawrah wa al-Injil ‘ala Millat al-Islam, (Ghazipur:
Author’s private press, 1278/1862), 1:66-67.

2 Ahmad b. Taymiyyah, al-Jawab al-Sabib, 2:407, 419-420; 3:9.

*Ibid, 2:419;
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been subjected to the accusation of alteration more frequently and more obviously than the
Tawrah.' Al-Qadi ‘Abd al-Jabbar (d. 415 AH) and ‘Ali b. Ahmad b. Hazm might have been
the earliest Muslim scholars who most rigorously and systematically advocate this view.?

Ibn Taymiyyah holds that some people possess the intact manuscripts of the Gospel as
well as others possess altered ones. However, he does not present any argument in favour of
this assertion, * save it is tmpossible to prove otherwise. *

However some accounts of Ibn Taymiyyah seem to be self-contradictory, as once ke
says that the existence of alteration in the Gospels is more evident (azhar) and that many
people hold that the Gospels contain very litde words of God; rather the Gospel, which is the
word of God, is not these Gospels,” but elsewhere he holds that most of the commandments
(al-awamir wa l-nawabi) of the Injil are textually intact. Only some words of narrative
accounts (al-akbbar) and interpretation of some commands have been changed.’

Shah Wali Allah al-Dihlawi suggests that Jews distorted the text and meaning of the
Tawrah, concealed its verses, and added to it falsely that is not of it. He, however, gives a
unique explanation of the corr(xption of the text, for he defines it as committing corruption in
translation etc. rather than in original text. He ascribes this explanation to Tbn ‘Abbas as
mentioned in $abih al-Bukbari” However, it has been discussed elsewhere that according to
the preferred view, this explanation is of al-Bukhiari himself rather than of Ibn ‘Abbas.”

It may be noted that Sir Sayyid Ahmad Khin and Rahmat Allah Kairanavi are among

‘1bid., 2:420.

? Al-Qadi ‘Abd al-Jabbar, Tathbit Dald’il al-Nubuwwah, 1:152-55; Gabriel Said Reynolds, A Muslim Theologian in
the Sectarian Milien ‘Abd al-Jabbar and the Critigue of Christian Origins (Leiden: Brill, 2004), 83; Abu Muhammad
‘Ali b. Ahmad b. Hazm, al-Fagl fi *l-Milal wa I-Abwa’ wa "-Nipal, eds. Muhammad Ibrahim Nasr and ‘Abd al-
Rahmian ‘Umyarah (Beirut: Dar al-Jil, n.d.), 1:201; 2:13.

3 Ahmad b. Taymiyyah, al-Jawab al-Sabih, 3:31-32.

*Ibid., 2:422.

¥ Ibid., 2:420.

61bid., 3:34; 2:423-424.

"Hujjat Allh (sic) al-Dihlawi, al-Fawz al-Kabir fi Usal al-Tafsir, 21-22.

¥ See, section no. 2.3, above.
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the earliest Muslim scholars who extensively made use of the results of western biblical
scholarship in their biblical works. However, surprisingly their approaches are significantly
different. Whereas the former adopts an apologetic and defensive approach, the latter prefers a
polemical and offensive one. Similarly, they reach quite opposite results, for the former denies
the existence of the corruption of the Christian scriptures in the sense of addition, deletion
and alteration of text and the latter is overwhelmingly interested in demonstrating the
existence of the same kinds of corruption.

Rahmat Allah Kairanavi holds that there is no disagreement between Muslims and
Christians about the existence of the “distorton of meaning” (tabrif al-ma‘na) in Chrisuan
scriptures. However, the existence of the “distortion of word” (tahrif al-lafz) 1s controversial;
Christians deny it but the author holds that the “distortion of word” (taprif al-lafz) with all
forms; alteration, addition and deletion, is found in their scriptures.

He mentions 35 examples to prove the “distortion of word” by alteration in the Bible.
However, 31 examples concern the Old Testament and only four are from New Testament.
Moreover, none of these four is from the Gospels, rather they are from the Acts (20:28), 1
" Timothy (3:16), the Revelation (8:13), and the Ephesians (5:21). He narrates all these four
examples of alteration on beilalf of a Protestant biblical scholar Griesbach (1745-1812).°
Moreover, these four examples may not be regarded as a vital alteration. He mentions 45
examples of the “distortion of word” by addition in the Bible. Twenty-six examples are from
Old Testament and nineteen are from the New Testament. Eleven examples out of nineteen
are from the Gospels and the rest of them are from other books of the New Testament.”
Finally, he mentions 20 examples of the “distortion of word” by deletion in the Bible.rFifteen
examples are from the Old Testament and only five are from the New Testament.

It is, however, noteworthy that in each of these categories the number of the examples of the

“distortion of word™ is comparatively much lower in the New Testament than in the Old Testament.

' Rahmat Allah Kairanavi, [zhar al-Haqq, 2:427.
t1bid., 2:460-61. ’

*Ibid., 2:463-512.

*1bid., 2:513-41.



3.9 A CRITICAL APPRAISAL
This chapter begins with the discussion about the etymology of the word Injil. It has been

noticed that only the Qur’inic commentators and Arab Linguists generally discussed the
etymological aspect of the word Injil and that the scholars of other disciplines almost
completely ignored this aspect. This difference of approach might have been caused by the
nature of different Islamic disciplines. It may be argued that since the discipline of the exegesis
is more analytical and explanat'ory in nature than those of theology and history, for example,
it relatively focuses oﬁ the etymological aspect more than they do.

A number of scholars especially earlier ones generally seek the origin of the word Injil
in Arabic root. Regardless of the importance of this approach, it does explain how they see
the Injil. According to different meanings which they have ascribed to its root, the Injil has
been characterized as a book which strengthens the true religion probably the religion of the
Prophert ‘Isi (peace be on him), enriches the straits of the people of the Tawrih, provides the
knowledge of lawful and unlawful martters, draws out the extract of the light of the Tawrah
and discloses the inner side of the commandments of which the Tawrah shows the outer side
only and sheds light on the controversies of the Christians, as well as it was deduced from al-
lawh al-mabfuz and was a consequence (fara’) of the Tawrih.

Whether the Injil contained the commandments or not has been discussed in the
second section. The views of scholars significantly differ in this regard. Tt seems that both sides
have some support from the texts of both Qur’an and Gospels. However, more striking fact is
that the Injil has epitomized a spiritual and ascetic scripture in Sufis’ exegeses as opposed 10
the Tawrah which has been thought to be a book of external sciences. This specific approach
towards the Injil might have been developed under the influence of the ascetic personality of
the Prophet ‘Isa (peace be on him) as perceived in the writings of Sufi Masters and in Islamic
ascetic literature,

It is evident from the previous discussion that almost all Muslim scholars are inclined
to hold that those Qur’anic verses which enjoin and demand the People of the Book,
especially the Christians to act according to their scriptures neither imply that their existing

scriptures are free of corruption nor do that they enjoy an independent scriptural authority
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after the advent of Islam. In fact they mostly interpret these verses to indicate that the People
of the Book must avoid corrupting their scriptures and act according to the true spirit of their
commandments which would ultimately lead them to the embracement of Islam, for these
scriptures do contain the testimonies of the prophethood of the Prophet Muhammad (pbuh)
It seems that since the Qur’an explicitly declares that the prophecies about the Prophet
Muhammad (peace be on him) were found in the previous scriptures, Muslims from the outset
sought to find such material to iaterpret the relevant verses. Discussion about the testimonies
of the prophethood of the Prophet (peace be on him) has been a hallmark of the Islamic
apologetic and polemical literature from the early times to the modern ones. However, it is
evident that Muslims did not have an easy access to the canonical scriptures or their Arabic
translations in the earliest times; rather they might have collected some meager information
from oral tradition and religious lore of the People of the Book. Such material was mostly
transmitted to the Islamic literature through the channel of people like ‘Abd Allah b. ‘Amr b.
‘As, ‘Abd Allah b. Salam, Ka‘b al-Ahbar, Wahb b. Munabbih and Qatidah etc. It may be
noted that many of these personalities played 2 major role in diffusion of the Israelite
traditions in Islamic literature especially in the Tafsir.' Therefore, in the earliest Muslim
writings one does not find accurate quotations from the canonical literature of the Jews and
the Christians. It seems that some early Muslims might have used the term Injil and likewise
the Tawrih in a loose sense not referring to specific verses, but rather collecting the
information they needed with the help of people who knew these texts and quoted or read,
translated, and explained them to the Muslims. 2 Lazarus-Yafeh, perhaps unnecessarily
expanding the period of this phenomenon to the ninth century AH and so on, concludes,
“With a few exceptions (like Ibn Iazm), most of Muslim authors up to Al-Biqa‘t had no
direct knowledge of the Biblical text. Even after Al-Biqa‘, many still quoted traditional

polemical or fictitious verses.”?

! See, Hava Lazarus-Yafeh, [ntertwined Worlds: Medieval Islam and Bible Criticism (Princeton: Princeton
University Press, 1992), 113-14.

41bid,, 121.

*1bid., 129.
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However, as a martter of fact, when Muslims conquered Christian territories they had
1o face a new situation. They became the rulers of lands whose majority was Christian. This
situation might gradually have enabled or even compelled some Muslims to consult the
scriptures of the People of the Book, although mostly with the help of some informant, and
find the material of their interest therein. Since that time, Muslims began to quote more exact
passages from the canonical scriptures of the People of the Book. Moreover, it seems that this
phenomenon also provided them with an opportunity to assess the texts of these scriprures
and consequently caused a variety of opinions in this regard. However, it is interesting to note
that before the modern era Muslims never referred to any Injil other than Qur'anic Injil or
four canonical Gospels, with only one exception, however, of the Gospel of Infancy to which
al-Qarifi made a brief reference.' The Gaspel of Barnabas caught the attention of Muslims
only in the Modern era. Moreover, the Injil possessed by Waraqah b. Nawfal has regretfully
been completely ignored by Muslim scholars throughout the centuries.

Ahmad Amin suggests three positions of Muslims in regard to the corruption of the
previous scriptures; absolute rejection of the text, complete acceptance of the text with
accusation of misinterpretation, and rejection of a small portion of the text with the
accusation of misinterpretation of it. Although, this three-fold typology seems to be more
accurate than that of Hava Lazarus-Yafeh, it does not include all positions of Muslims in this
regard, as it has been mentioned above with the reference to Ibn Taymiyyah.

It is interesting to note, however, that many Qur’anic commentators like al-Tabari, al-
Razi, and al-Qurrubi etc. do not explicitly accuse the previous scriptures of having textually

been corrupted; rather their writing might imply that they are inclined to hold the view of the
exegetical distortion only. Perhaps this is partially because of the inexplicit position of the
Qur’an in this regard and partially due to the nature of their discipline. On the other hand,
the theologians more overwhelmingly accuse the People of the Book of the textual corruption
of their scriptures, even if some of them take their text on its face value they mostly do so

only for the sake of argument, as Famid al-Din Farahi (d. 1349 AH) mentions, “... in such case

' Ahmad b. Idris al-Qarifi, al-Ajwibat al-Fakbirab ‘an al-As’ilat al-Fajirab, 45.
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if we treat with any tradition of the Injil, it does not imply that we accept its authenticity;
rather it merely means that we acceprt its authenticity without any rescarch and evaluation for
a while and presuming that we wish to explain it.”' Therefore, they should not be considered
representatives of the second approach. It seems that the method of Qasim b. Ibrahim al-Rassi
and Muhammad al-Ghazali etc. should be viewed 1n this context as well.

It seems favourable that both complete rejection and complete acceptance of the text of
the Tawrah and the Injil have been held only by a tiny minority of Muslim scholars. The
majority hold that some of the text and most of meanings had been altered, as Ibn Taymiyyah
has suggested. Therefore, if the opinion of the majority of Muslims is kept in mind the
accusation of distortion and search for prophecies at the same time cannot be characterized as
contradictory estimations, as it has been accused by some western scholars.* Allah knows the

best.

' Imim Hmid al-Din Farihi, Agsam-e Quran (A‘zam Gar: D@’irah-e Hamidiyyah, 2009), 106.
? Jane Dammen McAuliffe, “The Qur'anic Context of Muslim Biblical Scholarship”, 141
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CONCLUSIONS

At the end of this humble dissertation, following tentative conclusions have been

reached,

L.

To the end of the sixth century AD, Christianity had been introduced to many Arab
tribes as well as a number of famous Arab individuals had been considered Christians.
Therefore, at least some of them~—given the fact that the general population of the
Arabs was illiterate—must have possessed some kind of scriptural material in Arabic or

Syriac, if not a complete version.

. It seemns that the act of writing occuples a special status in the Qur’anic concept of
4 P P

scriptures, for the terms that have frequently been used in the Qur'an for them are
kitab, suhuf, and Zabur or zubur, and all of them ental the meaning of writing.
Nevertheless, it does not necessarily mean that all scriptures contained hard and fast
form of a book composed on pages and bound in covers. They could be written in any
form on any thing according to the custom of the day even sometimes spoken words
could metaphorically be called as a kitab.

The Qur’an does not clearly state if the Injil had been composed in the life of the
Prophet ‘Isa (peace be on him) or not. However, if it is accepted, as al-Tabari views,
that the kitab in 3:48 and 5:110' means act of writing then it seems that there is every
reason to suppose that the Prophet ‘Isd (peace be on him) must have composed his Injil
in his life.

The Qur'an always mentions the Injil in singular form. It never uses the term New
Testament. It mentions the disciples of the Prophet ‘Isd (peace be on him) sometimes,
but never attributes the authorship of the Injil to them. It seems that according to the
Qﬁ’ﬁn the nature of the revelations of the Qur’an, the Tawrah and the Injil is same.
For reasons mentioned in the dissertation, it may rightly be argued that neither the
distortion of the Injil sHould be related to that of the Tawrah nor should the proofs of

the textual distortion of both scriptures be considered to be solely based on the
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Qur’anic evidence, for the Muslim scholars have applied a number of research methods
along with the Qur’anic evidences, to reach the conclusions in regard to the corruption
of the previous scriptures, 1.e. the study of their discrepancies, the historical criticism,
the critical study of the text and the chain of transmitters, and, last but not least, the
study of irrational and blasphemous doctrines.

6. In hadith literature, references are found to the Injil possessed by Waraqah b. Nawfal,
but information in this regard is both meager and confusing. However, since the
Islamic traditions attest his traveling to Syria, Bahrayn and the territories of the tribe
of Tayy’, it may be assumed that he might have had some association with either
Nestorianism or Monophysitism, for these two denominations generally prevailed in
these areas.

7. Hadith literature indicates that Waraqah’s Injil was either in Arabic or in ‘Ibrani or in
both. However, modern scholarship, both Muslim and western, is inclined to hold that
it was most probably in Syriac and that he used to translate it in Arabic. Some classical
Hadith commentators also seem to have suggested the same view.

8. It clearly seems that the hadith literature’s attitude towards the Injil is an expansion of
that of the Qur’dn. One finds many parallels between the Qur'an and the Injil in the
hadith literature; both were revealed in a specific night of Ramadan; both were divided
into stirahs; and some specific stirahs of the Qur’an were declared as substitute or
sirnile of the Injil.

9. Hadith literature points to the start of the corruption of the Injil and other Christian
scriptures and connects it with the conspiracies of the ruling class. It draws attention
towards the persecution of the true Christians after the ascension of the Prophet ‘Isa
{(peace be on him), almost in accordance with the accounts of the history of
Christianity as perceived by the Christians. However, it seems more likely to set the
scene of the hadith literature’s account of the persecution in the fourth century AD
when the Trinitarian Church started a vigorous campaign against its opponents after

the conversion of the Roman emperor Constantine I (d. 337 AD).

10. Although, the prophetic traditions mostly level the charge of corruption against the
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11.

12.

13.

14.

15.

People of the Book in Jewish context, that is quite natural, in some cases, however, it
does include the Christian scriptures as well. Whether this charge involves the
corruption of both text and meaning or only of the meaning is a complex question, for
the evidence seems to support either of the views, though textual corruption seems to
be more evident.

It is evident that Muslims did not have an easy access to the canonical scriptures or -
their Arabic translations in the earliest times; rather they mught have collected some
meager information from oral tradition and religious lore of the People of the Book.
Such material mostly transmitted to the Islamic literature through the channel of the
people like ‘Abd Allah b. ‘Arar b. ‘As, ‘Abd Allah b. Salam, Ka‘b al-Ahbar, Wahb b.
Munabbih and Qatidah etc. It may be noted that many of these personalities played a
major role in diffusion of the Israelite traditions in Islamic literature especially in the
Tafsir.

Before the modern era Muslims never mentioned any Injil other than Qur’anic Injil or
four canonical Gospels, with only one exception, however, of the Gospel of Infancy to
which al-Qarafi made a brief reference. The Gospel of Barnabas caught the attention of
Muslims only in the Modern era. Moreover, the Injil possessed by Waraqah b. Nawfal
has regretfully been completely ignored by Muslim scholars throughout the centuries.
Many Qur’anic commentators do not explicitly accuse the previous scriptures of
textual corruption; rather their writing might imply that they are inclined to hold the
view of the exegetical distortion only. On the other hand, the theologians more
overwhelmingly accuse the People of the Book of the textual corruption of their
scriptures, even if some of them take their text on its face value they mostly do so only
for the sake of argument.

It seems, therefore, favourable that both complete rejection and complete acceptance of
the text of the Tawrah and the Injil have been held only by a tiny minority of Muslims.
The majority hold that some of text and most of meanings had been altered.

Some modern scholars who utilized the results of the western biblical scholarship adopted quite

opposite approaches towards the previous scriptures and reached very different conclusions.
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