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PREFACE 

The western student of the our~an who attempts to inter

pret this scripture which is held to be sacred and inviolable by 

millions of pious Muslims throuqhout the world must constantly 

re-examine his methods of study and his principles of interpreta

tion, knowinq that he will be challenqed from two fronts--from 

the standpoint of critical accuracy and from the standpoint of 

reliqious doqma. One objective of the present study is to beqin 

developing a method of Qur'anic interpretation which is intended 

to meet this two-fold challenqe. 

This task has been pursued by following the approach 

called "phenomenoloqy" as it has developed in the general field 

of History of Reliqions durinq the past two generations. Since 

this approach has not been applied systematically to our~inic 

studies, an introductory chapter has been devoted to a survey of 

the main principles of phenomenology, an application of·these 

principles to the study of the Our'~n, and an outline of a 

proposed phenomenoloqical method for the exegesis and interpreta

tion of the Qur~~n. 

This method is then applied to the specific problem of 

determining the nature and .. personalityt• of the various spirit

beings which are mentioned in the Qur'an while tracing the 

11 



development of Qur'lnic ideas related to the spirit-world. The 

various spirit-conceptions are studied in their literary and 

topical contexts within the Qur'an rather than follOWinq the 

method of arranqinq the material accordinq to the various apirit

beinqs (mall'ika, jinn, ahaya.rn, Ibl!a, Sha~an, etc.). The 

spirit-conceptions related to the Hiqh council and creation 

myths are discussed first, then those associated ~th the legends 

of former prophets and the special case of those related to •is~ 

ibn Maryam. These cateqoriea of contexts appear to be distinct 

from those which are related to historical events in the lives of 

Muoammad and his contemporaries and the special case of those 

associated with death and eschatology. 

In this study all statements concerninq 11 OUr' 5nic usaqe11 

and the number of occurrences of certain OUr'lnic terms are based 

upon Gustav F1Qqel 1 s Concordantiae Corani Arabicae (Leipziq, 

1842). All quotations from the Qur 5 8n which are given in Enqlish 

are the author's own translations based upon the Eqyptian official 

text (Royal Edition, Cairo, 1344/1925). The verae numbers of the 

Eqyptian edition are given first, followed by the numbers of the 

edition of Gustav FlUqel (Corani Textus Arabicus, Leipziq, 1834) 

where they differ. (Note that the Fluqel numbers have been 

abbreviated.) 

Since~e appreciation ia extended to the supervisor of 

this study, Professor w. Montqomery watt of the Department of 

Arabic and Islamic Studies at the University of Edinburgh. The 
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writer is also indebted to the efficient and helpful staff or 

the Edinburgh University Library, and also ·for the excellent 

facilities offered for study and research. Acknowledgment is 

also due to the writer's wife who has devoted herself so faith

fully to the arduous task of preparing the typescript of this 

dissertation. 
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ABSTRACT 

The subject of this dissertation is the development and 
meaning of the spirit-conceptions in the Our~an. The purpose of 
the study is to determine the nature and role of the various 
spirit-beings mentioned in the aur~4n and to isolate and describe 
the .. personality" of those which have prominent places in the 
development of Qur~~nic pneumatoloqy. 

The five-part arrangement of the study is based upon the 
principle of determining the meaning of the various spirit
conceptions in their literary and topical contexts rather than 
examining each conception individually. The five parts of the 
study are preceded by an introductory chapter on methodoloqy and 
are followed by a concluding chapter. The introductory chapter 
contains a survey of the main principles of phenomenology which 
have emerqed in the field of History of Religions, an application 
of these principles to Our~~nic studies, and then an outline of 
the phenomenoloqical method for the exegesis and interpretation 
of the our~ln which is followed in this study. 

In Part One it is shown that the Qur'an contains two 
distinct High Council myths--the shooting-star myth and the story 
of the angels (mal5'1ka) objecting to the creation of man. The 
latter is also the last of three distinct creation myths, the 
earliest being the Iblfs-myth in which Iblts is portrayed as an 
arrogant, rebellious fallen-angel who is cursed (raj~) and cast 
out of heaven to become the tempter of man until the day of 
judgment. The last three of the seven accounts of this myth 
are followed by accounts of the Shay~an-myth in which the 
tempter appears in the role of the sly, crafty Genesis serpent, 
but is invisible and is consistently called Shay~an. Althouqh 
these two myths are combined in the Qur~an, their original 
independence remains clear and both Ibl!s and Shayt&n retain 
their distinct "personalities". 

In Part Two the nature and role of the spirit-beings 
which appear in the aur~anic legends of former prophets are 
discussed. In the Ibrahrm/Lat leqend-cycle (which is seen to 
consist of a Lu~ punishment-story, an Ibr§htm-saqa, and a Lu~
saga), the celestial quests (i!l!) are also called "messengers" 
(ruaul) and "envoys" (mursaltln) but never mal&'ika, and it is 
shown that in the various accounts the roles of deliverinq the 
family of Lu~ and destroying the city are attributed both to 
Allah and to his messengers. The jinn and shay~trn in the 
Sulaym&n leqends are seen as nature-demons which have come 
under the control of man. It is concluded that the cifrrt is 
associated with the jinn army of Sulaym&n and is probably the 
captain of this feared fighting corps. 
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In Part Three the two aur~anic versions of the Annuncia
tion story are seen to be 11 concurrent accounts 11

, referrinq to 
the same episode but differing significantly regarding the 
identity of the celestial messengers. In one account the rOQ 
of Allah appears in visible form as a "handsome man 11 (bashar 
saw!) and converses with Maryam; in the other account certain 
mal~~ika are said to deliver the message, but Maryam seems to 
be unaware of their presence as she is alone in the sanctuary 
praying to Allah. It is concluded that any attempt to reconcile 
these differences leads to a distortion of the individual 
portrayals within the two accounts. 

In Part Four several significant our~~nic spirit
conceptions are seen to be associated with historical events in 
the lives of MUQammad and his contemporaries. It is concluded 
that the expressions majnan and bihi jinnatun mean "inspired by 
the jinn" and are related to the question of Muoamrnad 1 s inspira
tion. The contexts which refer to the attempts of Shay~5n and 
the shaya~rn to interfere with the revelation of the Qur,5n 
indicate that Muoammad considered such interference to be 
possible; however the Qur,an does not state explicitly that 
this possibility ever occurred. In the gradual development 
from the vague statements of the early contexts to the ultimate 
identification of Jibril as the sole intermediary agent of 
revelation, the mala,ika never appear explicitly in this role. 
Jibril is not specifically said to be one of the mala~ika, and 
there is no evidence to suggest that the earlier description 
of the intermediary agent as a ru.Q, 11 the faithful riiQ", or the 
rub al-qudu~ refer to Jibril (who is not identified in this 
role until later). The place of the mala~ika in the Qur,anic 
credal statements appears to be related. to the Medinan elevation 
in their position and the corresponding decline in the signifi
cance of the jinn and shayakrn in the Qur~~n. In the latest 
contexts in which they are mentioned, the jinn appear to be 
identified with Arabian deities which are then said to be non
existent, and the shay~).rn appear to be identified with Muoammad 1 s 
"human adversaries". 'rhen, during the Medinan period, the super
natural (but non-divine) powers for good and evil are focused 
in the mala~ika and the arch-adversary, Shaytan, while the jinn 
and shayayin cease to be mentioned. 

In Part Five surveys of Qur~anic contexts in which 
various spirit-conceptions are associated with death and 
eschatology demonstrate the phenomenon of "corporate personality", 
where actions for which Allah is ultimately responsible are in 
some contexts said to be performed by certain of his agents, but 
in other accounts the same actions are said to be performed by 
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Allah himself. Both Allah and his messengers (variously 
designated as rusul, mal~~ika, and the malak al-mawt) are said 
to "take" man at the time of death. Also, the role of castinq 
the condemned into Jahannam is ascribed both to Allah and to 
his mal4'1ka and the khazana (keepers) of Jahannam. These 
surveys indicate that these references to spirit-beinqs are 
not intended to be taken literally, as has been the case in 
later Muslim theoloqy where various inconqruous aur~anic 
accounts have been woven into an intricate system of 
eschatology. 

xiii 



CHAPrER I 

TOWARDS A PHENOMENOLOGY FOR QUR~ANIC INTERPRETATION 

Background and Need for Attention to Methodology 

To the devout Muslim, the our~in is not only the acme of 

Arabic literature, the queen of all books, but also holy scripture, 

the quide for worship and devotion, the basis for all religious 

beliefs and moral conduct, the ultimate word from Allah on politi

cal, social, and economic matters. To the non-Muslim student of 

Islam, the our~an must be the subject of careful and thorough 

study for the purpose of seeking a more profound understanding of 

its meaning and also its place in the history of man's religious 

experience. 

In past generations Muslims and non-Muslims followed 

separate approaches to the study of the Qur~an, and there was 

little effort towards deliberate inter-religious communications 

regarding its meaning and interpretation. Thus, while producing 

excellent and valuable studies of the Qur,an, European scholars 

often offended devout Muslims with careless and sometimes inflam

matory statements. At the same time, Muslim writers continued to 

adopt traditional methods of interpretation of the Qur,in (with 

even less freedom than is exhibited in the classical tafisrr), 



and little effort was made to adapt our~!nic interpretation to 

modern needs. In recent years the impact of modern, Western 

culture upon Muslim lands (through travel, communications, 

industry, education, etc.) has encouraqed a certain amount of 

liberation from the traditional habits and also from the tradi-

tional attitudes regarding the sanctity of classical interpreta-

2 

tions of the Qur~an. Unfortunately, those who have deviated from 

traditional interpretations usually manifest tendentious motives. 

For instance, in the late nineteenth century certain Indian and 

Eqyptian scholars attempted to show that inventions produced by 

Western technology (the telegraph, telephone, etc.} are mentioned 

in the aur~an.l 

One who may be called the father of modern, Muslim inter-

pretation of the our~&n is Sir sayyid AQmad Khan (1817-98), whose 

six-volume tafsrr was published in 1880.2 The Egyptian educator 

and reformer Muoammad cAbduh {1849-1905) and his student Muoammad 

lsee chapter entitled "Der islamische Modernismus und 
seine Koranauslequngu in Iqnaz Goldziher, Die Richtunqen der 
islamischen Koranauslequnq (Leiden: E. J. Brill, 1920), pp. 310-
70 (esp. p. 356). Goldziher's studies on the topic have been 
brouqht up to date by J. M. s. Baljon in his small volume, Modern 
Muslim Koran Interpretation (1880-1960) (Leiden: E. J. Brill, 
1961}. 

2secause of the significance of this work, Baljon con
cludes that the year 1880 "can rightly be styled the initial 
date of deliberate modern Muslim Koran interpretation", p. 4. 
See also ~1uoammad Daud Rahbar, "Sir sayyid Atnnad Khan • s Princi
ples of Exeqesis: Translated from his Tahr!r fi ~utiil al-taf~rru, 
MW, XLVI (1956), 104-12, 324-35. 



Rashid R1~1 are better known in the West.3 The influence of 

these scholars upon certain contemporary Indo-Pakistan1 and 

Egyptian writers has engendered a trend towards "modernistic,. 

interpretations which, although officially denounced by Orthodox 

Islam, are qrowinq in popular acceptance.4 

3 

One of the trends amonq contemporary Muslim modernists is 

to interpret the our,an in such a way as to suppress or eliminate 

certain elements of the supernatural. This tendency sometimes 

takes the form of attempts to "de-mytholoqize" certain Qur~anic 

myths, such as the shooting-star my.th. 5 Also, attempts are made 

to "de-fabulize" some of the well-known Qur~lnic fables, such as 

those of the speakinq bird {hudhud) which is interpreted as a 

proper name of a man or tribe, 6 and the speakinq ant (an-naml) 

3Partially because of the attention devoted to these 
scholars by J. Jomierr see ~., p. s. Muoammad •Abduh's 
~isalat at-'rawqid has recently been translated into English by 
Isoaq Musaead and Kenneth craqq, The Theoloqy of Unity (London: 
Geowge Allen & Unwin, Ltd., 1966). 

4For new methods of our~anic interpretation which appear 
to be motivated by practical needs for leqal and economic reform 
in Pakistan, see Ismacrl R. al-FarGq!, ·~awards a New Methodology 
for Qur,anic Exegesis .. , IS, I (1962), 35-52, and Fazlur Rahman, 
"Ribi and Interest/' !§., III (1964), 1-43. 

Ssee Muoammad eAl!'s translation and commentary on The 
Holl Qur'An, 4th ed. (Lahore: AQmadiyyah Anjuman Ishi•at Islam, 
1951), notes 1332 and 2101-4. 

6see ~., note 1849, where Hudhud is said to be the 
proper name of one of the officers in Sulaymin's army. In note 
1846 the term ti~ir (27:16,17) is said to refer to the horses in 
sulayman•s army. 
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which is often taken as the name of a tribe.7 Another aspect of 

Muslim, modernist interpretation of the Qur~&n ia miaaonatruinq 

the obvious meaning of a text in order to attain an interpretation 

which corresponds with the interpreter's personal theological 

views. This practice has a lonq history, of course, but ia more 

flaqrantly executed in modern times by writers such as the 

AQmadiyya translator, Maulanl Muoammad cAlr. 

A siqnificant trend amonq contemporary non-Mualim inter-

preters of the our~in is to concentrate on the importance not 

only of communication with Muslim readers, but also acceptance of 

the views expressed. This effort is thus often characterized by 

oversensitivity concerning the personal beliefs of Muslim readers 

--an understandable reaction aqainst the excesses in the opposite 

direction of which Orientalists in past generations were quilty. 

In recent years well-meaning scholars have been adopting a 

language which falsely implies consonance with Muslim theological 

views. ·This tendency to suppress obvious differences which exist 

between the Muslim and Christian communities is at its worst when 

writers reinterpret either the our~an or the Bible for the purpose 

of attempting to establish harmony between the two scriptures at 

points where none exists. 

For Western, non-Muslim students of Islam, the a~ in 

our~lnic studies should be to carry out sound, objective research 

which both satisfies the demands of literary criticism and at the 

7see ibid., note 1847. For other examples, see Baljon, 
pp. 16-36. 
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same time does not offend the devout Muslim throuqh the use of 

abusive or careless lanquaqe. Until now, Western scholars have 

not adequately fulfilled these twin objectives, and one of the 

primary causes of this failure is that insufficient attention has 

been devoted to questions of methodoloqy. 

The Phenomenol99ical Approach to the Studl of Religion 

The approach to the study of religion which best fulfils 

modern requirements for both objectivity and inter-religious 

communication is the method called 11phenomenoloqy", which was 

first developed in the field of philosophy by Edmond Husserl 

(1859-1938), and has been applied not only to religion and psychol-

oqy but also to the study of ethics, society, and even science. 

Formative work in the application of phenomenoloqical methods to 

the study of reliqion was carried out by the Norweqian scholar w. 

Brede Kristensen (1867-1953), who tauqht at the University of 

Leiden from 1901 to 1953. His outstandinq study in phenomenology 

The Meaninq of Religion was translated into English in 1960.8 

The contributions of Kristensen--as well aa Karl Jaspers (1883-

1968), Joachim Wach (1898-1955), and others--were then incorporated 

into the studies of the Dutch scholar, Gerardus van der Leeuw, 

8Tranalated by John B. Carmen and published at the Hague 
by Martinus Nijhoff. 



whose comprehensive volume entitled Phanom~~ie der Reli~ioq 

was published in TUbinqen in 1933.9 

6 

Phenomenoloqy provides a remarkably objective approach to 

the study of reliqion, and at the same time has as its qoal pene

tration into the depths of the phenomena which are observed. The 

phenomenoloqist observes the world around him and then describes 

what "appears". He is concerned with the "essence" of the pheno-

mena, that is, a description of the nature of what appears, but 

not with the philosophical or scientific question of "objective 

existence". This, in brief, is the essence of phenomenology; 

however, certain terms may be explained in more detail, and it is 

also helpful to state the basic differences between phenomenology 

and other approaches to the study of religion. 

Phenomenoloqy of religion differs from "comparative reli

gion"lO in that it is not concerned with the relative value of 

9The first English edition is Religion in Essence and 
Manifestation, tr. J. E. Turner (London: Georqe Allen & Unwin, 
Ltd., 1938). The Harper Torchbook edition, published in two 
volumes by Harper & Row in 1963, has the same title and pagina
tion as the Allen & Unwin edition (which has been used in the 
present study) • 

lOThis expression is used here with its older (and still 
most popular) meaning, and not the relatively new usage currently 
encountered in certain American universities, and in the writings 
of such scholars as w. Cantwell Smith; e.g., in his article, 
"Comparative Religion: Whither--and Why?", The History of Reli-
gions: Essays in Methodology, ed. Mircea Eliade and Joseph M. 
Kitagawa (Chicago: University Press, 1959}, pp. 31-58. 
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the various religious traditions, 11 nor with their relative degree 

of development, nor with any comparisons of the traditions as 

large units.l2 Phenomenoloqy of religion differs from "philosophy 

of religion 11 in that it is not concerned with the rational develop-

ment of ideas, nor with assertions based solely on loqical propo

sitiona.13 The distinctions between phenomenology of religion 

and two other relatively new approaches, "psycholoqy of religion" 

and "socioloqy of religion", are not so apparent since phenomenal-

ogy is a "method" more than a "field of study", and both the 

psychological and sociological approaches may be pursued by means 

of phenomenoloqical methods.l4 

The same cannot be said of theology, which is clearly 

distinct from phenomenology. It is at this point that the unique-

ness of the latter is most vividly seen. Necessary to the method 

of theology are certain theological presuppositions which can be 

llin the present study, the expression "religious tradi
tion" is used (in place of the term "religion") to refer to the 
historical and theological content of a religious community. 
This usage is influenced by w. Cantwell Smith's The Meaning and 
End of Religion, and is rouqhly synonymous with his expression 
"cumulative tradition", as distinct from "personal faith"--the 
other aspect of the term "religion ... 

l2For discussions of the distinctions between these two 
approaches to the study of religious phenomena, see Kristensen, 
introduction1 and van der Leeuw, p. 685. 

13see Kristensen, introduction; van der Leeuw, p. 687; 
and Joseph D. Bettis (ed.), Phenomenol~y of Religion {London: 
SCM Press, 1969), pp. 2-3. 

14For a discussion of the distinctions between "psychology 
of religion" and phenomenology, see van der Leeuw, p. 686. 
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neither proved nor disproved, but must be accepted as axioms. The 

entire structure of theoloqy is based upon these fundamental pre

suppositions, and without them there can be no theoloqy.l5 In 

phenomenoloqy, however, there are no presuppositions, nor any 

preconceived criteria by which the phenomena are judqed. This 

distinction is explained by van der Leeuw as follows: 

Theoloqy speaks about God Himself. For Phenomenoloqy, God is 
neither subject nor object1 to be either of these He would 
have to be a phenomenon--that is, He would have to appear. 
But He does not appear: at least not so that we can compre
hend and speak about Him. If He does appear He does so in a 
totally different manner, which results not in intelligible 
utterance, but in proclamation7 and it is with this that 
theoloqy has to deal.l6 

Phenomenology is interpreted in slightly different ways 

by various exponents of the method, but at least the following 

three concepts are essential: (1) description, (2) reduction, 

and (3) essence.17 The explanation of these three will be suffi-

cient for the purpose of the present study. 

15contra T. F. Torrance of New College, University of 
Edinburgh, who for several years has been arquinq for a "science 
of theology " • 

16p. 688 

17These aspects of the method are discussed in the 
preface to Maurice Merleau-Ponty, Phenomenology of Perception, 
tr. Colin Smith (London: Routledqe & Keqan Paul, Ltd., 1962). 
An earlier English translation of this preface appears under the 
title "What is Phenomenology?" in Cross CUrrents, VI (1956), 
59-70. The 1962 translation is reprinted in Bettis, pp. 13-30. 
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DescriPtion is one of the characteristics of phenomenology ·-----.-.J----
which distinguishes this a9proach from the scientific method and 

trom philosophy, both of "t<Thich seek to explain rather than 

ct~sc.ribe. .:;cientific explanation often becomes so involved in 

the construction of models that it loses interest in the data and 

rececies into "reductionism"--which identifies the meaning of an 

event or phenomenon \-7ith its empirical cause. 1'he phenomenologist 

follows the dictum of .dusserl: "BacJc to the data" --and never 

removes from this position, but always permits the data to speak 

for itself. rhus, the task of the phenomenologist is not to 

explain but to describe.l8 

~~~~~~~~' one of the most essential aspects of phenome-

nology, is the method of "bracketing out" questions of origin, 

cause, and objective existence. Phenomenological reduction is 

the practice of maintaining "intellectual suspense" or .. restraint" 

<.~~he), a concept employed by Husserl and later philosophers, 

and explained by van der Leeuw as follows: 

It implies that no judgment is expressed concerning the 
objective world, which is thus placed "between brackets", as 
it were. All phenomena, therefore, are considered solely as 
they are presented to the mind, without any further aspects 
such as their real existence, or their value, being taken 
into account; in this way the observer restricts himself to 
~ure description systematically pursued, himself adopting 
the attitude of com~lete intellectual suspense, or of absten
tion from all judgment, regarding these controversial topics.l9 

l81~·or additional explanations of this and the following 
two 90ints, see Bettis, ~p. 6-10. 

19p. 646 



This method of reduction called epoche clearly differentiates 

phenomenology not only from theology but also from traditional 

methods of scientific and philosophical enquiry.20 

10 

Bssence refers to the ontological aspect of phenomenology, 

the concern for the description of essence or meaning rather than 

concern for individual entities. By the term .. essence 11 the 

phenornenologist does not refer to "objective reality .. , but to 

the common notion of "type" or "genus" as in the concept .. mankind ... 

He is concerned with "chairness" rather than particular chairs, 

and in man's religious experience, with "worship", "prayer", 

11 sacrifice", etc. By concentrating upon the ta$k of "describing" 

essences rather than 11 locating" them, the phenomenologist seeks 

to avoid the traditional philosophical problem of universals, 

the question of whether 11 reality" lies in things or in ideas. 

Whereas the realist (or empiricist) maintains that only thi~~! 

"existu, and the idealist argues that the essential reality lies 

in _!._deas, the phenomenologist evades the question altogether as 

irrelevant and, beginning with the awareness that people think in 

terms of essences, he seeks to draw out from man•s environment 

those essences which lie hidden, and then clarify and describe 

the phenomena which appear to him.21 

20rn addition to the preface of !'lerleau-Ponty' s ·work 
cited above, see also van der Leeuw, pp. 675-6. 

2lsettis, p. 10, explains this in the following way: 
"~ssence is not to be found by referring to some pre-conceived 
notion of what is really real about an event, but is to be found 
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The Phenomeno1291cal Approach to the Study of the Qur'~n 

The phenomenologist may, of course, limit his scope of 

enquiry, and need not lay emphasis on data from "primitive socie

ties" (as has been done by van der Leeuw, Mircea Eliade, 22 and 

others). Scholars of Islam have been slow to adopt the phenome-

nological approach, and also in Christianity and Judaism little 

attention has been devoted by phenomenoloqists to the interpreta-

tion of scriptures--thus, the need for the followinq brief intro

duction which sets out principles for the development of a 

phenomenology of Qur,§nic interpretation. 

1. Description 

One of the most important aspects of the phenomenoloqical 

attitude towards the Qur,an is that the text must be permitted 

"to speak for itself". There are no theological motives, no 

attempts to prove or disprove certain doctrines. The first goal of 

the study is to seek "understanding", a concept which is closely 

related to the idea of d.as Verstehen, as suggested by the German 

philosopher Wilhelm Dilthey (1833-1911), except that the phenome

nological usage does not involve a philosophy of history, but is 

through the method of reduction whereby the phenomenoloqist 
brackets out questions of origin or status so that the phenomenon 
may present itself. He is seeking the meaninq of essence rather 
than cause or truth ... 

22rn addition to his well-known work, Patterns in 
Comparative Religions (New York, 1958), see also •rhe sacred 
and the Profane, tr. William R. Trask (New York: Harcourt, 
Brace & World, 1959). 
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"underatandinq" of present pheno.mena.23 Then, after comprehend-

inq the meaninq of the text or topic, the aole purpose is to 

describe, not to defend or refute or explain. The phenomenolo

giat select• and arranges, but allows the text to speak for itaelft 

he simply testifies to what he haa observed, describinq the phe-

nomenon as it has presented itself to him. 

2. Reduction 

Following the method of reduction, the phenomenoloqiat 

approaches the our~an with the attitude of intellectual suspense 

(epoche) in that he has no theoloqical or rationalistic presuppo

sitions reqarding its origin, and he maintains the attitude of 

"suspension of judgment" reqardinq the objective existence of the 

supernatural (and fabulous24) characters mentioned in the text. 

(A strict historical attitude is maintained reqardinq the histori

cal and Biblical characters mentioned in the Qur 3 ln.) The phenom-

enoloqist is concerned only with the phenomena, what appears, so 

that for him there is nothing "behind" or "beyond" the text. 

Also, no assumption is made concerninq either divine or human 

23oilthey developed his idea of das Verstehen in his 
studies called Geistewissenschaften (sciences of the mind) which 
he distinguished from Naturwissenachaften (the natural sciences). 
This distinction is no lonqer recoqnized by such writers as Karl 
R. Popper, in his The Logic of Scientific Discove!l (London: 
Hutchinson & eo., Ltd., 1959, revised in 1960). 

24This term is employed in its root sense "pertaining to 
a fable", not in the loose, popular usaqes "amazing" and "false" 
or "non-historical 11

• 
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authorship, althouqh indications of the impact of the Maccan and 

Medinan environments (as well as Muoammad's own character and 

personality) are recoqnized whenever these appear. In the same 

manner, although the theological question of the eternity or 

createdness of the our~an is avoided, this does not mean that 

consideration for the history of the text is neqlected. On the 

contrary, recognition of textual development and attempts to clar-

ify this complicated problem are essential to the method of per

mitting the text "to speak for itself ... 

3. Essence 

The essence or meaning of statements and concepts in the 

Qur~an is not to be found by applyinq to the text certain pre-

conceived notions, nor by judqinq the text by any preconceived 

criterion--whether it sprinqs from theoloqical, scientific, or 

rational dogma (and it should be remembered that contemporary 

rationalism is a "system of belief", and that rationalists are 

often more dogmatic than contemporary theoloqians). This means 

that no inherent value judq.ments are placed upon the text, other 

than those which the text itself manifests. The text is recoqnizedf 

of course, as havinq power,25 and its impact both upon individual 

Muslims and upon the community as a whole must constantly be borne 

in mind. The purpose of phenomenology is to seek the essence of 

various our~anic concepts, not to evaluate their "truth" or .. falsity ... 

25The term power plays a central role in the phenomenology 
of van der Leeuw1 see esp. pp. 23-51. 
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Before outlininq the phenomenoloqical method for Qur'inic 

interpretation which is followed in the present study, it is 

necessary to discuss briefly the two siqnificant terms exeqesis 

and interpretation as they relate to phenomenology. 

Exegesis refers to the analytical aspect of Qur'inic 

study, which involves such activities as the analysis of grammar 

and syntax, the determination of date and Sitz im Leben as well 

as purpose and theme, the classification of literary type, the 

survey of the "Qur'anic usaqe" of the key terms, and the study of 

the form and structure of a context--its unity or the relationship 

of its various parts. These activities should not be neglected 

since this fact-finding aspect of our~!nic study is necessary for 

comprehending the meaning of a passaqe. The exeqesis yields 

factual data, the validity of which should be apparent to anyone 

(whether he is a devout Muslim or an atheist) who is willing to 

examine the data thoroughly. Therefore, in the present study when-

ever conclusions are presented as resultinq from exegesis, they 

are regarded as "factual" rather than "interpretive". 

Interpretation refers to the descriptive aspect of our~anic 

study,26 the comprehension and elucidation of the personal mean1nq27 

26The characteristics of "description 11 in phenomenoloqy as 
presented above also apply to what ia said here concerninq 'lnter
pretation ". 

27Epiatemologically it seems best to consider the inter
pretation as "personal 11 rather than attemptinq to claim "objectiv
ity" or admit "subjectivity••. See Michael Polanyi, Personal Know-
ledge: Towards a Post-Critical Philosophy (New York: Harper & 
Row, 1964), p. 300. 
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which a text or concept has for the interpreter. Thue, the way 

is open not only for the acceptance of different interpretations 

of the same text, but also for the auqqestion that a multiplicity 

of meaningful interpretations is both expected and desirable. At 

this point, Karl Jaspers• principle of "unlimited interpretation" 

may be applied (with modifications) to interpretation of the 

Qur~in: 

Understanding •••• offers itself in a tentative way and 
remains mere proposition within the cool atmosphere of know
ledge that comes from understanding. It does, however, 
structure the objective meaningful facta, so far as they can 
be defined as facts, when meaning lies open to unlimited 
possibilities of interpretation.28 

It must be emphasized, however, that the exegesis produces the 

data from which the interpretation is made and that no interpre

tation can be considered as "valid"29 unless it is consonant with 

the conclusions of the exeqesis.30 Then, as knowledge of the 

our~an grows, understanding of its principal concepts will become 

more precise as the variety of interpretations gradually converge 

in the effort to reach the "essence" of the concept. Aa Jaspers 

28General Psychopathology, tr. J. Hoeniq and Marian w. 
Hamilton (Manchester: University Press, 1963), p. 359. 

29When evaluating interpretations of the our~an, the 
categories "valid" and "invalid" should be used in place of "riqht" 
and "wrong", or "correct 11 and .. incorrect". 

30It should be noted that K. Waqtendonk, Fasting in the 
Koran (Leiden: E. J. Brill, 1968), also distinguishes between 
the terms "exegesis" and "interpretation", but he reverses their 
meaninqs. On p. 87 he uses "exegesis., to mean "interpretation"; 
and on p. 96 he uses "interpretation" to mean "exegesis ... Cf. 
also his use of the term "exeqete" on pp. 97-8. 



16 

states: "Multiplicity does not necessarily imply haphazard uncer

tainty but can mean a flexible movement within the range of 

possibility that leads to an increasing certainty of vision."31 

A ~henomenol~ical Method for Qur~anic Interpretatio~ 

The task of developing a sound, phenomenoloqical method 

for the interpretation of the Qur~an will be fulfilled only qradu-

ally as various scholars apply the principles of phenomenology to 

the study of this book (and to the scriptures of other religious 

traditions). Thus, the method outlined below is presented as 

provisional, and it is only hoped that it will provide sound, work

ing guidelines. The following summary of the general approach of 

phenomenology suggested by van der Leeuw has been taken as the 

starting-point from which the proposed method has been developed: 

The phenomenology of religion must in the first place assign 
names:--sacrifice, prayer, saviour, myth, etc. In this way 
it appeals to appearances. Secondly, it must interpolate 
these appearances within its own life and experience them 
systematically. And in the third place, it must withdraw 
to one side, and endeavour to observe what appears while 
adopting the attitude of intellectual suspense. Fourthly, 
it attempts to clarify what it has seen, and aqain (combining 
all its previous activities) try to comprehend what has 
appeared. Finally, it must confront chaotic "reality", and 

3lp. 359. Also valuable when applied to divergent inter
pretations of the Qur!)an is w. H. Walsh's .. perspective theory" 
which was developed as part of his philosophy of history: 11 Its 
contention would be that objectivity in history must be taken in 
a weakened sense: a history could be said to be objective if it 
depicted the facts accurately from its own point of view, but not 
in any other way. And different histories would not contradict, 
but complement, one another."--?hilosoehY of Historr: An Intro
duction (New York: Harper & Row, 1960), p. 109. 
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ita atill uninterprated aiqns, and ultimately testify to what 
it has underatood.32 

When applyinq such a method to the our~ln, the limitation• 

of scope are to a certain extent artificial, but the limitations 

of subject matter are inherentt that is, the study w111 be restricted 

to those topics mentioned in the text, but the extent to which 

external sources are consulted and employed in interpretinq the 

text remains arbitrary, and ~11 depend upon the judgment of the 

interpreter. In most cases the soundest principle is to confine 

the study to the text itself except where the use of external 

sources are necessary for rendering the text intelligible. How-

ever, it will be seen that the comparison of certain Qur~inic 

leqends and stories with older forms which appear in earlier 

scriptures or other religious writinqs will sharpen the distinc-

tiveness of the our~anic forms and thus assist in their interpre-

tation. 

1. Classification 

When seekinq to interpret a our~anic topic or concept, 

the first task is to determine the problem and scope, locate the 

terms involved, and classify the literary "types .. of the contexts 

in which the concept occurs. The literary classification of 

our~anic types will involve determininq whether the context is a 

doctrinal teaching, leqislation, exhortation, political address, 

a mathal, or some type of narrative--a punishment-story, 

32p. 688--this method is explained in somewhat more detail 
on pp. 674-8. 
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prophet-story, creation-story, etc. Often the purpose of a pas

saqe becomes obvious as soon as it is "typed"--for instance, that 

of a "punishment-story .. or "aiqn-pasaaqe". Also the unity of the 

sura must be considered since a concept or term will often be 

interpreted in liqht of the content and purpose ot the broader 

context in which it occurs if the sura (or this broader context) 

is a unity, but not otherwise. 

2. Comparison 

After the contexts of the topic and its related terms 

have been located and "typed .. , these contexts will then be com

pared and arranqed to determine the various relationships. The 

contexts will be placed side by side so that they may "appear .. 

together, and be permitted to "speak for themselves,.. The phe

nomenoloqist lifts related statements and concepts, continually 

selecting different combinations of such related contexts, and 

permits them to "appear 11--in harmony or sometimes in their many

faceted, contrastinq and complementary details. It should be 

remembered that althouqh the our~!n has the form of prose, it 

possesses the poetic (or artistic) characteristic of employinq 

contrastinq, yet complementary, imaqes and details to convey intel

liqible impressions of what is considered to be the mystery and 

complexity of ultimate reality. This comparison of contexts will 

include attention to qrammar and syntax aa well as such details as 

date, Sitz im Leben, speaker, specific person or qroup beinq 

addressed, and the purpose or theme of the various contexts. 
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3. Reduction 

Except for the emphasis on aeakinq 11appearaneea .. by per

mittinq various combinations of Qur~lnic contexts to "speak tor 

themselves", the method so far presented could be considered to 

be simply the method of literary criticism. From this point, how

ever, the method is characteristically phenomenoloq1cal. The 

interpreter "withdraws to one side" and observes what 11appeara,. 

from the combinations of related contexts, while maintaininq the 

attitude of e~he or intellectual suspense. This procedure may 

be compared to the phenomenoloqical approach to psychotherapy, 

where the physician observes the fantasy world of his patient and, 

while neither affirming nor denying its objective existence, he 

momentarily experiences this world h~elf while seeking to compre

hend it.33 

4. Clarification 

Combining the activities and results of the previous pro

cedures, the phenomenoloqist then seeks to clarify what has been 

observed, to comprehend the essence of the concept or topic as it 

has presented itself through the various combinations of Qur~5nic 

contexts. This effort to 11qrasp the esaenceu of a certain 

Qlr'&nic concept involves the task of determininq the 11Qur'&nic 

usage 11 of the key terms which are related to that concept. The 

conviction that the meaning of a key Qur:tinic term should be 

33see Jaspers, pp. 306-7. 
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determined by observinq ita use in the various contexts in which 

it occurs (instead of simply conaultinq lexicons--in which the 

definitions are sometimes influenced by our~&nic usaqe or later 

historical or theoloqical issues) ia essential to the phenomeno

loqical approach to Qur~anic interpretation. This task helps to 

clarify not only the terms themselves but also the broader topics 

and concepts in the OUr'in. 

s. Description 

The phenomenoloqist then describes what he has seen to be 

the essence of the Qur'&nic concept as it has "appeared" in the 

text as various related contexts have been brouqht together and 

studied. As van der Leeuw states: "Phenomenoloqy is the system

atic discussion of what appears."34 Rejectinq the ambiquous dia-

tinction between "true interpretation" and "false interpretation", 

the phenomenoloqist simply testifies to what he has observed. 

His purpose is not to defend or to refute Muslim theological doc

trines (whether they be orthodox or heterodox), nor to explain or 

"explain away", but simply to describe, and then permit the results 

of the study to testify to its own validity in the same way that 

the text is allowed to speak for itself.35 

34p. 683 

35It should be noted that the method which has been pre
sented is not seen as a series of steps to be followed riqidly 
in consecutive order, since the activities discussed (esp. the 
second, third, and fourth) may be repeated several times before 
the final conclusion is reached, or they may evolve almost simul
taneously. 
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Conclud1ni Note 

The question of the right of a non-Mualim to attempt to 

interpret the our~ln must be considered. The qeneral opinion 

among Muslims is that becauae of its literary excellence the 

our~an can, and should, be studied by non-Muslims, but that only 

the Muslim himself is capable of understanding the true signifi

cance of this holy book (or at least of comprehendinq new mean

ings which are "intended for man") • The phenomenoloqist does 

not shy away from this question, but (recoqnizinq that this opin

ion is dogmatic and therefore irrefutable) he forthriqhtly asserts 

that his attitude and method permit him to qlimpse into the heart 

of the reliqious tradition which he studies. The method outlined 

above, by which the phenomenoloqist seeks this "personal glimpse .. , 

may be compared with what Martin Buber (1878-1965) has described 

in his cateqories ~and I-Thou,36 the sphere of experience and 

the sphere of relationship, the objective or impersonal and the 

personal. In the constant (and sometimes unconscious) transforma-

tion back and forth from the sphere of objectification to the sphere 

of personal relationship, the phenomenoloqist works his way into 

the heart of the religious tradition which he studies. The simple 

classification and description of the external manifestations of 

a religious tradition are not sufficient to understand the ••essence" 

of the subject of research1 the phenomenoloqist attempts to break 

36see Martin Buber, I and Thou, tr. Ronald Greqor Smith 
(Edinburgh: T. & T. Clark, 1937), esp. pp. 16-34. 
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into the "holy of holies ••, the heart of a rich religious tradition 

which many of its own adherents fail to qrasp. Throuqh hia hon

est and straightforward methods, the phenomenoloqist claima to 

possess as much riqht within thia sanctuary as one who calls him

self a Muslim. In the end, only the results of the study will 

justify or condemn this claim. For those outside the tradition, 

the phenamenoloqical approach provides an opportunity to attempt 

to understand "as if from within .. , for those within the tradition, 

it provides a sound and systematic basis for "steppinq aside" 

and takinq an objective look at the subject of their own commit

ment. 



P A R T 0 N E 

CONCERNING THE HIGH COUNCIL AND CREATION MYTHS 



CHAPTER II 

MALA' Il<A AND THE CREATION OF MAN 

Introduction 

The first step towards understanding the role of the 

spirit-beinqs in the creation narratives of the Qur'&n is to 

isolate the literary units (thus discovering the number of stories 

involved) and determine the purpose of each story. Based on the 

assumption that the Qur'in contains only one, consistent creation-

story, most discussions of creation in the Qur'an in both claasi-

cal and modern literature on the topic ignore this first 

essential step, thus limiting the understandinq of the various 

creation narratives and fraqments.l 

lin the European literature on the topic, considerable 
progress was made towards isolating the units of the Qur'lnic 
creation narratives as lonq aqo as 1833 when Abraham Geiger 
published his essay entitled Was hat Mohammed aua dem Judenthume 
aufqenommen? (The English translation by F. M. Young is called 
Judaism and Islam and was pUblished in Madras by M.D.c.s.P.C.K. 
in l898r see pp. 75-8.) Further siqnificant contributions were 
made by Leo Junq, "Fallen Angels in Jewish, Christian and 
Mohammedan Literature, A Study in Comparative Folk-lore", ~ 
N.s. XVI (1925), 49-85; Paul Arno Eichler, Die Dschinn. Teufel 
und Enqel im Koran (Leipziq: Verlaq der Buchh~ndlunq Klein, 
1928); sea also the reference to Zwemer in note 5 below. Yet, 
writers still continue to publish studies on this topic which 
completely iqnore valid conclusions which have previously been 
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The first clue that the Qur~an contains more than one 

creation-story is the well-known fact of the distinctive and 

consistent usaqe of the two proper nouns Ibl!s and Shay~ln in the 

creation narratives, where the name Ibl!s occurs only in relation 

to the prostration of the mali~ika2 to Adam, and the deeiqnation 

Shay~in occurs only in relation to the temptation and fall of 

Adam and his wife. Althouqh it may be only coincidental, it is 

certainly noteworthy that Sha~an appears only in the portion of 

the story which is paralleled in the Genesis account, whereas 

established. Of the many examples which miqht be cited, two 
articles which are easily accessible are: Samuel s. Haas, 11The 
•creation of Man• in the Qur~an", MW, XXXI (1941), 268-73, and 
(in this connection) particularly the introduction and notes by 
Kenneth E. Nolin which are published ~th his translation of 
l'luoammad Kamil ijusayn • s essay "Oittat Adam ", in ·~he Story of 
Adam", MW, i,IV (1964), 4-13. 

2This broken plural form from ma1'ak (which appears both 
in the Qur~in and in classical and modern literary Arabic as 
malak), meaning "anqel" or "messenqer", is left untranslated in 
the present study in discussions of its usaqe in Qur~inic 
contexts. For details concerninq the etymologies and meanings 
attributed to this term, see: Lisin, XII, 272,370; Lane, p. 81, 
Tab., I, 150; ~., I, 411 and Duncan Black Macdonald, .. Mali'ika 11

, 

~1, III, 189-92. For discussions of the relationships between 
this term and correspondinq terms in other languages, see: 
Eichler, p. 83; Walther Eickmann, Die An9eloloqie und Dlmonoloqie 
des Korans im Ver~leich zu der Eniel- und Geisterlehre der 
Heiliqen Schrift (Leipzig: Verlaq Paul Eqer, 1908}, pp. 11-121 
Hartwiq Hirsehfeld, Beitrlqe zur Erkllrung des §oran (Leipzig, 
1886), pp. 45-6; and Richard Bell, The 0r121n of Islam in its 
Cbristian Environment (London, MacMillan and eo., Ltd., 1926), 
p. 52. 
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Iblis appears only in the portion which does not occur in the Old 

Testament.l 

What is even more strikinq is the fact that the verses 

pertaining to Ibl!s form a complete story (hereafter referred to 

as the Iblts-myth), and that the two longest and oldest our~inic 

accounts of this story (in auras 38 and 15) occur alone, with no 

mention of Shaytan and no reference whatsoever to the temptation 

and fall of Adam. The Iblrs-myth also appears in two other suras 

(18 and 17) where the Shaytan-myth does not occur. In all three 

occurrences of the latter story it appears just after accounts 

of the Ibl!s-myth, which is related in a somewhat shortened form 

in sura 7, and then condensed down to a single verse in suras 

20 and 2. In 20:116/Sa the story which "'·as sixteen (or seventeen) 

verses in the earlier accounts is now abbreviated to the succinct 

form: "And when we said to the mala~ika: 'Bow down to Adam!' 

so they bowed, except Iblis. He refused."4 

3Throuqhout the present study the designations 11 Ibl!a 11 

and "Shay1;.in" are retained in their Arabic, Qur~lnic forms. Thia 
usage implies neither that the two are identified ontologically, 
nor that they are separate beings. They are simply treated as 
"characters in a story .. , a procedure which is in accordance with 
the phenomenoloqical nature of this study. As the study proqresaee, 
conclusions will be drawn concerninq the relationship between 
these two desiqnations. This strictly literary uaaqe also avoids 
the problem of presupposinq an identity between the Qur~inic and 
Biblical counterparts. 

4wa-idh qulna li-1-mali~ikat.i-sjuda li-Adama fa-sajadu 
illi Ibl!aa lbi. For a full comparison of the seven Qur~inic 
accounts of the Ibl!s-myth, see Excursus at the end of Chapter 
III. 



In sura 2 in the last of the three contexts where the 

Iblis-myth and the Shaytan-myth occur toqether, these two are 

preceded by a third narrative--the well-known story of Adam 

naming the creatures of his Lord. This atory is complete in 

itself as it occurs in sura 2, and it also appears in several 

different forms as an independent story outside the Qur'an. 

That the creation narratives in the Qur'an actually for.m three 

separate stories (which are brought together only in sura 2) 

will become evident as the stories are discussed in the follow-
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inq attempt to determine what they relate concerning the Qur'inic 

view of the spirit-world. 5 

The scope of the present chapter will be confined to the 

story which occurs first in Sura 2--that pertaining to Adam 

naming the creatures of Allah. Then, after comparing this 

narrative with earlier forms of the same story, this account in 

sura 2 will be compared with Qur'!nic contexts which mention the 

High council. The Ibl!s-myth wilt be treated separately in 

Chapter III, and the Sha~an-myth will be discussed in Chapter 

IV. Finally, the shootinq-star myth (which is associated with 

5samuel M. Zwemer, .. The worship of Adam By Angels .. , MW, 
XXXIII (1943), 119, recognizes only two leqend cycles instead 
of three: "Summing up the evidence, therefore, it seems that 
there are two cycles of legends baek of the Koran narrative: 
the one dealing with the objection to the creation of Adam on 
the part of some anqels, of which the oriqinal is found in 
Jewish sources: the other telling of Satan's refusal to worship 
Adam, which appears to be extra-Talmudic and Christian." Thus, 
Zwemer fails .to distinguish between the Ibl!s-myth and the 
Shaytln-myth. 
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the Hiqh council in the Qur,!n) will be treated in Chapter V, and 

phenomenoloqieal conclusions will be stated reqardinq the 

relationships between the various myths and characters which are 

discussed in these four chapters. 

Mali~ika Unable to Relate the Names 

The narrative which relates that Adam was able to state 

the names (of the creatures of Allah)6 whereas the mal&'ika were 

unable to do so occurs in the our~~n only once, in 2&30/28-33/1& 7 

30 And fremember] when your Lord said to the mala~ika:S "I am 
placing a khalif a on the earth. " They replied: "What, will 
you place there one who will work corruption and shed blood, 
while we proclaim your praise and call you holy? .. He said: 

11Surely I know what you know not ... 
31 And he taught Adam9 all the names. Then he presented them to 

the mali'ika and said: "Tell me the names of these if you 
are speaking the truth." 

6The text does not specify what Adam names; the pronominal 
suffix bYm (them) and the equally vague demonstrative pronoun 
ha'ul§'i (these) are all that are given. Ibn Mascud is said to 
have read •araQahunna instead of cara~ahum, and Ubayy ibn Ka•b is 
said to have read caraQahi. Both alternate readings are possible 
since the pronoun ha~uli'i is feminine as well as masculine. See 
Arthur Jeffery (ed.), Materials for the History of the Text of 
the Qur'an (Leiden: E. J. Brill, 1937), pp. 26,118. 

7Both the official Egyptian verse numbers and the FlUqel 
numbers are given for all Qur,lnic references in the text of the 
present study. However, only the former are indicated in the 
sinq1e-apaced translations of our~inic passages. 

8Accordinq to Bq., I, 47, these mala~ika are the same as 
the ~qarrabGn (who are discussed in a later chapter). 

9For an interestinq (but unacceptable) etymology of the 
name Adam, see zam., I, 125; and B9., I, 49. 



29 

32 They said a "Glory be to you! We know nothinq except what: 
what you have tauqht ua. surely you are· al-•Altm, al-VaJc!m." 

33 He a aid: "Adam, tell them their names." And when he had 
told them their names, [Allah] said: "Did I not tell you 
that I know the unseen thinqs in the heaven and the earth?" 
And I know what you make known and what you hide. 

certain problems in this account have been recoqnized and discussed 

at least since the times of the classical commentators, and various 

attempts have been made to answer some of these difficulties. The 

commentators at-Tabarr (d. 310/923) and az-Zamakhsharr (d. 538/ 

1143) both ask how the mala~ika could have known the nature of 

man before he was even created, and they reply that the mala~ika 

must have been informed by Allah, since they say in v. 32/0: "We 

know nothinq except what you have taught us.nlO 

The precise setting and time of this story in relation to 

the creation of man are also not clear. Although the term 

khalaga does not occur anywhere in this account (i.e., in vv. 30/28-

33/1), it is generally assumed that the statement inni jacilun 

fi-1-arQi khalifatan (I am placing a khalifa on the earth) 

indicates Allah's intention to create man.ll The account does 

lO'fab ., I, 157; Zcun., I, 125. 

llMuch discussion has been devoted to the term khal!fa in 
2a30/28, a term which in its Qur~lnic usaqe means either 
"viceroy" or "successor 11

• The only other OUr' !nic occurrence of 
khal!fa in the singular is in 38:26/5 where it clearly means 
••viceroy .. , "David, we have appointed you a khal!fa on the earth, 
so judqe men justly and do not follow caprice, lest it lead you 
away from the way of Allah." The plural form kha.li, if occurs 
four times: 6al65, 10:14/5, 10:73/4, and 35:39/7. In the first 
and third of these contexts, khali~ if seems to mean 'Viceroys •• 
(as in 38a26/S); in the other two, however, it seems to mean 
"successors". Tab., I, 153, suqqests that khal!fa in 2;30/28 
may have either of these two meanings. B9., I, 47, includes 
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not state explicitly that Allah created man, Adam simply appears 

in the second verse (alonq with that which he names). This 

omission 1& noteworthy in liqht of the fact that the act of 

creation is often mentioned in the Qur'!n, includinq the manner 

in which Allah creates by apeakinq the word 11Be!" (~).12 The 

setting of the first verse seems to be in the heavens where Allah 

speaks to the mali'ika before the creation of man, whereas the 

setting for the remainder must be on the earth. Thus there 

appears to be a break in both the time and the setting between 

the first and second verses, and the act of creation is to be 

understood either as having occurred during this interval, or 

as implied in Allah's initial statement to the mali'ika. 

Also, there is a clear break in the development of the 

narrative. In the first verse the mala'ika pose a question which 

botha "'".rhe khal!fa is one who follows another and who represents 
him." In a paper read before the Oriental Club of Princeton 
University and later published as "Khalifa or Khaliqaa A Variant 
Reading of surah 2:28", MW, XXIV (1934), 183-7, Nabih Am!n Faris 
suqqests that in 2:30/28 the term khal!fa should be read khalr~a. 
Although this article points out interestinq problems in the 
interpretation of this verse, Firis' arguments are not convincing, 
largely because he overemphasizes the literary element--the 
possibility of a scribal error. The diacritical points were not 
added to the text of the our~an until lonq after the text was 
memorized and recited throughout the Muslim world. Also, 
neither Faris nor Jeffery (Materials, pp. 26,118, etc.) has been 
able to locate any record of khalija having been read in place 
of khal!fa by any of the early rea ers. 

12E.q., 3&59/2: "Surely, in the siqht of Allah, cisa is 
like Adam, who was created from dust, and then he said to him: 
'Be!'--and he was ... see also: 6:73/2, 16:40/2, 36:82, 40:68/70; 
and in references to cisi: 2:117/1, 3:47/2, and 19a35/6. 
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is not answered by the remainder of the story, nor is it relevant 

to the theme of the other three verses. Likewise, the phrase 

"if you are speaking the truth" in the second verse cannot 

logically refer to what the mala~ika say in the first verse. 

The mali~ik! respond to the announcement that a khal!fa is to be 

placed on the earth by aayinq: "But he will work corruption and 

murder his fellows!" To this objection Allah replies by demon

strating his superior knowledge. Although the reply of Allah at 

the end of the first verse provides a bridge to the remainder of 

the story, still there is a clear dissociation of themes. This 

leads to the question of the purpose or intention of the mala2 ika 

in this narrative. Is Allah consulting with them and seeking 

their advice regarding his intention to ~reate man, or are they 

audaciously questioning a divine decree and offering an opinion 

which has not been sought? 

Answers to these questions can best be attained by 

comparing this narrative with related Qur 3 inic contexts and with 

older forms of this ancient myth. A~-Tabari and az-zamakhshari 

both went to haqqadic sources for assistance in understanding 

this our~anic story,l3 and in this case such a comparison does 

help to clarify the distinctive characteristics of the Qur'inic 

version. 

13Tab., I, 157; Zam., I, 124-6. see discussion in 
Abraham I. Katsh, Judaisrn an~ the Koran: Biblical and Talmudic 
Backirounds of the Koran and its Commentaries (New York: A. s. 
Barnes and eo., 1962), PP~ 27-9. 



Comparison With Older Versions 

In the Midrashim it ia related. in numerous places that 

the Holy One consulted with the angels (mal~&krm)l4 concerninq 

the creation of man.l5 The legends which developed around this 
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idea arose as explanations of several Old Testament verses, 

particularly the intriquinq statement of Elohiml6 in Genesis la26a 

"Let us make man in our imaqe, after our likeness,. This verse 

was combined with the account in Genesis 2al9-20, which relates 

that "the man" assigned names to all livinq creatures, to form 

the core of a legendary cycle which continued to develop for 

centuries after the time of Muoammad.l7 The following version 

appears several times (with slight variations) in the midrashic 

writings: 

When thP. Holy One blessed be He desired to create man, 
He took counsel with the ministerinq angels. He said to 
them: "Let us make man in our imaqe. ulB They replied' 

14The Hebrew plural form from mal,ak which (like its 
Arabic cognate form) means "messenger"; see BDB, p. 521. It 
should be noted that this participation of the angels in the 
creation of man does not appear in the Biblical accounts1 for 
discussion, see Eichler, p. 82. 

15In addition to references cited below, see also: Katsh, 
pp. 26-31; and Jung, pp. 53-6. 

16The Hebrew masculine plural noun meaninq 11rulers", 
"judqea", or 11God", related semantically to the Arabic divine 
name "Allah"t see BDB, pp. 43-4. 

17For an explanation of the origin and development of 
this legendary cycle, see Junq, pp. 57-8. 

l8Gen. 1:26 



"What is mortal man, that Thou art mindful of him?"19 He 
said: "Man, whom I wish to create--his wisdom is greater 
than yours." 

What did He do? He gathered all cattle, beasts, and 
birds, caused them to pass before them and said: "What are 
their names?" They knew not. 
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As soon as He had created man, He caused them to pass 
before him, asking: "What are their names?" He said: "This 
it is fitting to call •ox• and this 'lion' and this •ass• and 
this •camel' and this •eagle' ", as it is said: "And he 
called namesu.20 

God said to him a "What is thy name? 11 He said: "Adam". 
(Why?) "Because I was created from the earth."21 God asked: 
"What is My name?" He said" "Adonai, because Thou art Lord 
of all creatures ... As it is said: "I am Lord, that is My 
name",22 i.e. this is the name the first man gave .M.e.23 

Several distinguishing characteristics of this midrashic 

version stand out clearly. (1) it is explicitly stated that the 

Holy One sought the counsel of the angels regarding the creation 

of man. Thus, the plural in Genesis 1:26 is interpreted as refer-

ring to the heavenly host of angels. (2) When questioned concern

ing the nature of man, the Holy One replies that man will be wiser 

than the angels. It is clear that the purpose of this midrashic 

version is to demonstrate the superiority of man's knowledge over 

19Ps. 8:4 

20Gen. 2al9-20 

21This word-play on the two terms ~adham (man} and 
'adhamah (ground, earth) reflects an CT motif which appears not 
only in the Genesis account, but also in the metaphor of the 
potter moulding clay (as in Jer. 18:1-11). 

22Is. 42z8 

23Junq, p. 54. A similar version is qiven in Geiger, 
pp. 76-7. 
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that of the anqela.24 (3) The creation of man is emphasized, 

and it is explicitly stated that the aettinq of this story is 

just before and after the creation of man, thus, the anqels are 

consulted just before man is created, and Adam names the creatures 

just after he is created (~qreeinq with the settinq in which Adam 

names the creatures in Genesis 2:19-20). 

Another well-known sto~y concerninq the cons~tation of 

the Holy One with the angels prior to the creation of man occurs 

as a midrashic narrative built around Psalm BSalOa 11Kindness 

and Truth are met toqether. Righteousness and Peace have kissed 

each other." As reported in the fourth century, this story begins: 

In the hour when the Holy One came to create the first man, the 

ministering angels formed themselves int~ companies. some said: 

"Let him be created ", others: "Let him not be created ". Then 1 t 

is stated that the two groups of angels called Kindness and 

Righteousness advised that man should be created because he is 

kind and just. But the two groups called Truth and Peace advised 

against the creation of man because he is dishonest and quarrel

some.25 It is noteworthy that the angels have knowledge of man's 

nature before he is created--some pointing out his virtuous 

characteristics and others emphasizing his mischievousness. Also, 

24In this story the wisdom of man lies in his ability to 
ascertain the intrinsic namea of the animals (whereas the angels 
are incapable of this perception). 

25Note that the grouping of the anqels in the midrashic 
interpretation is different from that in Ps. 85:10. 
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they form their own opinions regarding divine decrees, and they 

disagree among themselves--a characteristic of the heavenly host 

which is related to the idea of "fallen-angels". The setting of 

this story is clearly celestial and prior to the creation of man. 

The question of the superiority of knowledge and the element of 

jealousy are conspicuously absent. This story of the creation 

of man is left incomplete since the purpose of the narrative is 

simply to explain the cryptic language of Psalm 85:10. However, 

it introduces new elements into the legendary cycle, and it 

provides interesting comparisons with the Qur'anic version. 

Comparison With Hi~h Council Contexts 

A question which is most significant in the task of inter

preting the story in 2:30/28-33/1 is the possible relationship 

between this account and the High Council (al-mala' al-acla), 

which appears in 38:67-70, a context which seems to be an 

independent pericope, but in its present position serves as the 

introduction to one of the earliest accounts of the Ibl!s-myth 

(that is, it is parallel to the position of the mali,ika-story 

in 2:30/28-33/1). The only significant information qiven concern

ing the High Council in 38:67-70 is that they are said to have 

disputed: 

67 say: "It is a mighty message 
68 from which you are turning away. 
69 I have no knowledge of al-mala, al-a•la when they disputed. 
70 It is only revealed to me that I am a plain warner ... 



This pericope appears to be an answer to certain opponent• of 

Muoammad who have referred to the Hiqh Council in voicinq their 

objection to Muoammad'a message. Whatever that objection may 

have been, these verses evade the question of the identity or 

purpose of the High council by asserting that Mubammad has no 

knowledge of their diapute.26 

The manner in which the expression al-mala~ al-a•l& 
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appears in the Qur~in indicates that the concept of a Hiqh 

council was part of the popular mytholoqy of the Arabs during 

the time when the Qur~an was first recited. The only other 

occurrence of this expression in the Qur 2 •n is in 37:6-10, which 

is one of the Qurl)lnic accounts of the ancient "shooting-star 

myth u. 27 The reference, in this context, to "rebel sa tans,. who 

attempt to "snatch a fragment" as they listen to the proceedings 

of the High Council seems to indicate a our~anic view that 

deliberations pertaining to man's destiny occur in these celestial 

meetings. Then, 38:67-70 adds the specific detail that these 

proceedings were marked by dispute. 
I 

If the phrase idh yakht&fimQna (when they disputed) in 

38a69 is to be interpreted "when they disputed amonq themselves'', 

then this reference would point to some legend like the midrashia 

26It is possibly significant that in this pericope 
Muoammad claims to have no knowledqe of any dispute within the 
High council, ana then later in sara 2 the mala'ika-story appears 
at this same point in relation to the Iblia-myth. 

27see Chapter v. 
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one mentioned above which tella of the anqela dividinq into oppos

inq qroupa (Kindness and Riqhteousneaa aqainat Truth and Peace). 

The opponents of Muoammad who enquired reqardinq the Hiqh council 

may have been Jews who knew midraahic legends a~ilar to the two 

discussed above. on the other hand, the phrase idh yakhtatimllna 

could be interpreted ·~en they raised an objection", thus refer

rinq to a sinqle protest such as that raised in 2a30/28. In either 

case, the qroup of mala~ika mentioned in 2a30/28-33/l appears to 

be identical with the Hiqh council mentioned in 38:69 and 37aa.28 

Conclusions 

What phenomenoloqical conclusions can be stated reqardinq 

the nature of the mali~ika in 2:30/28-33/1? Viewed in the 

perspective of two examples of midrashic forms of the story and 

in liqht of related our~anic contexts (excludinq the other two 

creation stories which are discussed in the followinq two chapters), 

several distinquishinq characteristics appear, the most prominent 

relatinq to (1) the question of the consultative role of the 

mali~ika, and (2) the question of superiority of knowledqe. 

The fact that Allah informs the mali~ika of his intention 

to create man must be interpreted aa ~plyinq at least aome degree 

2Bsell, Introduction, p. 144, arrives at the same conclu
aionJ "The nature of the Hiqh Council is not clear. In XXXVII,S 
it belonqs to a piece of paqan mytholoqy, but in XXXVIII,69 it 
se~s to denote the anqels to whom Allah made known His intention 
to create man, cf. verse 71 ... 
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of consultative role for the mali'ika7 otherwise, thi• element of 

the story is mean1nqlasa.29 The objection raised by the mal&0 1ka 

in 2&30/28 is ignored, and their significance throughout the 

narrative is diminished to the point that they are reprimanded 

for their audacity. Althouqh the role of the mali'ika as a qroup 

from whom Allah seeks advice is diminished to a minimum, the 

element of consultation is not completely eradicated. These 

mala'ika appear to be identical with those who are referred to in 

the two High council contexts. 

Possibly the most striking characteristic of 2a30/28-33/l 

is that throughout the story it is Allah's knowledge which is 

emphasized rather than Adam • a. Both here and in the midrashic 

forms of the legend, the purpose is to demonstrate the inferior

ity of the angels'. knowledqe. Whereas in the midrashic legend the 

Holy One says to the anqels& "Man, whom I wish to create--his 

wisdom is greater than yours!", the parallel statement in the 

Qur~inic version is conspicuously different, where Allah says_to 

the mali~ika: "Surely I know what you know not." Instead of 

demonstrating the superiority of man•a knowledqe over that of 

the mali~ika, the dominant theme of 2:30/28-33/1 is the supremacy 

of Allah's knowledqe.3° The mali~ika are represented aa havinq 

29zam., I, 124, sugqests that the purpose of Allah's 
consultation with the mali'ika is to provide a moral lesson to 
mankind, and that men should follow this example by conaultinq 
others before actinq. 

30 1 11 zam., I, 26, and B~., I, 49, both add that A ah tauqht 
Adam not only the names but also the characteristics of all the 



no knowledqe independent of Allah (v. 32/0), and if the account 

is taken literally the mall'ika must be seen as incapable of 

hearinq what Allah addresses to man--since they are unable to 

relate the names which have been tauqht to Adam.31 
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animals. For discussions of later Muslim leqends which say that 
Allah also taught Adam the lanquaqes of the various animals, seea 
D. Sidersky, Lea Oriqines des Lawendea Muaulmanea dans le coran 
dana lea Vies dea Prophetes (Parisa Librairie Orientaliste Paul 
Geuthner, 1933), p. 16; and J. w. Hirschberq, JUdische und christ
liehe Lehren im vor- und frBhislamiachen Arabian (Krak6w, 1939), 
p. 110. 

31For a discussion of anqela as extensions of "power" 
from the Divine Beinq, and the diminution of power as the concept 
of anqela qradually becomes separated from the idea of the Divine 
Beinq, see van der Leeuw, pp. 141-6. In the case of the mali'ika 
in 2a30/28-33/l, this severance is complete and also the mal&'ik& 
are powerless. 



CHAPTER III 

THE IBLIS-MYTri 

survey of the our~anic Narratives 

The Iblis-myth appears in the Qur'an (varying in length 

from one to sixteen verses) in seven contexts: 38~71-85, 15~28-43, 

18.50/48, 17:.61/3-63/5, 7:11/0-18/7, 20: 116/Sa, and 2. 34/2. The 

two longest accounts are also the earliest (as shown by the 

chronological order in which they are just listed1 ), and these 

two narratives also have the most in common. As stated in the 

introduction to the previous chapter, the four earliest accounts 

of the Ibl!s-myth occur alone, with no reference to the other two 

Qur~ !nic creation narratives. .As shown in the comparison in the 

Excursus at the end of this chapter, the only element of the 

---------------------------------------------------------------------
lThis order has been determined on the basis of a compar

ative study of the individual units (rather than following a 
chronological order of the entire auras), and it differs from 
that suggested by Theodor N6ldeke, Geschichte des Q9r&ns, 2nd ed. 
by Friedrich Schwally (Leipzig: Dieterich'sche Verlaqsbuchhand
lung, 1909), in which these contexts have the followinq respective 
places in the chronological order of the suras: 59, 57, 69, 67, 
87, 74, and 91. The order adopted in this chapter is much closer 
to that suggested by Regis Blach~re, Le Coran, 2 vols. (Paris: 
Librairie Orientale et .Americaine, 1949-50), where these seven 
contexts appear ~n the following order: 61, 59, 70, 74, 89, 57, 
and 93. Blach~re, p. 193, also places 20:116/Sa (and the verses 
which follow) later than the remainder of sura 20. See also note 
4 below. 
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Iblia-myth which all seven accounts have in common is the state

ment: "We said to the mall!) ika: 'Bow down to Adam! • ;2 so they 

bowed, except Ibl!s. u3 

The account of the Ibl!s-myth which appears to be the 

earliest is the narrative which directly follows the reference 

2rt is interestinq (although not particularly significant) 
that Adam is not named in the two earliest and longest accounts, 
those in suras 38 and 15. 

3rn addition to the nine times that the name Iblis occurs 
in these seven accounts (appearing twice in suras 38 and 15), 
this name occurs in two other contexts of the Qur~an: 26:95 and 
34:19. Opinions concerning the origin of the name Ibl!s differ 
widely, with the majority of Muslim writers (both classical and 
modern) deriving it from the Arabic root balasa (to despair)-
see ar-Raqhib al-Itfahan!, Mufradit fr Gharib al-aur~a~, 
published in the margins of Ibn al-~thrr•s An-Nihayat fr Ghar~ 
al-ijadith (Cairo: cumar ~usayn al-Khashab, 1318 [/1900-1]), 
pp. 127-a. The lVth form imperfect verb yublisu occurs in 30:12/1, 
a context which closely resembles the theme and purpose of the 
Ibl!s-myth. 'fab. ( Shakir}, I, 509, in explanation of the name 
Iblis, refers to the phrase fa-idha hum mublisuna in 6:44. For 
references to Muslim authorities who deny the possibility of this 
derivation, see Arthur Jeffery, The Foreign Vocabulary o~! 
aur~in (Baroda: Oriental Institute, 1938), p. 47. Still, some 
Western scholars argue for an Arabic origin: see esp. Eickmann, 
p. 26, and otto Pautz, Muhammeds Leh;:!_von d.er Offenbarung 
(Leipzig: J. c. Hinrichs'sche Buchhandlung, 1898), p. 69. The 
tendency, however, among western scholars is to derive the name 
from the Greek diabolos: see Geiqer, p. 78; A. J. Wensinck 
(L. Gardet), "Ib1!s ", g2, III, 668; and Bell, Introduction, 
p. 118. For additional references in the older literature, see 
Jeffery, Foreiqn Vocab., pp. 47-8. For a theory which derives 
the name Iblfs from a-corruption of a Syriac transliteration of 
the Greek diabolos, see Josef Horovitz, Koranische Untersuchungen 
(Leipzig: Walter de Gruyter & eo., 1926), p. 87. A theory which 
seems to deserve more attention than it has received is that the 
name Iblis is related to the Greek name Beliar (which is derived 
from the Hebrew Belical). The arguments for this derivation were 
proposed by Dawid KUnstlinger in a short article, "Die Herkunft 
des wortes Iblis im ~or an", RO, VI ( 1928), 76-83. ..1\pparently 
independent from this article, the same suggestion was developed 
further by Joshua Finkel in his article "Jewish, Christian, and 
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to the High Council (quoted in the previous chapter) which occurs 

in sara 38, 4 

71 [Remember] when your Lord said to the mala~ika: ,.see, I am 
about to create a mortal from clay. 

72 When I have shaped him and have breathed some of my rUQ into 
him, fall down, bowing before him!" 

73 Then the mala'ika all bowed together, 
74 except Iblis, who was proud and was one of the unbelievers. 
75 [Allah] said: "Ibl!s, what prevented you from bowing before 

one whom I created with my own hands? Have you become proud, 
or are you one of the high ones?,. 

76 (Ibl!s] said: 11I am better than he; you created me from fire, 
and him you created from clay. u 

77 [Allah] said: "Then qet out of it! Indeed, you are cursed! 
78 Upon you shall rest my curse until the Yawm ad-orn." 
79 [Ibl!s] said: "My Lord, respite me until the day they are 

raised." 
80 [Allah] said: "You are one of those respited 
81 until the day of the appointed time." 
82 [Ibl!a] saids "Then, by your power, I will pervert all of them, 
83 except your servants among them who are sincere." 

5 84 [Allah] said: 'Then, the truth and the truth I say: 

samaritan Influences on .Arabia", The Nacdonald Presentation Volume 
(Princeton: University Press, 1933), pp. 147-66. Finkel 
concludes (p. 163) that the name Iblts was derived from the Greek 
name beliar (or a lost form belias) through the influence of the 
samaritans, since only they referred to Beliar as the tempter in 
the Adam and Eve story. Still, no conclusive evidence has been 
presented for any of these opinions, so that all suggested deriva
tions remain based upon conjecture. 

4~~ shown above, both N5ldeke and Blach~re consider the 
account in sura 15 to be earlier than that in sura 38. Bell, 
however, holds the opposite opinion, suggesting that the account 
in sura 38 is 11Meccan 11 while that in Sura 15 is "late Meccan or 
early Medinan"--The Qur;'!n Translated, with a critical re
arranqement of the surahs, 2 vols. (Edinburgh: T. & T. Clark, 
1937-9}, pp. 243-4, 456. 

SThis appears to be an oath: fa-1-Qaqqu wa-1-baqqa aqUlu. 
·rhe parallel passage in 15:41 has what seems to be another oath: 
hidha tira~un calayya mustaq!m. However, Blachere, p. 219, 
suggests that calayya should be read ~ilafia, a reading which has 
not been found by Jeffery, Materials, p. 52, etc. 
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as I will surely fill Jahannam with you and all those who follow 
you!" 

Although the creation of man is mentioned at the beqinning of 

this account (and in the parallel account in 15:28-9), this 

element is clearly not the dominant theme of the story. Where 

it is mentioned or alluded to in the other five accounts, the 

creation is plainly a secondary element.6 The reference to the 

ru2 of Allah is mentioned only in auras 38 and 15, and is also 

not a dominant theme of the story.7 

The most significant points in the Iblfs-myth (although 

only the first occurs in all seven accounts) are the following: 

(1) The refusal of Iblrs to bow down to Adam, (2) the curse which 

results from his disobedience, (3) the respite which is granted 

until "the day of the appointed time", and (4) his banishment 

11from the presence of his Lord 11
• Significant similarities and 

differences within the various accounts will be briefly discussed 

as they relate to these four points. Then, questions of interpre-

tation will be proposed as they arise from this comparison of the 

seven accounts. 

l. The refusal of Ibl!s to bow down to Adam 

Where 38:73-4 and 15:30-1 have fa-sajada-1-mali,ikatu 

6see the reply of Iblts in 38:76/7, 15:33, 17:61/3, and 
7:12/1. In the other accounts the creation of man is not 
mentioned. 

7For a discussion of the rG_2, see Chapter x. 
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kulluhum ajmacuna illa Ibl!s, the other five accounts8 have quln4 

11-1-mala'ikati-sJudu 11-Adama fa-sajadu ill§ Iblisr 9 then, each 

of the seven accounts continues in a different way. The state

ment in sura 15, ab& an yakGna maca-s-s5jid!n, is similar to 

that in sura 7, lam yakun mina-s-s5Jidrn. The parallel statement 

in sura 20 is simply ~ba. sura 2 combines this element from 

suras 15 and 20 with the explanation given in Sura 38 to provide 

the final version, aba wa-stakbara wa-k5na mina-1-k~firrn. ·rhe 

only version which is manifestly different from the others in 

its explanation is in sura 18, k!~a mina-1-Jinni fa-fasaqa can 

amri rabbihi. The first part of this explanation is clearly 

parallel to the last part of the explanation qiven in suras 38 

and 2. 

818:50/48, 17:61/3, 7:11/0, 20:116/5, and 2:34/2. For 
translations of these phrases, see the Excursus at the end of 
this chapter. 

9!'tuch attention has been devoted to this term saJada, 
particularly by those scholars who are inclined to debate whether 
the Iblis-myth is of Jewish or Christian origin. The antiquity 
of this debate is seen in the insistence of the classical 
commentators that the command of Allah is not to be understood 
as a demand to adore or deify Adam: see Zam., I, 126-7, and 
B9., I, 50-1. Geiger, p. 77, argues that the myth must be of 
Christian origin because the Jews would not think of putting 
such a command in the mouth of God. M. GrUnbaum, Neue Beitrage 
zur semitischen Saqenkunde (Leiden: E. J. Brill, 1893), 
pp. 60-1, agrees with this conclusion. The validity of this 
argument is denied by such writers as: Eichler, pp. 48-9; 
Louis Ginzberg, The Legends of the Jews, tr. Henrietta szold, 
Vol. V {Philadelphia: Jewish Publication Society of America, 
1925), p. 84; Charles c. Torrey, The Jewish Foundation of Islam 
(New York: Jewish Institute of Religion Press, 1933), p. 71; 
Katsh, p. 32; and the same conclusion is reached by w. Montgomery 
Watt, Comeanion to the Qur'§n (London: George Allen & Unwin, 
Ltd. I 196 7) I p. 18. 



The form wa-kina in 38&74 and 2:34/2 can mean either 

"since he wasulO or "and he became"--a alight difference which 

completely alters the meaninq. There is no question regarding 
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the literal meaning of the phrase kana mina-1-jinn, however; the 

question here concerns the "interpretation" of the phrase. 

Either Ibl!s is to be considered as always having been a jinni, 

or he is to be regarded as a "fallen-angel"--that is, one who 

lost his status among the mali'ika and became a kifir (who is 

later described as a jinnr). When asked why he refused to bow 

to Adam, Ibl!s claims superiority over man because he is created 

from fire whereas man is created from clay.ll This statement in 

suras 38, 15, and 17, may be an indication that the association 

of Ibl!s with the jinn was known before the appearance of sura 18. 

2. The curse upon Ibl!s 

The refusal of Iblrs to bow to Adam and the reasons given 

for this disobedience are followed in suras 38, 15, and 7 with a 

curse upon Ihl!s. The precise relationship between the curse and 

lOr .e., if this ~ is interpreted as introducing a Qal 
clause. 

11There seem to be three substances from which man is 
said to have been created: in 38:71,76/7, 17;61/3, and 7:12/1, 
he is created from trn (clay), in 15:28,33 (and also 15:26), he 
is created from f&l~l (dry or clanging clay), and also from 
Qama 3 masmun (mould mud). (The term masnun, which also means 
ustinkingu, occurs only in these three verses in the Qur,an; 
and the only other occurrence of Qama~ is in 18:86/4.) For a 
discussion of these terms in relation to references to the 
creation of man from "dust" and "mud" in the books of Genesis 
and Job, see Eichler, p. 49. 
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the pronouncement of banishment are not clear, as is seen in the 

comparison in the Excursus at the end of this chapter; the 

banishment as a part of the curse will be discussed below~ All 

that is said about the curse (al-la•na, in 15a35; but la•natr, 

11my curse", in 38:78/9) is that it is to last until the Yawm 

ad-D!n. 

3. Respite until the Yawm al-Qiyama 

In suras 38, 15, and 17, the curse upon Iblis is followed 

by a request for respite "until the day they are raised" (11! 

xawmi yub•athuna). The request and the reply in 38:79/80-81/2 

are duplicated verbatim in 15:36-8, and the first two verses 

occur (with minor variations) in 7:14/3-15/4. After the request 

is granted, Ibl!s threatens to misquide as many of Adam's descend

ants as he can. The parallel passaqe in 17:62/4 combines the 

request and the threat in the same statement where Iblts says: 

"Do you see this one whom you have honoured above me? If you 

respite me until the Yawm al-Qiyima, I will surely master his 

descendants, except a few." In auras 15 and 7 Iblts accuses "his 

Lord" of leading him astray, and gives this as his reason for 

leading mankind astray, bimi aqhwa~anr ••• (wa-)la-uqhwiyanna

hum.l2 

12see Eichler, p. 65. 



4. 'i'he banishment of Iblfs 

Although the pronouncement of banishment occurs earlier 

ln the story with the curse {before the request for respite), 
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the actual banishment does not occur until the end of the story, 

in 17:63/5 and 7:18/7. Both here and in the earlier verses 

(38~77/8, 15:34, and 7:13/2), the place from which Iblis is 

banished is not indicated. The commands, _fa-khr~-~~~1;.~ \38:77 /8) 

and 15:34, !~-k~~~j (7:13/2), ukhruj minh~ (7:18/7), and ~a-~~~ 

!£:.~.~~~ ( 7:13/2), become simply !_dh~ab in 17:63/5. It is im9lied 

that his new realm of activity will be on the earth, and it is 

explicitly stated that his final abode will be Jahannarn, 13 but 

the identity of the ha in minha is not specifieo.l4 

Thus, certain questions remain: what is the setting of 

the story? If minha refers to a celestial paradise, this would 

support the idea that Iblis is a "fallen-angel". Is lblis one 

of the mala~ika when he first appears in the story? Does he fall 

from this estate and become a jinni? Does A.llah's question to 

Iblis in 38:75/6, ~unta mina-1-c~l!n, refer to the digh Council 

(al-mala' al-acl~)? And, finally, what is the relationship between 

Ibl!s and Shay~an? A comparison of the Qur'anic Iblrs-myth with 

13.see 38:85, 15:43, 17:63/5, and 7:18/7. 

14Blach~re, p. 218, suggests that the pronominal suffix 
ha in minha refers to al-janna (the garden). However, this term 
does not occur in any ofthe-seven accounts of the Iblis-myth, 
and there is no specific indication that al-Janna is the setting 
of these accounts. 
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ancient Latin, Arabiq and Syriac versions of the same story will 

elucidate the Qur,&nic version and provide answers to some of 

these questions. 

Comparison With other Ancient Versions 

The basic elements of the Ibl!s-myth occur in a series 

of legends which circulated in several languages throughout the 

ancient Near East long before the time of Mu~ammad and for 

several centuries after the initial expansion of Islam. The 

earliest known account appears in the story called the Vita Adae, 15 

the date of which is not certain but which has been suggested as 

"not earlier than the first century A.D., nor later than the 

fourth century.ul6 It is believed that the earliest versions 

(now lost) were in Aramaic, but the story also flourished in the 

Christian languages, Syriac, Armenian, and Ethiopic, as well as 

Arabic.l7 The Syriac version {which dates from the sixth century) 

is published with a German translation by earl Bezold in a work 

15The full title is Vita Adae et Evae. This work is 
translated and published with translations of the Slavonic Adae 
et Evae and the Apocalypais Mosis in R. H. Charles, The Aposrrpha 
and Pseudepiirapha of the Old Testament in English, Vol. II 
(Oxford: Clarendon Press, 1913), pp. 134-54. A fifth or s~th 
century Ethiopic version of this work is translated by s. c. 
Malan, The Book of Adam and Eve, also called The Conflict of 
Adam and Eve with Satan (London: Williams and Norgate, 1882). 

16Ibid., pp. 126-7. 

17~., pp. 124-8. 
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entitled Die schatzhehle, which also includes an edited text of 

four Arabic MSS. of the same story.l8 The Sinai Arabic MS. 

(which is claimed to be older than those edited by Bezold) has 

been edited and translated by Marqaret Dunlop Gibson.l9 However, 

since the extant Arabic MSS. may have been influenced by the 

Qur,anic Ibl!s-myth, a translation of the Syriac version is 

provided here as the basis for comparison: 

And the angels and the powers heard the voice of God when 
he said; "Adam, I have made you king, priest, prophet, lord, 
chief, and leader of all creatures, and they will serve you 
and are yours. And I have given you power over all that I 
have created." Then, when the angels heard this, they all 
kneeled down and worshipped him. 

Now when the head of the lower order saw that dominion 
had been given to Adam, he was jealous and refused to worship 
him, but said to his powers: "Do not worship him and praise 
him with the angels. It is fitting that he should worship 
me, not that I should worship dust, which has been formed 
from a grain of dust." 

The rebel continued to utter such things and was disobe
dient; thus, he became separated from God by his own free 
will. And. he was cast down so that he and his entire band 
fell. On the sixth day, in the second hour, he fell from 
heaven and was str0pped of the robe of glory, and his name 
was called sa~ana2 because he had turned away [from God], 

· 18Leipziq: J. c. Hinrichs'sche Buchhandlunq, 1883 (the 
German translation) and 1890 (the syriac and Arabic texts). 

l9Gibson calls this version the Kitib al-MaJill (Book of 
the Rolls), and she uses this title to refer to all Arabic MSS. 
of the story, including those edited by Bezold. Gibson•s edition 
of the Sinai ~~. and her translation are published in Apocrypha 
Arabica, Studia Sinaitica No. VIII (London: c. J. Clay and Sons, 
1901). 

20From the Hebrew· ?ita~. 



Sheda because he had been cast down,21 and Daivi because he 
had lost his robe of qlory.22 
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And behold, from that same day until today, he and all 
his host are stripped naked and are ugly to look upon. Then, 
after Satan had been cast down from heaven, Adam was exalted, 
so that he ascended to paradise in a fiery wagon while the 
angels sang praises to him

3 
the seraphim venerated him, and 

the cherubim blessed him.2 

This account is clearly Christian with its emphasis upon the praise 

(and even worship) of Adam, in direct imitation of the adoration 

of Jesus with such titles as "king, priest, prophet, and lord". 

The last two titles, "chief" and 11leader" (which in the Arabic 

versions are ra~s24 or raf¥1s25 and mudabbir) resemble the use of 

khal!fa in 2:30/28. 

Certain similarities between the Qur,anic accounts of the 

Iblfs-myth and the other forms of this legend are evident: {1) the 

relationship between the fall of the rebel and the creation of 

mani (2) certain details regarding the reasons for refusing to 

bow down to Adam; and (3) the resulting fall from glory and banish-

ment from the presence of 11his Lord". However, the Qur~anic 

21Apparently an older Syriac form derived from Assyrian; 
see Jung, p. 66. 

22ultimately derived from the Sanskrit deva (deity). on 
the relationship between the Persian demons (daeva) and Jewish 
demons, see Edward Langton, Essentials of Demonology: A St~dy of 
Jewish and Christian Doctrine, Its Origin and Development {London: 
The Epworth Press, 1949), pp. 71-7. 

23Bezold, pp. 4-5 (Ger.) and pp. 14ff. (Syr.). see also 
Jung, pp. 65-6. 

24Bezold, p. 15 (Ar.). 

25Gibson, p. 6 (Ar.). 
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accounts do not possess the clarity and precision of details which 

characterize the other versions; for instance, both the Arabic 

and the Syriac versions state that the rebel was "cast down from 

heaven 11
•
26 

On the other hand, certain differences among the various 

accounts are more significant for the purpose of the present 

comparison. The most notable of these pertain to, (1) the various 

names of the rebel, (2) the question of whether or not Iblts was 

alone in his rebellion, and (3) certain aspects of the Qur~anic 

Iblis-myth which do not appear in the other versions. 

1. The names of the rebel 

In thoseQur~anic creation narratives which have been 

designated the "Ibl!s-myth", the rebel against Allah is consis

tently called 11 Iblrsu.27 In the parallel account in the Vita 

26see ibid., p. 5 (Eng.) and p. 5 (Ar.). For the Syriac 
version, see translation above, paragraph three. Concerning the 
location of paradise, the Kitab al-Majall states: 'The site of 
paradise was high up in the air so that its ground was celestial, 
and it was raised above all mountains and hills that were thirty 
spans high "--Gibson, p. 7 { Ar. ) and p. 7 ( Enq.) • 

27The following parenthetical statement is added at the 
end of the account in Sura 17 (in v. 64/6): rrBut Shaytan 
promises them nothing except delusion (<Ihurur).rr This reference 
to Sha~an is the earliest indication of the association between 
the Iblfs-myth and the shay~an-myth. That is, in the three 
accounts of the Iblrs-myth which are earlier than the one in 
sura 17, Shaytan does not appear at allr in the three accounts 
which are later {those in auras 7, 20, and 2), the two myths 
appear toqether. This reference in 17:64/6 is the transitional 
point in the development. Then, full accounts of both myths occur 
only in Sura 7, and all three our~anic creation stories occur only 
in sura 2. For the meaninq of 17:64/6, compare the use of the 
term ihurGr in 7:22/1. 
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Adae, the rebel is consistently called "the devil"28 __ a desiqna--
tion which seems to have no special significance. In the Syriac 

version, however, the rebel has no name before his rebellion, 

but is designated simply "the head of the lower order", and then 

"the rebel"; then, after "he fell from heaven and was stripped 

of his robe of qlory", the rebel is called "Satan". Also, the 

text emphasizes the significance of his various names by provid-

inq etymologies which relate them to his fall. 

The parallel passaqe in the Kitib al-Majall is of 

particular interest since it contains the Qur,anic name "Ibl!s" 

in addition to the Hebrew ''Sai;.an" and its Arabic cognate form 

"Shay;an"r also, it is significant that the form "ash-Shayt.~n" 

is employed here as the "common name" for the rebel: 

Allah (may his names be hallowed) deprived ash-Shaytan of his 
robe of ilory and dignity, and he called his name Shayt!n 
[becauseJ he rebelled against Allah, and sa~an because he 
opposed the ways of his Lord, and Iblis because [Allah] took 
his dignity from him.29 

It should be noted, however, that the names are not employed 

consistently in the Arabic MSS. (as they are in the syriac accounts; 

the Arabic versions are derived from the older syriac accounts, 

but the significance of the names has been lost. For instance, 

28charles, p. 137. 

29Gibson, p. 7 (Ar.) and p. 7 (Eng.). These three names 
could be interpreted as the Arabic, Hebrew, and Greek (or Muslim, 
Jewish, and Christian) designations for the rebel. However, the 
Oxford and Vatican Arabic MSS. both have ~~kiba~r! in place of 
the Hebrew ~a~!~ at this point in the narrative--see aezold, 
p. 17 (Ar.). 
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at an earlier point in the Arabic narrative a preview of the 

fall appears in which the name Ibl!s is used: "Ibl!s had laid 

claim to divinity (ar-rubUbiyya), [a state of rebellion] which 

had entered him in the second hour of [the first Friday], and 

-~llah hurled him down from heaven to earth. u30 This parentheti-

cal statement, which is given in the account of the creation of 

Adam, reveals nothing concerning the change of name in relation 

to the change of status, but simply indicates that the name Iblis 

was used for the rebel at the time that the story was told.3l 

2. The band of the rebel 

In the Vita Adae the "devil" is over a group of angelsz 

11\.vhen the angels, who were under me, heard this, they refused 

to worship him."32 Also, it is explicitly stated that this group 

of angels fell with the "devil": "And God the Lord was wroth with 

30Gibson, p. 5 (Ar.) and p. 5 (Eng.). Also, after the 
fall of the rebel, he is called "the cursed prince", ash-shayt.an, 
Sha~an, and also Ibl!s--ibid., pp. 7-8 (Ar.) and p. 8 (Eng.). 
Regarding the use of the name Iblis in the Kitab al-1-'lajill, it 
must be remembered that the oldest extant Mss. are at least four 
to five centuries after the time of Muoammad and are doubtlessly 
influenced by Islam and the Qur 3 !n. 

31The following quotation from Ibn •Abbas indicates that 
a change of name waa associated with the fall of the rebel: 
"Before Ibl!s decided to rebel with the mala,ika, his name was 

'Azazel and he was one of the inhabitants of the earth, and one 
of the mali~ika strongest in devotion and noblest in knowledge. 
It was for this reason that he was incited to pride." Tab., 
lY!.n. I I, 83. 

32 Charles, p. 137. 



me and banished me and my angels from our glory. u33 'rhe syriac 

and Arabic versions seem to differentiate between the "angels" 

and others called "powers .. (in Arabic: al-q\lwat34), although 

only in the Syriac IvffiS. is it indicated that these "powers" are 

the band of the rebel: "He was jealous and refused to worship 
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him, but said to his powers: 'Do not worship him and praise him 

with the angels. f .. 35 It is striking that the Arabic MSS. • • • 

omit these cardinal elements of the story--not only the rebellion 

of the rnala~ika, but also the refusal of the rebel to prostrate 

before Adam. ·rhe ,2\rabic accounts say only that the rebel· "refused 

the grace of his Lord and became shameless and warlike". 36 Although 

the descriptive adjective "warlike" (Qarb!) may imply that a 

"host" of some kind is involved, throughout the ?\rabic accounts 

the rebel appears alone. 

Also in the Qur~anic accounts of the Ibl!s-myth, the rebel 

appears alone, although the concept of "hosts of Iblis" (.i.uniid 

Iblis} does occur elsewhere in the Qur'an (26:95).37 It may be 

33rbid -· 
34Bezold, p. 15 (Ar.); Gibson, p. 6 {Ar.). 

35see second paragraph of translation above. 

36The Sinai NS. has vara waqaQan Oarban--Gibson, p. 6. 
'l'he Paris NS. has tira waqaQan jarf:» an (he became impudent and 
daring)--Bezold, p. 17. 

37The presence of this expression in 26:95 may indicate 
that the concept of junud Iblis is implied in the Qur~anic narra-
tives of the Ibl!s-myth, as is suggested by Eichler, p. 57; how
ever, the absence of any explicit reference to these "hosts" is 
certainly striking. For traditions on this topic, see the section 
jifat Ibl!s wa-junudihi in Bukh. 
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argued that the "hosts of Ibl!s" are also alluded to near the end 

of the four complete accounts of the Ibl!s-myth where Allah says: 

"I will surely fill Jahannam with you and those that follow you, 

all toqether!"38 However, the Qur'~nic style of interweaving 

hortatorical statements with narrative material suggests that 

this threat is directed towards the hearers of Qur'anic recitation 

and not specifically to Iblrs. 

3. Distinctive characteristics of the Qur'~nic version 

In addition to numerous differences in details, the 

comparison between the our~~nic and non-Qur~anic accounts has 

revealed that certain essential elements of the Qur'~nic Iblts

myth do not occur ir- the other versions. It has already been 

noted that Ibl!s' refusal to bow before Adam is not mentioned in 

the Kitab al-Majal! (although this point is extended in the Vita 

~and the Syriac version). Also, the curse upon Ibl!s, his 

request for respite until the Yaw.m al-Qiy4ma, the prompt grant-

ing of this request, and finally, Ibl!s' promise to lead men astray 

and Allah's consequent promise to fill Jahannam with Ibl!s and 

his followers--all these points are noticeably absent from the 

non-our~anic accounts. 

Regarding the banishment of the rebel, the Qur'anic 

command "Depart from it!" does not occur in the other accounts, 

3838:85, 15:43, 17a63/S, and 7:18/7. 
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where the fall is simply reported: "And he was cast down so that 

he and his entire band fell." 39 The account in the Vita Adae is 

more explicit: .,And God the Lord was wroth with me and banished 

me and my angels from our glory; and on [Adam's] account were we 

expelled from our abod.es into this world and hurled on the 

earth. u40 rrhe specification "from our glory" in this account does 

not help to clarify the ambiguous, Qur'anic expressions fa-khruj 

minha, etc., which are cited above. However, the syriac account 

(which is translated above) does specify that the rebel "fell from 

heaven"; also, the earlier reference to Ibl!s in the Kitib al

!!aJ.all states that "Allah hurled him down from heaven to earth".41 

Conclusions 

Final phenomenological conclusions regarding Iblrs cannot 

be stated until after the Sha~an-myth and, indeed, all other 

Qur'anic references to Shaytan have been discussed. At this point, 

however, certain conclusions can be drawn and observations can be 

stated regarding the Qur'anic portrayal of Iblrs in those narra

tives which have been designated the Iblrs-myth. 

First, what specifically does the text say about Ibl!s? 

(l) The one dominant factor which appears in all seven suras is 

39Bezold, p. 4 (Ger.) 1 see also Gibson, p. 7 {Ar.) and 
p. 7 (Eng.). 

40charles, p. 137. 

41Gibson, p. 5 (Ar.) and p. 5 (Enq.). 



57 

that Ibl!s did not bow with the (other) mala'ika. Although some 

commentators argue that the particle illa does not necessitate 

that Ibl!s be included among the mala'ika, other elements in the 

narrative make it clear that at this point he is considered to 

be one of them. 42 (2) Three of the accounts state explicitly 

that Ibl!s refused to participate with the bowing mala'ika.43 

The implication is that he is one who disobeyed a direct command 

of Allah, a conclusion which is specifically stated in 18~50/48: 

"Then he strayed from the command of his Lordu (fa-fasaqa can amri 

rabbih1).44 (3) Two of the most important accounts state that 

Iblrs "was proud and was an unbeliever" or, according to a more 

likely interpretation, "exalted himself and became an unbeliever" 

(istakbara wa-kana mina-l-kafir!n).45 This latter interpretation 

42obvious examples of mistranslation and misrepresentation 
of the clear meaning of a aur~anic text are seen in the treatment 
of the expression illa Ibl!s in the translation and notes of 
MUQammad cAl!, p. 19; and also Abdullah Yusuf Ali, The Holy Qur-an 
(Lahore: Shaikh Muhammad Ashraf, 1934), p. 25. The same treat-
ment is given by both of these writers to all occurrences of this 
expression in the Qur'an. For classical Muslim opinion which 
affirms that Ibl!s was one of the mal&)ika, see the reference from 
Tab., Ann., quoted above in note 31, and also B9., I, 51, where 
it is concluded that: "Iblis was one of the mala, ika; otherwise, 
the command to them would not have applied to him and his being 
excepted from them would have been without foundation ... 

4 315z31, 20:116/S, and 2:34/2. 

44rn this respect Iblis differs from the sa~an in the 
Book of Job. See discussion of this point in Eichler, p. 61. 

4538~74 and 2:34/2. 



supports the conclusion stated above that Ibl!s had been one 

of the ~~~~,ika, an impression which seems evident to the 

unbiased reader. 46 {4) Finally, there is the single reference 

in 18:50/48 which states that Iblis is one of the jinn. This 

assertion directly follows the statement that Iblrs did not bow 

with the mal!,ika, and it seems to be given as an explanation. 
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In light of the other accounts of the Ibl!s-myth, this reference 

to the jinn appears to represent a development within "Qur,~nic 

thought", possibly an attempt to refute the idea that Iblts had 

been one of the mala,ika. Certainly, it is not necessary to 

conclude (from a comparison of these narratives) that the 

mala~ika are to be identified with the jinn.47 

Then, in the dramatic sections of the accounts of the 

Iblfs-myth, what does Iblis claim, and say, for himself, ano 

what does Allah say regarding the nature and destiny of the rebel? 

{1) In two accounts Iblis claims to be better than man (or better 

than Adam). The only reason given for this claim is that Ibl!s 

had been created from fire, whereas man had been created from 

clay.48 In two other places in the Qur~an (15:27 and 55:16/5) it 

is stated that the jinn had been created from fire, but there is 

46rn fact, according to Tab., ~., I, 83, one of Iblfs' 
two principal sins was that he thought himself better than the 
other mala~ika. For discussions of this point, see: Wensinck 
(Gardet), p. 669; and Jung, pp. 67-70. 

47see Watt, ~ompanion, p. 209. 

4838:76/7 and 7:12/1 
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no indication that they are thus superior to man.49 It is also 

significant that 15:27 occurs near an account of the "shooting

star myth", and just before an account of the Iblia-myth, and that 

55:16/5 also occurs near a reference to the sun, moon, and stars. 

(2) In two accounts it is stated that Iblis has been cursed until 

the Yawm ad-Dfn. 50 'rhis must imply that Ibl!s is now a "fallen

angel". 51 ( 3) ·rhen, Iblis blames Allah for perverting him, 52 and 

he threatens to lead astray all of mankind who will follow him.53 

This implies that the primary role of Iblis is that of "tempter". 54 

The threats at the ends of the accountsSS imply that Iblis will 

have followers, whose destiny (along with Ibl!s) will be Jahannam. 

49Also, there is the possibility of the use of metaphor in 
the description of creation from fire and dust. See, for example, 
21:37/8: "Man was created from haste (min cajalin)." 

5038:78/9 and 15:35. 

Slsee Jung, pp. 70-1 (notes); also, Rivkah s. Kluger, 
Satan in the Old Testament, tr. Hildegard Nagel (Lvanston, Ill.: 
Northwestern University Press, 1967), p. 33. (The original German 
edition was published in 1948 by Rascher Verlag of ZUrich under 
the title 11Die Gestalt des Satans im Alten Testament" as Part Ili 
of c. G. Jung's Sfmbolik des Geistes.) 

5215:39 and 7:16/5. 

5338:82/3, 15:39, 17:62/4, and 7:16/S. 

54Eickmann, pp. 43-6, discusses this aspect of the charac
ter of Ibl!s in relation to the three roles of the Evil One in 
Persian and Jewish religious writings: (1) tempter, (2} accuser, 
and (3) destroyer of physical life. see also Eichler, pp. 64-5. 

5538:85, 15:43, 17:63/5, and 7:18/7. 
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Far from being insignificant, these details of the drama 

indicate the nature of Ibl!s as well as the purpose of the myth. 

The transitions from dramatic to hortatory statements at the 

ends of the accounts emphasize the independently apparent impres

sion that the purpose of the Iblis-myth is not to inform, or to 

entertain, or even to explain, but to convince the hearers that 

rejection of Islam {surrender to Allah) will inevitably result 

in punishment. According to the genuine nature of mythic 

symbolism, Iblis personifies all rejection of Allah, and is thus 

the "unbeliever" par excel1ence.56 

56see Eichler, p. 65. 
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EXCURSUS 

The Ibl!s-mft:h 

Following is a comparative presentation of the seven Qur'anic 
accounts of the Ibl!s-myth, indicating the similarities and 
differences in the chronological development of the story within 
the Qur'in. Only the verae numbers of the official Egyptian 
edition are indicated. 

38:71 When your Lord said to the mala~ika: "See, I am about to 
15:28 And when your Lord said to the mala' ika, "See, I am about to 

1,11 we 

create a mortal fram trn. 
create a mortal from ii!ta1 of Qama, masnun. 
created you 

72when I have 
29when I have 

then we 

shaped him and have breathed my r~g into him, fall down, 
shaped him and have breathed by ru into him, fall down, 
shaped you, 

38:72 
15:29 
18:50 
17:61 

7:11 
20:116 

2s34 

73Then 
30r.rhen 

Then 
Then 
Then 
Then 
:rhen 

And 
And 

And 
And 

when 
when 
then 
when 
when 

we 
we 
we 
we 
we 

the mala!)ika 
the mala:>ika 
they 
they 
they 
they 
they 

said 
said 
said 
said 
said 

to 
to 
to 
to 
to 

the 
the 
the 
the 
the 

bowed all 
bowed all 
bowed, 
bowed, 
bowed, 
bowed, 
bowed, 

ma1li~1ka: 

mala'ika: 
ma1a~ikaa 

ma1a'ika: 
mala'ika: 

toqether, 
toqether, 

bowing 
bowing 

.. Bow 
"Bow 
"Bow 
11Bow 
"Bow 

74except 
3lexcept 

except 
except 
except 
except 
except 

before 
before 
before 
before 
before 
before 
before 

Ibl!s, 
Ibl!s, 
Ibl!s, 
Ib!Is, 
Ibl!s, 
Ibl!s, 
Iblis, 

him ... 
him." 
Adam." 
Adam." 
Adam. u 

Adam." 
Adam." 

38:74 who was proud, 
15;31 who refused to be among those 
18:50 who 

7:11 who was not of those 
20all6 who refused. 

2:34 who refused, 

38:74 and was one of the unbelievers. 
18,50 was one of the jinn, 

2:34 and was one of the unbelievers. 

who bowed. 

who bowed. 

and was proud, 

/command. 
and strayed from his Lord's 
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what prevented. you 38:14 He said: "Iblis, 
15:32 He said a "Ibl!s, 

7:12 He said: 
what ails you that you are not amonq 

"What prevented you 

from bowing before one whom I created with my own hands? 
the bowinq? 11 

from bowing when I commanded you?" 

38:75 Have you become proud, or are you one of the high ones? •• 

38:76 He said: ur am better than he; you created me from fire, 
7:12 He said: "I am better than her you created me from fire, 

15:33 He said: "I would never bow before a mortal 
17:61 He said: "Shall I bow before 

38:76 and him you have created from ~rn." 
15:33 whom you have created from fJalfi~ of ~ama:) masniin." 
17:61 one you have created from ~in?., 

7:12 and him you have created from ~in." 

38:11 He said: 
15:34 He said: 

7:13 He said: "Depart from it! It is not for you to be proud 

here! 

38:79 
15:35 

38a79 
15:36 

"Then get out of it! 
"Then get out of 1 t ! 
Then get out! 

Upon you shall rest my 
Upon you shall rest the 

Indeed, you are cursed! 
Indeed, you are cursed! 
Indeed, you are abased! 

curse until the Yawm ad-;-D!n!" 
curse until the Yawm ad-D!n!u 

He said: "My Lord, respite me until the day they are 
He said: .,My Lord, respite me until the day they are 

raised. 
raised • 

.. .. 
7:14 He said: "Respite me until the day they are raised • ., 

SOH said: "You are one of those respited Sluntil·the known day. . e 
37H said: .. You are one of those respited 38until the known day. • e 
15He said: "You are one of those respited." 

17:62 He said: "What do you think? This one whom you have 
honoured above me--if you de~er me to the Yawm al-Qiyama, 
I will surely master his descendants, except a few ... 

38z82 He said: "Then, 
15:39 He said: uMy Lord, for your pervertinq me, I will 

7:16 He said: "'l'hen, for your pervertinq me, I will 

.. 
11 

38:82 by your power, 
15:39 make everything seem fair to them in the earth, 
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38s82 I will pervert all of them, 83except your servants 
15a39 and I will pervert all of them, 40except your servants 

amonq them who are sincere." 
among them who are sincere." 
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7:16 surely sit in ambush for them on your straiqht path, 17then, 
I will come upon them from before them and from behind them, 
from their right hands and their left hands. You will not 
find most of them thankful." 

38:84 ae said& "Then the truth, and the truth I say: 
15:41 He saida "This is for me a straight path: 
17 ~ 63 He said a "Depart! 

7:18 He saidz "Get out of it, despised and banished! 

15:42 over my servants you will have no authority except 

15&42 those among the perverse who follow you 
17:63 Those among them who follow you--
7al8 Those amonq them who follow you--

38:85 I will surely fill Jahannam with you 
15:43 Jahannam shall be their 
17&63 surely Jahannam shall be your 
7:18 I will surely fill Jahannam with 

15:43 promised land, 
17 s 63 recompense, an ample recompense! " 

38:85 and those who follow you, all toqether!u 
15:43 all toqether!" 

7:18 all toqether!" 
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CHAPTER IV 

THE Sl-IAY'fAN-MY'rH 

Survey of the Qur'inic Narratives 

The Shaytan-myth (the designation used to refer to the 

story of the temptation and fall of Adam and his wife) occurs 

three times in the Qur'lna 7sl9/8-25/4, 20all7/Sb-24, 1 and 

2:35/3-39/7. As stated above in Chapter II, these three narra

tives directly follow the three latest accounts of the Ibl!s

myth (which has been abbreviated to a single verse in suras 

20 and 2). Following is the final form of the Shaytan-myth as 

it appears in sura 2: 

35 And we said: "Adam, you and your wife dwell in al-Janna and 
eat of its abundance wherever you please. But do not go 
near this tree, or you will be evildoers." 

36 Then Shaytan caused them to slip from it and to go out from 
the state they were in. And we said: ''Get down, each of 
you an enemy to the other, and in the earth you will have 
an abode and provision for a time." 

37 Then, Adam received certain words from his Lord, who turned 
to him. surely, he is at-Tawwib, ar-Raoim. 

38 We saida "Get down out of it, all toqether! Then, surely 
guidance will come to you from me, and no fear will be 
upon whoever follows my guidance--nor shall they sorrow. 

39 But the unbelievers, who controvert our siqns, shall be the 
companions of an-Nar, therein abidinq!" 

lReqardinq the precise lenqth of the accounts in auras 
20 and 2, see note 3 below. 
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A comparison of the three our~!nic accounts of the Shaytin-myth 

indicates that certain essential elements of the story have been 

omitted in this account in sura 2. Because of the siqnificance 

of these details of the story for the discussion which follows, 

portions of the accounts in auras 7 and 20 are also translated 

below. 

If either of the accounts in auras 2 or 20 were read 

alone by one who did not know the Shaytin-myth, the reader 

would be confused concerninq the disobedience of Adam and his 

wife. In sura 2 the manner of the disobedience is not explicitly 

stated. In sura 20 the specific act of disobedience is given, 

but the more important factor, the command not to eat from the 

forbidden tree, is omitted. This account in sara 20 also includes 

other significant details which do not appear in the other two 

accounts: 

117 

118 

119 
120 

121 

Then we said: "Adam, surely this is an enemy (caduww) to you 
and your wife. so do not let him expel you both from 
al-Janna, so that you will be unhappy. 
It is surely given to you neither to hunger nor to qo naked 
therein, 
neither to thirst nor to suf.fer the sun therein." 
Then Sha~an whispered to him saying: "Adam, shall I point 
you to the shaJarati-1-khuld, and a kingdom which does not 
decay? 11 

Then, the two of them ate from it, and their private parts 
appeared to them, and they beqan to stitch upon themselves2 
leaves from al-Janna. Thus Adam disobeyed his Lord, and so 
he ·erred. 

2Ibn Maacud is reported to have read fa-kashafa canhu wa
can zawjihi qhiyi,aha wa-khatafi calayhimi in place of the TR 
reading, fa-akali minhi fa-badat la-humi saw'ituhumi wa-tafiqa 
yakh§ifani calayhima, thus omitting the report of the act of 
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rt is only in the account in sura 7 that both the prohibition and 

the act of disobedience are included. 3 

The reference to the Shajarat al-Khuld {Tree of Eternity) 4 

is both interesting and significant for the interpretation of the 

Shay~in-myth. That this Shajarat al-Khuld is the ·~ree of Life" 

(or Tree of Immortality) of the traditional Jewish and Christian 

accounts 5 is indicated by what Shaytin whispers to Adam and his 

wife in 7:20/19a "Your Lord has prohibited you from this Shajara 

only to prevent you from becoming malakayn, or from becoming 

immortals (mina-1-khilid!n).•• Then, after receiving this promise 

of immortality, Adam and his wife eat from the Shajara (lit., 

disobedience--Jeffery, Materials, p. 61. However, the act of 
eating the forbiaden fruit is reported in the account in sura 7 
(which is discussed below), and Jeffery has located no alterna
tive reading for Ibn Nascud on this other verse. 

3As shown in the comparison of the three accounts in the 
Excursus at the end of this chapter, the narratives in auras 20 
and 2 merqe into hortatorical statements which are addressed to 
the hearers and not inteqral parts of the drama--which in effect 
end at 20:l23a/O and 2:37/5. wbat is mora interesting is the 
fact that the extensions on these two accounts indicate a develop
ment of ideas within the Qur~an. In the account in sura 7, 
apostasy seems to be final, in the later two accounts, a return to 
belief is seen to be possible, so that the fall of Adam is now 
considered to be only a blunder like the lapse of a Muslim at 
UQud. On this point, see Eichler, p. 64. For a general discussion 
of the similarities and differences among these three accounts, see 
Eichler, pp. 54-6. 

4ct. the expression dar al-khuld, one of the Arabic names 
for paradise or the hereafter. 

5Regarding the Tree of Life in Jewish and Muslim legends, 
see Gr6nbaum, pp. 64-5. zam., I, 127, and B9., I, 52, find it 
worthwhile to speculate concerninq the kind of tree this was, 
suqgesting that it may have been "wheat", "vine", or a "fiq" 
tree. 
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•'both of them tasted the tree"--dhaql-sh-shajara6 ), which seems 

to be a reference to the Shajarat al-Khuld mentioned in 20:120/18. 

At this point the Qur,anic narratives differ significantly 

from the account in Genesis 2:4-3:21, where only the "tree of the 

knowledge of good and evil 11 is involved in the temptation and 

fall of Adam and his wife. 7 Then in 3:22-4 (a short pericope 

which occurs after the account of the fall), the Tree of Life 

appears as the source of mysterious power--the power to make man 

immortal. However, a guard of cherubim and a flaming sword are 

placed "at the east of the garden., to insure that the disobedient 

pair never go near this tree. 8 The Vita Ad~ expresses the same 

view when Adam saysa "He laid a prohibition on us concerninq the 

tree of knowledge of good and evil, which is in the midst of 

paradise."9 The parallel passage in the Kitab a.l-Majill is 

ambiquous but seems to aqree with the Genesis account also. First, 

Adam is given "the commandment" (al-watiyya} and is warned not to 

67:22/1 

1see Gen. 3:3-6,11-12,17. Concerning the fact that there 
was only one tree in the temptation story itself, see Gerhard 
von Rad, Genesis, a CommentaEY, tr. John H. Marks (London: SCM 
Press, Ltd., 1961), pp. 91-4. 

8Accordinq to the Kitib al-Ma ills "When he put Adam and 
Eve out of paradise, he shut ts qate and placed a fiery angel 
(malakan min nir) in charqe"--Gibson, p. 10 (Ar.) and p. 11 (Enq.). 

9Charles, p. 142. The Tree of Life is known in the Vita 
Adae, however, for later Eve swears to the serpent ·~y the throne 
of the Master, and by the Cherubim and the Tree of Life" that she 
will give some of the forbidden fruit to Adam--ibid., p. 146. 
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break it.10 Later, it is said that Allah plants the Tree ot Life 

in the middle of paradise (nataba-llihu shajarata-1-0arati wasia

l-firdaws),11 and still later, it is said that Eve and then Adam --
eat fruit from "the forbidden tree" <.sna.Jarata-1-manh!) •12 

Related to this question are others which are raised by 
I 

a comparison of the passages quoted above from the three Qur'inic 

narratives of the Shaytan-myth: (1) Is al-Janna (the setting of 

the Shay~an-myth) celestial or terrestrial, and what significance 

does this have for determining the relationship between Shayt_an 

and Iblis? (2) What is the relationship between Shaytan and the 

serpent of the Genesis account? (3) What is the purpose of the 

suggestion of Shaytin that eating from the Shajara might transform 

Adam and his wife into malak!n? Is this an allusion to the digh 

Council? 

The Location of al-Janna and its Significance 

At first glance, the references in the our~anic narratives 

to eating, 13 hunger, thirst, suffering from the sun, 14 and stitch

ing leaves,lS qive the impression that al-Janna is terrestrial 

lOGibaon, p. 7 (Ar.) and p. 7 (Eng.). 

11~., p. e (Ar.) and p. a (Enq.). 

12lbid., p. 9 (Ar.) and p. 9 (Enq~). 

137al9/8 and 2:35/3 

1420all8/6-ll9/7 

157a22/l and 20al21/19 
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like the "garden of Eden" in the Genesis account.l6 Here Adam 

"tills and keeps" the qarden of Eden17 and here roam the "beasts 

of the field" and. "every 11 vinq creature u; 18 also, cherubim and 

a flaming sword are placed before the qarden to prevent man from 

re-enterinq. In the Qur,inic accounts, however, the earth 

(al-arQ) is not mentioned until the point of the story when the 

couple is banished, and the clear implication is that they are 

banished from al-Janna down to earth, as in 7:24/3-25/4: 

24 

25 

He said: "Get down, each of you an enemy to the other! 
In the earth you will have an abode and provision for a time." 
He saida ·~herein you will live, and therein you will die, 
and from there you will be brought forth."l9 

If this interpretation is valid, then al-Janna in the Qur,anic 

Shaytin-myth is not terrestrial, as at first it appears to be. 

The concept of a celestial paradise is well known in the 

midrashic legends, where in some the purpose of the creation of 

man is to replace the fallen-angels, 20 and in others the angel 

Gabriel is sent down to the earth to collect samples of various 

16The expression jannit cadn (gardens of deliqht) appears 
several ttmas in the our~in, but not in relation to the Shay~an
myth (where al-janna appears consistently in all three accounts). 
see Jalil ad-Din as-suya~r, Al-Itgin f! culGm al-our~in (Calcutta: 
J. Thomas, 1852-4), p. 323r and Jeffery, Foreign Vocab., pp. 212-13. 
For a discussion of the relationship between the Qur,anic usage of 
Jannit •adn and the Jewish and Christian usaqe, see Geiger, pp. 32-3. 

17 Gen. 2al5 

18 Gen. 2al9 

l9Cf. 20al23/1 and 2:36/4. 
20see Charles, p. 137. 



colours of soil to be used by the Creator in forming man. 21 

Also, it should be noted that the references to hunqer, thirst, 

etc. in the Qur,anic accounts of the Shaytan-myth appear in the 

context of an assurance that Adam will not suffer from these 

afflictions--an assurance which may be based upon the fact that 
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al-Janna is in a special, non-terrestrial place. Such an inter-

pretation fits all the facts of these three Qur,inic accounts of 

the Sha~&n-myth. But does this mean that al-Janna is a 

"heavenly paradise"? In the sense that heaven is the abode of 

the mala,ika and also the eternal dwelling-place of believers, 

the answer must be: No.2 2 

The paradise (al-firdaws) 23 in the Kitah al-Majall is 

located between heaven and earth, said to be "hiqh up in the 

sky",24 but also stretching "around from the east along a wall to 

the hollow at the southern place of darkness where the cursed 

Prince was cast, a place of sorrows".25 Although the Qur'anic 

2lsee Ginzberq, I, 54. 

22This may be implied in 7a20/19 in the suggestion of 
Sha~in that eatinq from the forbidden tree will transform Adam 
and his wife into malakan. 

23The term al-firdaws appears twice in the Qur'an: once 
in the expression annit al-firdaws (181107), and once alone 
(23:11). The expression annat a -firdaws is the Christian equiv
alent of the Je~sh expression jannit al-•adn which is mentioned 
above. see as-suya~r, p. 323; Geiqer, p. 33t and Jeffery, Foreiin 
Vocab., pp. 223-4. 

24see note 26 in the precedinq chapter. 

25Gibaon, p. 7 (Ar.) and p. 8 (Enq.}. For the statement 
in the Kitib al-Majall that Iblfs was cast down from heaven to 
earth, aee note 30 in the precedinq chapter. 
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accounts do not contain such details (nor any indication that 

al-Janna is so extensive), the general conception of the settinq 

of the Shay~in-myth must be the same as that of al-firdaws in the 

Kit!b al-MaJillr that is, it is neither celestial nor terrestrial, 

but is located at some place between heaven and earth. In the 

preceding chapter it has been established that Iblis is banished 

from heaven {the setting of the Iblis-myth) down to the earth, 

and that this banishment occurs before the beginning of the 

Shaytin-myth. It has now been shown that the setting of the 

shaytin-myth is somewhere above the earth. Thus, whether or not 

Iblis is to be identified in some way with Shaytan, this is 

further evidence that the our~anic accounts of Iblis and Sha~an 

deal with two distinct myths. 

The Relationship Between Shalkan and the Serpent 

A comparison of the roles of Shaytin and the serpent in 

their respective contexts helps to clarify the nature of the 

tempter in the Shay~an-myth. In addition to the obvious parallel 

in the fact that each appears as the tempter of Adam and his wife 

in the qarden, 26 there are other indications that Shaytan reflects 

26It has often been pointed out that the name of Adam's 
wife is not mentioned in the Qur,an, and usually this omission is 
related to the Arab custom reqardinq the dominance of the husband 
and his responsibility for all actions of the family. It is 
significant, however, that in the story of the fall in Gen. 3 
Adam's wife also is not named. It is not until after the fall 
that 3:20 states: '~he man called his wife's name Eve, because 
she was the mother of all livinq." Earlier, in Gen. 2&23, the 
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the nature of the serpent. One hint is the use of the verb waswasa 

(to whisper) in the accounts in 7al9/8 and 20,120/18. 27 The 

expression "Shayt;!n whispered to them" suggests at least the sly-

ne ss and cunning of the serpent. Also, the noun waswasa means 

both "a whisper" and "a rustling of the grass (like that of a 

serpent) ". Although the serpent element in the Genesis account 

is purely fable (that is, the serpent is simply one of the wild 

creatures noted for his wisdom and cunninq),28 this myth became 

the subject of extensive allegorial interpretation (both in 

midrashic and early Christian writings29) so that the relation-

ship between the serpent and the Evil One became well known in 

the ancient Near East during the centuries prior to the advent 

of Islam. 30 

wife of Adam is named Ishsha {woman--from ish, man). This double 
naming has provided the occasion for the traditionists to postu
late two wives for Ad~ with the children of the first being 
eligible for marriage to the children of Adam and Eve~ 

27Also, Ibn Hascud and. al-A•mash are reported to have 
read fa-waswasa la-humi-sh-sha an in place of fa-azallahumi-
sh-shaytin in 2a36 4--Jeffery, Materials, p. 26. 

28cf. Mt. 10al6: "Behold, I send you out as sheep in the 
midst of wolves; so be wise as serpents and innocent as doves." 

29For a summary of the historical development of the 
relationship between the Evil One and the serpent in the fall
myth, see Ginzberq, V, 123-4. 

30Relationships between serpents and jinn in pre-Islamic 
Arabia are discussed in van Vloten, "Dimonen, Geister und Zauber 
bei den alten Arabern", WZKM, VII, 174-8. Hirschberq, p. 48, 
has shown that the extant works of the pre-Islamic poets contain 
no references to any relationship between the serpent of the 
Geneaia account and Shaytin. on this point see also: Wilhelm 
Rudolph, Die Abhlngiqkeit des Qorans von Judentum und Christentum 
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Still, the Satan of the Old Testament is not to be identi

fied with the serpent of the Genesis story,31 nor is the our~lnic 

Sha~an to be genetically identified ~th the serpent although 

the roles appear to be 1dentical. 32 Like the serpent in the 

Genesis account, the tempter in the Shay~an-myth appears momen

tarily with the sinqle purpose of causing the fall of the first 

pair. However, unlike the Shay~an-myth, a distinctive aspect of 

(Stuttgart! w. Kohlhammer, 1922), p. 35; Iqnaz Goldziher, 
Abhandlungen zur Arabischen Philologie, Vol. I (Leiden: E. J. 
Brill, 1896), p. 208; and Lanqton, Essentials, p. 70. Note how
ever that accordinq to the Lisin, XVII, 104-5, the term shaytan 
also means "serpent". For the derivation of this name, see also 
ar-Raghib, pp. 221-2; Horovitz, p. 120; and Jeffery, !ore12n 
vocab., pp. 187-90. 

31Kluger, pp. 49-50, concludesz "Even if it is false to 
speak also of a 9jletie identity of Satan with the Paradise 
serpent, there st !-exists a connection of nature between them"; 
see also ibid., p. 111. 

32zam., I, 128, and B~., I, 53, both state that Shaytin 
hid in the mouth of the serpent in order to qain entrance into 
al-Janna. In the Vita Adae the "devil" persuades the serpent 
to become his "vessel"; then, after Eve•s disobedience, "the 
Lord" reprimands the serpent saying that it has become "a thank
less vesseln (skeuos acharistou), an expression which Fuchs 
suqgests is a literal translation of the Hebrew expression keli 
Belical (instrument of Belial)--Charlea, pp. 145-7. The Kitib 
al-MaJill aqrees that Sha~an is not to be identified with the 
serpent, but seems to identify Sha~in with Iblra. First the 
text states that ash-shaxtan contrived to enter the serpent-
Gibson, p. 8 (Ar.) and p. 8 (Enq.); then, it states that Ibl!s 
al-la•rn hid himself in the serpent--!P~.; and finally, it 
states that ash-shayt~n al-lacrn entered the serpent--ibid., 
p. 9 (Ar.) and p. 9 (Eng.). It should be noted that the reference 
to Ibl!s appears in what is clearly a separate fable (concerning 
t~~chinq the animals how to speak), and also it must be 
remembered that the MS. in which these references appear dates 
from at least four centuries after the time of Muoammad. For 
the same ideas in Je~sh legends, see Ginzberq, I, 95-8. 
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the Genesis account is the punishment of the tempter (where the 

serpent is cursed so that it is compelled to crawl on the ground 

and eat dust); and the curse ends: "I will put enmity between 

you and the woman, and between your seed and her seedz he shall 

bruise your head, and you shall bruise his heel" (3:15). This 

curse has no direct parallel in the Qur'an, since Shay~an does 

not receive a curse for his part in the fall of man (although it 

may be alluded to in a statement which occurs in 7:24/3, 20:123/1, 

and 2:36/4: "Get down, each of you an enemy to the other!"). 

One significant difference between the serpent and the 

Qur'inic Shaytan is that the latter seems to be invisible or 

incorporeal. Adam and his wife show no indication that they are 

aware that anyone has spoken to them. Neither the couple nor 

Allah speak to Shaytan; the only dialogue in the drama of the 

Shay~in-myth is between Allah and the couple. Even when Allah 

reminds them that he had warned them about Shaytan, they seem to 

ignore the suggestion that an external tempter is to blame (unlike 

Adam and Eve in the Genesis account), and they take the blame 

upon themselves.33 These factors suggest that the tempter in 

the Shay~in-myth, while possessing the nature of the Genesis 

33This element of the drama occurs in only one of the 
three accounts, and Ibn Mas•ud is reported to have omitted ~his 
admission of quilt (in 7a23/2) where he read rabbani ala taghfiru 
~a-na wa-t&rQ&mUn! in place of the TR reading rabbani ~alamni 
anfusani in lam taihfir la-na wa-tarQamna--Jeffery, Materials, 
p. 42. On the incorporeality of the Qur~anic Shaytin, see 
Eichler, pp. 74-5. 



serpent, is to be understood either as invisible or simply as a 

symbol of "cunninq temptation" within man. 

An Allusion to the High council 
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At first glance, the suggestion that the phrase illa an 

takun4 malakayn is an allusion to the Hiqh council may seem 

unlikely, also, it miqht be argued that the method of interpret

ing this phrase on the basis of extra-our~anic mythic material 

is not sound exegesis. However, the parallels between 7:20/19 

(considered with 20:120/18) and passages in Genesis 3 are 

striking, and the resulting conclusions are convincing. 

The context of the phrase ill! an takuna malakayn 

(7:20/19, which is translated above) should be compared with the 

parallel passage in Genesis 3:4-5: "But the serpent said to the 

woman, 'You will not die. For God knows that when you eat of it 

your ey6s will be opened, and you will be like God [gods], know

ing good and evil. ' " That this statement of the serpent is not 

a distortion of the intended results of eatinq from the forbidden 

tree is confir.med by a later verse, Genesis 3:22: '~hen the Lord 

God said, 1 Behold the man has become like one of us, knowing 

qood and evilr and now, lest he put forth his hand and take also 

of the tree of life, and eat, and live forever ....... It has 

already been stated above that the phrase aw takUna mina-1-

khalid!n (in relation to the Shajara in 7:20/19) is & reference 

to the Tree of Life. In the Genesis account the serpent states 



that the "tree of the knowledge of good and evil" will make the 

woman (and Adam) "like gods".34 This concept of divine beings 

of the heavenly court occurs also in the well-known statement 
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in Genesis 1:26: "Then God said., 'Let us make man in our image, 

after our likeness • • ... 35 
• • 

These passages make it clear that the statement in 

Genesis 3:5, "you will be like gods", refers to what is called 

the High Council in the Qur~an. The discussion in Chapter II 

above has shown that the Qur~anic view is that the High Council 

is a group of mali'ika. 36 The contexts of sura 7:20/19 and 

Genesis 3:4-5 are clearly parallel. From this evidence, it can 

be concluded that the phrase illi an takuna malakayn is an 

allusion to the High council, and that 7:20/19 thus includes 

references to both of the mythic trees which are mentioned in 

the general context of the Genesis account of the temptation and 

fall of man. 

34The Hebrew term 'el~hrm in Gen. 3:5 seems to mean 
"gods", as the term is rendered in the Septuagint. 'ElOh!m is 
a plural noun which often means "gods" or divine ones" or even 
"angels" in the ar1 for references, see BOB, p. 43. 

35This statement and Gen. 3:22 (quoted. above) appear to 
represent two distinct traditions. In Gen. 1:26 man is said to 
be created in the image of gods; in 3:22 man is said to become 
like gods only as a result of eating from the forbidden tree. 
For other or references to the heavenly court, see Gen. 11:7, 
1 Kg. 22:19, Job 1:6, and Is. 6:8. 

36For Jewish legends which state that the heavenly court 
consists of anqels, see Ginzberq, V, 3. 



Conclusions 

What do the three Our'~nic accounts of the Sha~in-myth 

state explicitly concerning th~ nature or essence of Shayt&n? 
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First, he is said to be an enemy (caduww) of Adam and his wife, 

who are warned not to permit him to cause them to be expelled 

from al-Janna. 37 'rhen, it is stated that Shay~!n whispers to 

them38 (or, in another account, "to him"39), tempting the couple 

to disobey the divine command. In one account he tempts by offer

ing to lead them to the Shajarat al-Khuld and ua kingdom that 

will not decayu,40 and in another he promises that they will 

become malakan and also immortal if they eat from the Shajara.41 

Thus, Sha~an is the tempter of Adam and hie wife and he causes 

them to fall from their state of innocence.42 

37see 20:117/5 and 7:22/1. 

38In 7a20/19: waswaaa la-humi. 

39In 20al20/18: waswasa ilayhi. In the account in sara 
20 both Allah and Shay~in address Adam only, and Adam's wife 
appears only incidentally in such phrases as ·~oth of them ate of 
it tr. 

4020al20/18 

417:20/19 

42see 2:36/4. It must be noted, however, that this element 
of the myth in the Our'in does not have the significance which the 
fall of Adam in Genesis has for traditional Christian theology, 
as the basis for the doctrine of "original sin". In fact, as is 
stated at the end of the previous chapter, in the Qur,an it is 
Ibl!s who ia the "first unbeliever", the prototype of all unbelief. 
Whereas in the NT "sin came into the world" through Adam, in the 
Qur'in Ibl!s possesses this mythic symbolism. However, in the 
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It is significant that after his single temptation speech 

Shaytan no longer appears in the story. Both his role as tempter 

and his nature appear to be the same as those of the serpent in 

the Genesis account, but he is not cursed with the stigma of 

humiliation. This difference may be explained by the fact that 

(in the eatlier our~anic myth) Iblis had already received a curse 

from Allah. Unlike Ibl!s, Shaytan does not appear as the leader 

of a band; he does not appear as a fallen-angel 1 and there is no 

indication that he will continue his activities as the permanent 

tempter of mankind.43 

Qur'an the emphasis upon the power and unity of Allah leads to 
the inevitable conclusion that Allah is himself responsible for 
the introduction of disobedience into the world. See Eichler, 
esp. pp. 41-6,65-6. 

43rn his article ".§hait-in", Hl, IV, 286, A. s. Tritton's 
unqualified identification of Shaytin and Iblis has led to 
several uncritical and erroneous statements, e.g.: "Iblfs who 
is obviously borrowed from Judaism 11

, "al-§.hait.an is the chief of 
the evil spirits", and "The ~ur'an says that Shai1;an is made of 
fire" (cf. Eichler, p. 74); also he intermingles traditional 
material with historical and Qur'anic data in a manner which makes 
it impossible to distinguish between the various types of evidence. 
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EXCURSUS 

Following is a comparative presentation of the three Qur~anic 
accounts of the Sha~in-myth, indicating the similarities and 
differences in the chronoloqical development of the story within 
the our~ln. Only the verse numbers of the official Egyptian 
edition are indicated. 

7:19 
20:117 Then we said, 
2:35 And we said: 

"Ad am, 
''Ad am, 
.. Ad am, 

you and 
surely this is an enemy to you and 

you and 

your wife, inherit al-Janna, 
your wife. so do not let him expel you both from al-Janna, 
your wife, dwell in al-Janna, 

7:19 and eat Wherever you pleaser but do not qo 
2a35 and eat of its abundance wherever you please; but do not qo 

7:19 near this ahajara, lest you be evildoers." 
20:117 lest you be unhappy. ll8rt is surely 

2a35 shajara, lest you be evildoers." 

20:118 given to you neither to hunger nor to go naked therein, 
ll9neither to thirst nor to suffer the sun therein." 

7:20 Then Shayt§n whispered to the~ 
20:120 Then Shayi;.in whispered to him, saying: "Adam, shall I point 

20:120 you to the shajarati-1-khuld, and a kingdom that decays not?" 

7s20 revealinq to them that which had been hidden from them of 

7;22 

their private parts. He said: 11Your Lord has prohibited you 
from this shajara only to prevent you from becoming malakaln, 
or from becominq immortals." 21And he swore to them: "Surely, 
I am a sincere advisor to you." 

Thus, he led them on by delusion, 
20:121 Thus, 

2:36 Thus, Sha~in caused them to slip from it 

2:36 and to qo out from the state they were in. 

7:22 and when both of them tasted the tree, their private 
20:121 both of them are from it, and their private 



7:22 parts appeared to them, and they beqan to stitch upon 
20:121 parts appeared to them, and they began to stitch upon 

themselves leaves from al-Janna. 
themselves leaves from al-Janna. Thus Adam disobeyed his Lord, 

20:121 and so he erred. 

eo 

7:22 And their Lord called to them~ "Did I not prohibit you from 
this shaJara and say to youz •surely, Shayt4n is a manifest 
enemy to you'?" 23They said: "Lord, we have wronged our
selves, and if you do not forgive us, and have mercy upon us, 
we will surely be lost." 

20:122 Then his Lord chose him and turned again to him and 
guided him. 

7:24 
20:123 

2:36 

He said: "Get down, each of you 
He saida "Get down out of it, all together, each of you 

And we saidz "Get down, each of you 

an enemy to the other. In the earth you will have an abode and 
an enemy to the other. 
an enemy to the other. In the earth you will have an abode and 

7a24 provision for a time." 25He said: "Therein you shall live, 
2:36 provision for a time." 

7:25 and therein you shall die, and from there you shall be 
brought forth ... 

2&37 Then, Adam received certain words from his Lord, who turned 
to him. surely, he is at-Tawwib, ar-Raorm. 38we said: 
"Get down out of it, all together! 

20sl23 Then, surely quidance will come to you from me, and whoever 
2&38 Then, surely guidance will come to you from me, and whoever 

follows my guidance shall not qo astray, nor shall he 
follows my guidance--no fear shall come upon them, nor shall they 

be unprosperous. 124But whoever turns away from my remembrance, 
sorrow. 

20al24 his shall be a life of narrowness, and on the Yawm al-Qiyama 
we will raise him blind!" 

2:39 But the unbelievers, who controvert our siqns, shall be 
companions of an-Nir, therein abidinq! 11 
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THE SHOariNG-STAR NYTH 

The legend-cycles of the ancient Near East were often 

interfluent, not only among the various societies and religious 

traditions, but also within each community. In an environment 

which had a millennia-long tradition of solar and astral worship, 

it is not surprising that the shooting-star myth enjoyed a rich 

evolutionary development and is found in various forms in 

virtually every religious tradition of the ancient Near East. 

Possibly the most popular form of the myth is the belief that 

the shooting-stars are "fallen-angels". 'rhis is no doubt related 

to the popular idea that angels were made of fire--and shooting-

stars as well as lightning were conceived to be fire sent down 

from heaven. Thus, the various forms of the shooting-star myth 

were related to the solar-myth, which included not only such 

physical characteristics as redness of skin and hairiness in the 

solar-myth hero, but also the widespread mythic idea of throwing 

stones.1 

lsee Ignaz Goldziher, Mythol92y Amoni~he Hebrews and 
its distorical Develo~ent, tr. from the German by Russell 
l·iartineau, with additions by the author (London: Longmans, 
Green, and eo., 1877), p. 109. 
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Even within the Qur,an there is a clear development in 

the references to the shooting-star myth, and there are several 

references to stone-throwing which may be related to this myth. 

In the earliest and most lucid Qur~anic accounts of the shooting-

star myth, it is a -~~~-~k!~.-~ar~'! (rebel satan) or a !!hal_k.~l2 

E.~J .. ~~ (stoned, or cursed, satan) who attempts to listen stealth

ily to the proceedings of the High Council. Later, part of the 

speech of the jinn in Sura 72 associates the jinn (rather than 

the shaya~r~) with the shooting-star myth. This reference may 

be related to the unique statement in 18:50/48 that Iblis is 

one of the jinn. A reference to the ~ha~!kin attempting to 

steal a hearing at the gates of heaven (apparently to learn what 

is in the celestial book) may also be a form of the same myth. 

The Rebel and Stoned 3hayakin 

In the earliest and fullest Qur~anic account of the 

shooting-star myth in sura 37, every shalk~n marid is pursued 

with a piercing flame (shihab thaqib): 

6 

7 
8 

9 
10 

we have adorned the lower heaven with the adornment 
of the stars 
to guard against every sha~fan marid. 
They do not listen to al-ma a'i-1-acla, for they are 
pelted from every side, 
repulsed, and theirs is an everlasting punishment-
except him who snatches a fraqment, and he is pursued 
by a shihab thaqib. 

'L'his passage presupposes the ancient cosmology of the seven 

heavens, the lowest of which is visible from the earth because 

it is embellished with stars. The shayakrn move about freely 
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in the earth and in the sky, but they can travel only as far as 

"the gates of heaven". Here they attempt to hear something which 

is said in ~mala, al-acl~, which in the our~an is seen to be a 

group of ~ala,ika--no doubt the same ones who are mentioned in 

2:30/28-33/1. 2 'rhe sl!~ikrn are then driven away, presumably by 

mala'ika who "pelt them from every side". Finally, it is said 

that the intruders are pursued by shooting-stars. 

Another version of the myth appears in a Neccan sign-

passage in sura 15, and contains some interesting differences: 

16 we have set constellations in the heaven and have made them 
beautiful to the beholders, 

17 and have guarded them from every shaytin rajim--
18 except him who listens by stealth, and he is pursued 

by a shihib mubrn. 

Still further information concerninq this Qur~~nic myth is given 

in another version whieh appears in 67:5: "And we adorned the 

lower heaven with lamps and made them missiles3 for pelting the 

sha~-rn; and we have prepared for them the punishment of 

as-sac rr. If 

In addition to the differences which have been indicated 

by transliterations in the translations above, another distin-

guishing characteristic is that each of the three accounts uses 

a different designation for the lights which adorn the lower 

heavena in 37:6 they are called kaw!kib (stars); in 15:16 they 

2For this concept in Jewish legends, see Ginzberg, V, 3, 
238. 

3
Ar. rujum (sq. rajm)r cf. rujum, "meteorites" or 

"shootinq-stars ". 
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are buruJ (constellations); and in 67:5 they are ma§ib!p (lamps) • 

.t--1ore significant is the fact that there appears to be some 

uncertainty regarding the purpose of these lights in the myth. 

In 15:17 it is clear that the bur~ are guarded from the intrud

ing shala~rn as is shown by the context: wa-Qafiinahi min kulli 

shayij.anin raJ!min. In 67:5, however, the maiJcfb~ which adorn 

the lower heaven are used to stone the shayatrn: wa-laqad 

zayyana-s-saml~a-d-dunya bi-matab!pa wa-Jacalnaha rujuman li

sh-shaya~rn. The parallel statement in 37:6-7 is ambiguous and 

must be interpreted in light of the other two contexts: inna 

zayyana-s-sama,a-d-dunli bi-z!nati-l-kaw5kibi wa-Qiffan min 

kulli shaytanin maridin, which is translated by Bell with an 

interpolation: "Verily we have adorned the nearer heaven with 

the adornment of the stars. And (have made these also) a guard 

against any aatan insolent."4 However, this verse is sometimes 

interpreted to agree with 15:17 rather than 67:5. Regardless of 

the interpretation of 37:6-7, it is clear at least in 67:5 that 

the stars themselves are used to stone the shay!t!n who attempt 

to overhear conversation from within the High council. 5 

4Bell 1 s translation follows that of Rodwell: "~'·le have 
adorned the lower heaven with the adornment of the stars. They 
serve also as a guard against every rebellious Satan". Arberry 
also follows Rodwell, but Muoammad 0 Al! offers a different inter
pretation: "Surely ~ve have adorned the lower heaven with an 
adornment, the stars, and (there is) a aafequard against every 
rebellious d~vil." 

5watt, Companion, pp. 127-8 suggests that (at least in 
the account in scrra 15) stones are cast at the ~hayiy!n: '~he 

satans are said to have tried stealthily to observe the 
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The Jinn Who Encounter Guards and Flames 

Another reference to the shooting-star myth appears in 

the well-known speech of the jinn in ~ura.72. This speech 

(which takes up approximately the first half of the sura) wlll 

be discussed again in a later chapter; at this point only two 

verses are relevant, and they contain details which differ 

significantly from the other accounts of the myth: 

8 And we stretched towards heaven, but we found it filled 
with strong gu~rds and shuhub. 

9 we used to sit there on seats listening; but now any[one] 
listeninq finds a shihab waiting for him. 

These two verses are the only contexts in the Qur~an 

where the terms shihab (a flame) and its plural shuhub {flames) 

appear unmodifiedi that is, they seem to be designations here 
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rather than descriptions. The expressions shiha.b thaqib (pierc

ing flame) in 37:10 and shihab mubrn (visible flame) are clearly 

descriptions of shooting-stars, and the terms shihab and shuhub 

in 72:8~9 must be interpreted as referring to the same phenomena. 

There is still the question of the precise relationship between 

these shuhub and the kawakib, the bu~uj, and the ma§ab~, which 

are mentioned above. It is possible to interpret these four 

accounts as referring to an attack in two stages: (1) once when 

"they are pelted from every side" (37:8)--which would correspond 

to 67:5 where the shayiifn are stoned with ma~ab!Q; and (2) then 

inhabitants of Paradise, and to have been driven away by stones, 
which appear to men as shooting stars (hence 'a manifest flame')". 
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again when they are pursued with a "piercing11 or "visible" flame 

(37:10 and 15:18). I·<ore likely, however, the verses should be 

interpreted as referring to a single attack, so that the shuhub 

{including the shihib tha~ib and the shihab mubfn) would be the 

same as the ~~~abf2. 6 Then, on the basis of both the meaning of 

the terms and consideration of the syntax of the contexts, it is 

reasonable to conclude that the matabi2 are equivalent to the 

kawakib but not to the buruJ, and that the latter term is the 

only one which does not refer to shooting-stars. 

The statement in 72:8, "we found it filled with strong 

guards and flames" (fa-wajadniha muli~at Qarasan shad{dan wa

shuhuban), is unique in the Qur~!n, having no parallel in the 

other accounts of the shooting-star myth. The parallels between 

this statement and Genesis 3:24 appear too striking to be 

accidental. This verse in Genesis occurs at the end of the 

story of the fall of Adam and his wife, where they are banished 

from the garden of Eden: 11 He drove out the man; and at the east 

of the qarden of Eden he placed the cherubim, and a flaming sword 

which turned every way, to guard the way to the tree of life." 

The expression "strong (or, terrible) guards" in 72:8 is parallel 

to the cherubim who "guard the way to the tree of life"; and the 

shuhub (flames) in 72:8 are parallel to the "flaming sword 11 in 

the Genesis account. The purpose of the "guards" and "flames" 

6This conclusion seems to contradict the quotation from 
watt in the previous note. Regardinq the powers of the stars 
over demons, see Ginzberg, IV, 150. 
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in both accounts is to prevent intruders from enterinq "paradise" 

--which in the Genesis account is called "the garden of Eden", 

one of the Qur'anic names for the "heavenly paradise".? Although 

it may be distant, there is clearly a relationship between these 

two myths. 

The Purpose of the M~h 

It is clear that the purpose of the "guards" and .. flames" 

(that is, the shooting-stars--by whatever designation they are 

qiven) is to prevent certain shayakrn and jinn from listening 

to something which is said within the High Council. 8 A more 

important question is the purpose of the intruders in attempting 

to enter (or approach} the celestial realm; in 67:5-6 no indica-

tion is qiven, and in 15:16-18 it is said only that the ~haya~In 

attempt to istaraqa-s-samca (listen by stealth}. In 37:10, 

however, the phrase man khakifa-1-khakfata (him who snatches a 

bit) suggests that the intruders are attempting to steal some 

specific thing. 

A passing reference to the shooting-star myth occurs in 

26:210-12: .. Not by the shayi).!n has it been brouqht down; it 

does not suit them, nor are they capable, for surely they have 

7see notes 16 and 23 in the preceding chapter. 

8For Jewish leqends in which angels guard the gates of 
paradise and heaven, see Ginzberq, III, 109, 479; V, 377; and 
VI, 46. 
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been expelled from hearing." Although the antecedent of the 

pronominal suffix hu cannot be determined with certainty, it 

seems to refer to the Qur,an (or the term ~anzrl, which occurs 

in v. 192). A related passage, 52z37-8, refers to listening 

from a ladder and returning with evidence: "Or are the 

treasuries of your Lord in their care? Or are they the over

seers? Or do they have a ladder from which they listen? 9 Then 

let one of them who has listened bring clear proof (sul).an mubin)." 

Here again, listening at the gates of heaven for information 

from the High council seems to be related to revelation. 'l'hese 

contexts suggest that the purpose of the jinn and shaxa~in in 

the shooting-star myth is to steal information from the celestial 

book.10 

9see also 38:10/9. The ladder motif is seen in the 
aetiological legend in Gen. 28:10-17 which explains the origin 
of the sanctuary at Bethel by describing how Jacob had a dream 
about angels ascending and descending a ladder which stretches 
down from heaven. Other ancient Near East legends about heavenly 
ladders are found in Ginzberg, I, 351; v, 10, 91, and 290. 

lOAlfred Guillaume, The Traditions of Islam (Oxford: 
Clarendon Press, 1924), p. 122, includes a tradition which seeks 
to explain the phenomenon of shooting-stars. In this story the 
impression is given that Muoammad originated the myth discussed 
in the present chapter. This view is accepted by A. Sprenger, 
Das Leben und die Lehre des Mobammad, 2nd ed., Vol. II (Berlin: 
Nicolaische Verlagsbuchhandlunq, 1869), p. 246. Eichler, p. 31, 
rejects this opinion and cites evidence showing that this myth 
was known in Arabia before the time of Muoammad. 
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Iblrs and the Shooting-star Hyth 

In legends of the ancient Near East, the angels are 

identified with the stars11 and are considered to have been 

created from fire. 12 The phenomenon of falling- or shooting-stars 

was thus associated with "fallen-angels". Therefore, the Qur~anic 

assertion that Iblrs was created from firel3 is in complete accord 

with ancient mythic conceptions since Iblis is seen to be a 

fallen-angel. For this reaton there is a natural relationship 

between Iblfs and the shooting-star myth. 

The fact that in the our~an the jinn are said to have been 

created from fire may be related to their association with the 

shooting-star myth, but more likely this is just to be interpreted 

as an elevation of their status--for they now have one of the 

leading characteristics of the angels.l4 This rise in status may 

also be associated with the idea that Iblis was created from fire, 

and also with the Qur' inic concept of _junild Iblis (hosts of Ibll.s} 

llsee Ginzberg, v, 40, 154, 158. 

12Ibid., I, 16. In V, 21, Ginzberg writes: "The fact 
that the angels were created of fire does not interfere with 
their incorporeality, for in legend fire, particularly the 
heavenly fire, is incorporeal ... 

1338z76/7 and 7:12/1 

14on the creation of the jinn from fire, see ~rnst 
Zbinden, pie Djinn des Islam und der Altorientalische Geister-
~aUbe (Bern: Paul Haupt, 1953), p. 93. 
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lf this is the case, then the new status of the jinn is equivalent 

to that of the fallen-angels who constitute the ~unad Ibl~!. 15 

There is also a direct relationship between Iblrs and the 

~h~~ of the shooting-star myth, in that both are called FaJ!m. 

Apparently, the sha:t:a~In are called _rajim because they are 

11 stonea 11
; however, Ibl!s is not stoned but is simply cast down 

out of heaven. There must be a relationship between these two 

uses of the term raJrm. Nold.eke has suggested that this term 

came into Arabic via an Ethiopic term meaning "cursed" or 

"damned 11
•
16 rrhis meaning is compatible with the context of the 

Iblis-myth where the rebel is said to be ~aJim (38:77/8 and 

15;34), since this term appears in conjunction with lacnatf 

(38:78/9) and al-lacna (15:35). However, that the term r~rm 

means more than simply "cursed" is suggested in the use of 

15on the concept ••hosts of anqelsu in the 01', see Edward 
Lanqton, The Ministries of the An~elic Powers: According to the 
Old Testament and Later Jewish Literature (London: James Clarke 
& eo., Ltd., n.d.), pp. 60-5. The orthodox Muslim view that the 
followers of Ibl!s are not mala~ika is presented by Muoammad ibn 
Musa ad-Damrrr in his famous ijayat al-ijayawan al-Kubra, vol. I 
(Cairo, 1284 [1867-8]), p. 261: "It is a well-known fact that 
all of the jinn are descended from Iblfs, and this shows that 
they are not to be interpreted as mala~ika, since mala~ika do 
not procreate because they have no females amonq them. Some 
say that the jinn are a species and that Iblis is one of them. 
There is no doubt that they are his descendants for this is 
stated in the our~an [?], nor that those of them which are 
unbelievers are called shaya).in." This account is also translated 
in A. s. G. Jayakar, £am!~t•s vayat ~1-V~lawan: ~~l~~S~! 
Lexicon, Vol. I (Eombay: D. B. Taraporevala sons & eo., 1906), 
p. 464. See also note 22 below. 

16Theodor Noldeke, Neue Beitrige zur semitischen Sprach
wissenschaft (Strassburq, 1910), p. 47. 
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1a~Ir (in this case, "paltry" or "base") in the parallel passage, 

1:13/2. Iblrs is not only cursed by Allah; he is also insulted, 

so that his banishment is the humiliation of an "outcast".17 

This significance of !aJ!m is seen in the treatment which Mu~amrnad 

received when he was "stoned" by the people of at;-Ta,if--that is, 

he was rejected and pronounced an "outcast" by the ritual curse 

of stoning.1 8 This same meaning may be seen in the expression 

shayt;.an raJrm in 15:17;19 these shaya~rn are "outcasts", that is, 

mala'ika who previously had been "cast down" from heaven.20 

This conclusion is supported by the use of the designa

tion shayiin marid in the parallel context in 37:7. The question 

arises: against whom had. these shaxak_in rebelled? ?\gainst ~llah 

--because at one time they had been his mala'ika. Does this 

explain the meaning of the statement by the jinn in 72:9: "h'e 

used to sit there on seats listening; but now any[one] listening 

finds a shih4b waiting for him"? Were these jinn at one time on 

the High Council? Regardless of how this verse is interpreted, 

both the jinn and the shaya~rn in the various versions of the 

17see Eichler, pp. 75-6. 

18For the historical setting of this event, see w. Montgo
mery Watt, Muhammad at Mecca (OXford: Clarendon Press, 1953), 
pp. 138-40. 

19see Junq, pp. 67-9. Ibn Mascud is reported to have 
read la•rn in place of rajim in 15:17--see Jeffery, Materials, 
p. 52. 

20Eichler, p. 30, suggests that both the jinn and the 
shaya~r~ in the shooting-star myth are nature-demons which are 
v·estiqes of pre-Islamic Arab religion. l'he jinn-demons of this 
type, Eichler calls Dschinnmittelwesen. 
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shooting-star myth appear to be fallen-angels, and therefore 

constituents of the company called the Junud Ib1Is. 21 

Conclusions 

The relationships among the various spirit-beings which 

appear in the myths discussed in these last four chapters are 

not clearly distinquished in the Qur~~n. Each of these four 

myths is known to have existed in the ancient Near East long 

before the time of Muoammad, and although the Qur 3 anic accounts 

have distinctive characteristics, they clearly reflect older 

versions of the same myths. The independence of these myths is 

also apparent, even when they appear together in the Qur'an. 

F.'or instance, the Qur:t anic account of the objection of the 
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mala'ika to the creation of man appears as a complete story, and 

it is only from its position in relation to the Ibl!s-rnyth that 

the mala,ika in the latter are considered to be the same as the 

mala'ika which appear in the former. Iblis appears as a fallen-

angel, but can only be assumed to be the leader of a group of 

mala~ika which rebel aqainst Allah, since the rebel in the Iblis

myth appears alone.22 

21There is no Our'anic evidence for Eichler•s assertion 
that lbl!s also attempts to get back into heaven (pp. 31-2). 
For leqends of other fallen-anqels who attempt to return to 
heaven, see Ginzberg, V, 169, and for legends pertaining to 
rebellious stars, see ibid., pp. 40, 154, and 158. 

22Ad-Damrrr, p. 262 (Jayakar, p. 466), presents the 
following account of the opinion of certain leading Muslim 
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In the Qur'inic context where the rebel Ibl!s appears as 

the leader of the Juniid Iblrs, the identity of these "hosts" is 

not indicated--that is, whether they are mala~ika or jinn. 

·.~here certain .. rebels" are mentioned in the shooting-star myth, 

they are explicitly said to be shayay!n; however, these rebels 

are clearly the same as those which in other accounts of the same 

myth are called "jinn••. The attempts of these jinn or shayayrn 

to enter (or re-enter) paradise supports the conclusion that 

they are the "hosts of Iblfs" who are also fallen-anqels. When 

these contexts are seen toqether, Iblis appears as a distinct 

"personality" with certain salient traits. 

Shay~an, however, is a much more shadowy character when 

he appears as the tempter in the Sha~an-myth, where in fact he 

may be interpreted simply as a symbol of evil since Adam and his 

wife indicate no awareness of his presence. Where Ibl!s is 

forthright, arrogant, and openly rebellions (and appears as a 

savants; "Scholars differ as to whether Iblrs is one of the 
mala~ika of the tribe calaed al-Jinn, and also whether his name 
is a Persian or an Arabic word. Ibn cAbbas, Ibn ~lascua, Ibn a1-
.tvlusayyab, Qatada, Ibn Jarrr, az-Zajjij, and Ibn al-Anbarr all 
state that Iblfs is one of the mala~ika of the tribe called al
Jinn, and that his r.ame in Hebrew was cAzaz!l, and in Arabic, 
al-~arith. He was one of the treasurers of al-Janna, and the 
chief of the mala'ika of the sky of this world. He was its 
sultan and also the sultan of the earth. He was the most 
ambitious and the most learned amonq all the mali~ika, and he 
was in charqe of everything between heaven and earth. Thus he 
considered himself worthy of qreat respect, and it was this 
which caused him to become arrogant, so that he rebelled against 
Allah and refused to obey him. Therefore Allah transformed him 
into a shayt.in, cursed (raj!m) and outc:ast {malcun) ... 
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dominant character in the myth), Shay~!n appears as the whisperer, 

who is cunning, illusive, and subtle. That is, Ibl!s appears as 

the arrogant fallen-angel, and Shaytan appears as the cunning 

serpent. Although Ibl!s and 3haytan are identified to some 

extent when the two myths appear together in the Qur'an, still 

each retains his individual characteristics. However, since 

Iblis appears only in the Ibl!s-myth and in two other contexts 

which are l"'leccan or early t'J.edinan, 23 some of his traits may be 

transferred to Shayt-an in later t1edinan contexts where all evil 

appears to be cantered in a single personality.24 

23on the dates of 26a95 and 34s20/19, see Noldeke
~chwally, pp. 126, 1581 and Bell, Qyr'in, pp. 353-7, 420-3. 

24see Chapter XIV. 
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CHAPT~R VI 

GUESTS OF IBRAHIM AND LUT 
• 

As in the case of the our~anic development of the Ibl!s-

myth and its ultimate combination with the Shaytan-myth, so also 

there is a clear Qur'anic development in the Lu~-cycle prior to, 

and following, its initial appearance with the urbrah!'m-saga" 

(the story of Ibrahrm and his celestial guests). The earliest 

accounts in the Lu~-cycle are five occurrences of the "Lilt 

punishment-story" in siiras 37, 26, 54, 7, and 27.1 The earliest 

occurrence of the Ibrahrm-saqa (which in v. 24 is called the 

Qadith 2ayf Ibr4htm al-mukram!n) occurs in Sura 51 and contains 

a reference to the family of Lu~, although Lu~ is not mentioned 

by name. Next, in suras 15 and 11 appear the two fullest accounts 

lThe chronological order of these accounts has been 
determined on the basis of a careful comparison of the contexts 
and does not harmonize completely with the conclusions of Noldeke 
(according to whom these five suras have the following places in 
the chronological order of saras: 50, 56, 49, 87, and 68), nor 
with the order of Blach~re (52, 58, 50, 89, and 51) • ·whereas 
these scholars have attempted to establish the relative dates of 
the entire auras (a task which Bell has successfully shown to be 
hopeless), in the present study only the chronological order of 
the individual units under discussion has been considered. ·rhe 
results of this study tend to support the conclusions reached by 
Bell regarding the dates he assigns to the various Ibrahim/Lu~ 
accounts. 
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of the "L'Clt-saga" (the story of the mission of celestial messengers 

to the family of Lut), occurring in parallel form with two accounts 

of the Ibrah!m-saga. 2 Finally, in sara 29 the Lut punishment

story appears again (vv. 28/7-30/29), 3 followed by a shortened 

version of the Ibrahrm-saga (vv. 31/0-32/1--in which the primary 

element of the saga is omitted), and ending with a shortened 

version of the Lat-saga (vv. 33/2-35/4).4 This final account 

is little more than a series of quotations from the earlier 

our'anic narratives in the Ibrahrm/Lu~ cycle. 5 

Although the primary purpose of this chapter is to deter

mine the nature and role of the celestial guests in the Ibrahim/ 

LU~ sagas, some attention must be devoted to the accounts of the 

-------------------------------------------------------------------
2Although in the Qur'an more emphasis is devoted to the 

Lu~-cycle than to the Ibrahrm-saga, it seems that Bell over
emphasizes the dominance of the former when he states in his 
Introduction, pp. 123-4, that the story of the visit of the 
angels to Ibrahrm (in suras 11, 15, and 29) ttis related as an 
introduction to the story of Lot ... 

3sased upon 7:80/78-82/0 and 27:54/5-56/7, with some 
revisions. 

4Based upon 11:77/9 and 7:83/l--an element of the Lut 
punishment-story which has been incorporated into the Lu~-saga. 
Verse 35/4 is a concluding sign-passage. 

5Reg-arding the relative dates of these four Ibrahfm/Lli~ 
accounts, Blachere places them 49, 59, 77, and 83 in his chrono
logical order (following Noldeke's order: 39 [with the IbrahLm
saga later than the majority of the sura], 57, 75, and 81). 
£ich1er, p. 81, considers the accounts in suras 51 and 15 to be 
"early Meccan", and those in suras 11 and 29 "late Meccan". 
Bell, however, places all four later, concluding that those in 
sura.a 51 and 15 are •• late Mecca.n" or "early Medina.n", and those 
in auras 11 and 29 he regards as "Medinan, though perhaps with 
Meccan elements" and .. Medinan, but partly founded on earlier 
material" respectively. 
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Lu~ punishment-story for two reasonsa (1) it is later assimilated 

into the La~-saga, and (2) a reference to the celestial quests 

appears in an early account of the Lu~ punishment-story in ~ura 

54. 

~he LOt Punishment-story 

The earliest account of the Lut punishment-story appears 

in 37~113-8 amonq a group of six prophet-stories which deal with 

Nuo, Ibrihim, Musi and Hircrn, Ilyasrn (Ilyas), Lut, and YUnus. 

The fact that the Lu~ account appears out of chronological order 

and separate from the Ibrahrm account indicates that the 

relationship between these two prophets was either unknown at 

this early staqe or at least considered not to be significant. 

In the next three occurrences (in 26:160-73, 54:33-40, and 

7a80/78-84/2), the Lu~ punishment-story appears within the group 

of punishment-stories which D. M. Mueller has identified as the 

mathan!. 6 

The first three accounts of the Lu~-story contain intro

ductory (and sometimes concluding) formulae which appear in the 

6For full references and a survey of the literature on 
this our~anic concept, see Joseph Horovitz, "Jewish Proper Names 
and Derivatives in the Koran", HUCA, II (1925), 194-5. A later 
aiscussion appears in Bell, Introduction, pp. 119-28. In sura 
26 the punishment-stories deal with hiisa, Ibrah!m, Nuo, Hud and 
the people of cAd, ~alio and the people of Thamud, ~a~, and 
Shucayb and the people of the Grove (Midian). In sura 7 the 
last five of these appear in the same order, and in sura 54 the 
first tour of these five appear in the same order (here the story 
ot ~hu•ayb is omitted). 
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other pro9het-stories in each set. In these cases the form of 

the Lu~-story is made to conform to that of the other stories in 

each series. so also in sara 7, the structure of the story is 

based upon the form of the other four punishment-stories in the 

set, but no introductory or concluding formula appears. This 

account in Sura 7 (which is repeated with minor variations in 

27:54/5-58/9) shows the final form which the story developed 

prior to its incorporation with the Lu~-saqa: 

80 And Lll~, when he said to his gawm:7 "What, will you continue 
such indecency as has never been committed by anyone before? 

81 You approach men lustfully rather than women~ You are indeed 
a people given to excess~" 

82 But the only answer of his qa~ was that they said [to one 
another]: "Turn them out of your town! Yes, they are people 
( Y.!li!,) who make a show of purity~ 11 8 

83 So we delivered him and his family (ahl), except his wif~9 
she was among those who remained. 

84 And we rained a rain upon them. Now consider the fate of 
sinnerst 

?The terms gawm, ~, and al occur fairly consistently in 
the accounts in the Lut-cycle: qawm refers to the people of Lu~, 
especially (if not exclusively) those who are destroyed after 
Lut and his family leaver al Lu~ and ah~ refer to Lut•s own 
family, except that the expression ahl al-madfna in 15:67 (and a 
parallel usaqe without the term madina in 29:31/0) is equivalent 
to the expression ~awm Lu~ (see 26:160, 54:33, 11:70/3, and 
11:74/7). The expression qawm mujrim!n in 51:32 and 15:58 is 
also equivalent to qawm Lui (if this latter expression is taken 
to exclude the al Luy). 

8This reply agrees with the more explicit statement which 
occurs in the parallel passage in 27,56/7, but is softened in 
the later parallel verse, 29:29/8: .. But the only answer of his 
sa~ was that they said: 'Then brinq us the punishment of Allah, 
if you speak the truth.'" 

9In the earliest two accounts, the person excepted is 
referred to simply as ea~~ (an old woman)--see 37:135 and 26:171. 
In all later accounts she is called "Liii;.'s wife"--see 7:83/1, 
27:57/8, 15:60, lla81/3, 29a32/l, and 29s33/2. 
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A parallel verse in 54:37 states: "Even his ~ they solicited 

of him. Thus, we blotted out their eyes, saying: 'Now taste my 

punishment and my warnings~•,. This latter verse contains the 

only reference to the celestial guests in those Qur~anic accounts 

which have been designated 11 the Lu~ punishment-story". In the 

accounts in suras 7 and 27 (which are clearly later than the 

account in Sura 54}, the impression is qiven that it is Allah 

who delivers the family of Lu~ and then rains punishment upon 

the remainder of the city. A study of the context of 54:37 reveals 

that the reference to the ~ is a later addition to the story-

no doubt imfluenced by the Lut-saqa.10 Thus, the celestial 

guests play no essential part in the Lut punishment-story. The 

question of the relationship between the two Lu~ stories will be 

discussed later. 

1°In addition to the fact that the ~ and the attempt 
of the men of the city to get to them are not mentioned in any 
of the other accounts of the Lu~ punishment-story, and the clear 
indication of a later form of the story in the reference to 
"blotting out the eyes" of the assailants, there is a conspicuous 
duplication of the exclamation, 11 Now taste my punishment and my 
warnings~ .. , which is repeated in v. 39 (this statement appears 
as a refrain at the end of each punishment-story in the set in 
sura 54). It is also significant that Lut is called a rasul 
am!n only in 26:162, and he is said to be one of the mursalun 
only in 37:133 (and indirectly in 26:160); thus, Lu~ is said to 
be a rasul only in the accounts where the celestial guests are 
not mentioned. 
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The Ibrahim-Saga 

After its initial appearance in 51:24-37, the Ibr4hfm-

saga occurs twice with the two full accounts of the LG~-saga 

(in 15:51-60 and 11:69/72-76/8) before its final appearance in 

29:31/0-32/1. The final our~anic form of the full account of 

the Ibrahrm-saga appears in sura 11: 

69 our rusul came to Ibrahrm with the good news. They said: 
11 Peace!" He answered "Peace" and hastened to bring a 
roasted calf. 
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70 ·rhen, when he saw that their hands were not reaching towards 
it, he mistrusted them and was afraid of them. They said 
"Do not be alarmed; we have been sent to the gawm of Lut.." 

71 And his wife, who was standing by, laughed; therefore, we 
gave her the good news of Isoa~ and after Isoaq, YacquJo. 

72 She said: "~vhat, shall I bear [a child] when r am old and 
my husband here is an old man? Surely this is a strange 
thing." 

73 I'hey said: "Do you marvel at Allah's command? 'l'he mercy 
and blessinqs of Allah be upon you, o people {ahl) of the 
house~ Surely, he is ~amid, Maj!d. 11 

74 Then when the alarm had gone from Ibrah!m and the good news 
had come to him, he beqan to dispute with us concerning the 
9.~~ of Lilt.. 

75 Ibrih!m was gentle, compassionate, repentant. 
76 11 Ibrlh~, turn away from this, for your Lord 1 s command has 

surely come, and there is cominq upon them a punishment 
that cannot be turned back." 

In this account certain "messengersu {rusul)ll come to 

Ibrahim greeting him with the traditional Arabic "Salam", and 

the greeting is returned by Ibrahrm who (in typical oriental 

ll1n the oarallel account in 15&51 these rusul are called 
~~~f, a singular form which appears as a plural in the Ibrahim/ 
Lu~ accounts (as is indicated in the use of plural verbs such as 
dakhalu in 15:52}. 
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fashion) sets about at once to provide a feast. 12 Then, after 

the meal has been prepared and set before the guests, Ibrahrm is 

astonished to see that they do not eat and he immediately becomes 

suspicious and afraid--interpreting their action (in accordance 

with Arab custom) as a refusal to accept his hospitality.13 In 

order to alleviate the discomfort of their host, the guests 

inform Ibrah!m that he is not to be alarmed since they are on a 

mission to the people of Lu~ (presumably to bring punishment), 

and the wife of Ibrahrm responds with laughter and is then told 

that she is to have a son in her old age.14 Later, Ibrahim is 

informed that the people of Lu~ are to be punished, and the host 

12rn 15:52 Ibrahrm does not respond with the salutation 
"Peace", but says z "Behold, we are afraid of you!.. Also, no 
reference is made to the preparation of a meal or the guests• 
refusal to eat. 

13Eichler, p. 81, maintains that the fact that the guests 
do not eat "is without doubt an indication of their heavenly 
origin" (tr. from the German). This same view is expressed by 
most of the commentators, but that this idea is not exclusively 
Arab is shown by the following excerpt from a Jewish legend 
translated from the Hebrew by Ginzberg, I, 243: "Abraham him
self served his quests, and it appeared to him that the three 
men ate. But this was an illusion. In reality the angels did 
not eat, only Abraham, his three friends, Aner, Eshcol, and 
Mamre [see Gen. 14:13], and his son Ishmael partook of the 
banquet, and the portions set before the angels were devoured by 
a heavenly fire. 11 See also ibid., V, 236, for discussion and 
survey of literature on this point. 

14In 15:54 it is Ibr4h!m who expresses surprise when the 
announcement is made that an elderly couple are to have a son 
(although he does not react with laughter like his wife does in 
the accounts in auras 51 and 11). 
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pleads with his guests (or with Allah?)l5 in behalf of Lut's 

people, but is informed that his objections are of no avail. 

The task of determining the nature and purpose of the 

rusul in this account is impeded by certain problems in the 

narrative. After the statement that the ruaul have come with 
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"good news" (al-bushra), Ibrahim soon begins to fear his guests 

and then learns that they have come to bring punishment to the 

people of Lut. 16 A clear indication of an incongruity in the 

narrative is the laughing response of Ibr!hfm's wife when she 

hears that the rusul are on a mission to the people of Lut. 

Both of these problems stem from the misplacernent of the refer

ence to Lut in v. 70/3--as is clear from the order of events in 

the accounts in suras 51 and 15. In 51:28-9, after Ibrahim sees 

that his quests are not eatinq, the story continuesz "He then 

15Reference is made to this plea in 29:32/1, but not in 
the accounts in suras 51 and 15. That this plea in behalf of the 
people of Lu~ takes place at a later time (or in a different 
place) is indicated by the blessing pronounced upon the household 
of Ibrahim, for it is at this point that the host and his guests 
leave the household. This blessing is not a reference to the 
Kacba as R • .Paret suggests (Festschrift to E. Littmann, p. 130), 
but refers simply to the household of Ibrahrm. The accounts in 
suras 51 and 15 must be interpreted in the same manner, with the 
question asked by Ibrihim, "What is your business, mursalun?", 
marking the beginning of a new scene. This sequence of events is 
clearly seen when the our~anic accounts are compared with the 
more detailed account of the same saga which appears in Gen. 18. 

16rn the account in sura 11 the ugood news" (that Ibrahrm 
and his wife are to have a son) is given--although later in the 
narrative. The inconqruity of the introductory statement nour 
rusul came to lbrahim with the qood newslf (which appears in both 
sura 11 and sura 29) is even more strikinq in 29:31/0-32/1 where 
the only news given to Ibrahirn concerns the destruction of the 
people of Lilt. 
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became afraid of them, but they said: 'Do not be alarmed~' And 

they gave him the good news of a wise boy. Then his wife came 

forward laughing, and she smote her face and said: 'An old 

woman, barren~'" Thus, the laughter is in response to the state-

.ment that an old woman is to have a son, and this is the uqood 

news" which the rusul have brouqht to Ibrah!m and his wife, who 

are not informed until later that the rusul have also come on a 

mission of punishment to the people of Lu~. 

Just who are these guests who are called "our messengers" 

(rusuluna} in 11:69/72 and 29:31/0? Does the designation 

uhonoured quests" (2_ayf al-mukramrn) in 51:24 sug-gest that they 

are celestial beinqs?l7 Also, is their refusal to eat an indica-

tion that they are mala~ika, and if so, why is this designation 

not used in any of the accounts in the Ibrah!m/Lut cycle? In 

addition to these more important questions, others also arise: 

Does it not seem strange that the ~ul allowed a feast of roasted 

calf to be prepared and served before them, and then sat in 

silence refusing to eat? Finally, what is the meaning of the 

phrase 11 he disputed with us" (yuJadiluna) in 11:74/7? Does 

Ibrahim dispute with the rusul or with Allah?l8 These questions 

17,~ is stated by Eichler, p. 81. 

18Ibn Mascua is reported to have read lllJadiluhum instead 
of Y?Jadiluna making it clear that Ibr~hrm disputes with the 
rusul and not with Allah--see Jeffery, Materials, p. 47.. ·rhis is 
not the case, however, in the account in Gen. 18, where Yahweh 
appears with two angels in the Abraham portion of the story, but 
remains behind when the two angels proceed to visit Lot, and it is 
with Yahweh that Abraham pleads in behalf of the people of Lot. 
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and several others are resolved when the various Qur~anic accounts 

are compared with the longer {and much more detailed) account of 

the saga which appears in Genesis la.l9 

The Lu1j-Sag~ 

As has been mentioned above, reference is made to the 

Lu~-saqa near the end of the account of the Ibrih!m-saga in 

sura 51, where the people of Liit are called ~awm mujrim!n {a 

people of sinners).20 However, the narrative does not state 

that the mursalun visited Lut (who is not mentioned by name), 

nor is the nature of the sin of the people mentioned. The full 

Lu~-saqa occurs only in 15:61-77 and 11:77/9-83/4, and there 

are significant differences in the order of events and in 

certain details. Following is the account of the Lu~-saga 

which immediately follows the version of the Ibrahim-saga 

quoted above from sura 11 : 

19For a discussion of the relationship between the 
our~anic Ibrihtm-saga and midrashic forms of the same story, 
see Sidersky, p. 46, who concludes 1 .. Il est probable que t,.lahomet 
avait entendu ce recit dans les milieux juifs, avec la rernarque 
du Midraeh qu'il avait rappOrtee inexactement." For Jewish forms 
of the legend and bibliography on the topic, see Ginzberg, I, 241, 
289, 302; III, 66, 1427 V, 234-5; and VI, 47, 60, 206. 

20A progression is apparent in the quests' statement 
regarding the object of their mission: in 51:32 they say: uwe 
have been sent to a people of s1nners"1 in 15:58-9 they say: 
"We have been sent to a people of sinners, except the family of 
L\1~ 11 ; and in 11:70/3 they says 11 We have been sent to the people 
of L\1t 11 

• 
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When our rusul came to Lu~ he was troUbled on their account, 
and he was too weak to protect them.21 He aaid: "This is a 
day of distress~" 
And his gawm came rushing towards him--they had long been in 
the habit of doing evil deed.s. He saida t1Hy qawm, these are 
my dauqhters--they are purer for you. Now fear Allah and do 
not humiliate me concerning my ~· Is there not a right
minded man among you?" 
They said: "Now you know that we have no right to your 
daughters, and you know very well what we desire." 
He said: •• If only I had the power to suppress you, or could 
take refuie with some powerful leader~" 
[The ~J said: "Lut, we are rusul from your Lord. They 
will not reach you! Now set out with your family (ahl) during 
the night, and let none of you turn around, except your wife;22 
what happens to them will also happen to her. surely, the 
morninq is their appointed time! Is the morninq not near?" 
so when our command came, we turned it upside down and rained 
down upon them stones of baked clay, one after another, 
[each] marked by your Lord himself [with the name of the 
person it is to strike down]. Nor are [the ga~ of Lut] far 
[different] from the evildoers [among you Meccans]~ 

In this account, when the rusul come to Lu~, he is imme

diately concerned for their safety.23 When the men of the city 

come running towards Lu~ demandinq that he hand over his guests 

(whom Lu~ calls ~ayff at this point), he refuses and offers his 

21Lit. "his power was straitened concerning them .. , 2aga 
bi-him dhar•an, an idiom which sometimes means simply "he felt 
uneasy concerning them". 

22At this point in 11:81/3 a significant omission is 
reported in the reading of Ibn Mas•ud who is said to have read 
fa-asri bi-ahlika bi-qik•in mina-1-layli illa-mra~ataka (omitting 
the statement wa-li yaltafit minkum aQad), thus indicating that 
Lut's wife ie excepted from the instruction to leave durinq the 
niqht--see Jeffery, Materials, p. 48. Thus, Ibn Mas•ud's readinq 
of 11:81/3 alters the meaning so that this verse now agrees with 
7:83/1, 27:57/8, 15:60, and 29a33/2 where Lut's wife is explicitly 
said to remain behind. 

23The guests are regarded as handsome young men and are 
obviously desired by the men of the city for homosexual purposes. 
Specific references occur in 26:165-6, 7:81/79, 27:55/6, and 
29:28/7-29/8, and statements in the other accounts are also 
sufficiently clear to indicate the intentions of the men. 
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daughters instead. At this point Lu; is apparently overpowered 

by the men; the scene then changes to a situation where Lu~ is 

safe (inside the house?) and his guests inform him at this time 

that they are rusul from Allah. Then they instruct him to take 

his family and leave during the night since the city is to be 

destroyed at dawn. 

The order of events in the parallel account in sura 15 

is different in that Lu~ is informed of the nature of his 

quests at the very beginning, and he is also informed that he is 

to leave with his family during the night since the city is to 

be destroyed. Then the men of the city (ahl al-mad!na) come to 

Lu~•s home seekinq his quests, and (knowing that he entertains 

celestial messenqers and that the city is about to be destroyed) 

he offers his own dauqhters to the mob, saying that the men can 

do as they please with them. Clearly, the order of events in 

the account in sara 11 is to be preferred over that in sara 15. 

Significant for determining the purpose of the celestial 

guests in the Lu~-saqa is the question of who delivered the 

family of Lu~ and who destroyed those remaining in the city. 

In the five early accounts of the Lu~ punishment-story there are 

clear indications that it is Allah who both delivers and destroya.24 

24The phrases "My Lord, deliver me and my family" in 
26,169, "a blessing from us 11 in 54:35, and "we decreed that she 
should tarry" in 27:57/8, clearly show that it is Allah who 
delivers and destroys in these three contexts; also, in 37:134-6 
and 7:83/1-84/2 Allah must be seen as the "speaker" who both 
delivers and destroys. In 54:34 the means of destruction is 
specified: "We loosad against them a squall of pebbles", and in 
7z84/2 and 27:58/~ Al~.ah says: "We rained down a shower of stones 
upon them". 
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However, in the earliest account of the Ibr!h!m-saqa, the 

mursalun are said to inflict punishment upon the people of Lu~, 
_..,...__..,...._.._..... ........ 

for when Ibrah!m asks his quests {in v. 31): "What is your 

business, mursalun?n, they reply (in following two verses): "We 

have been sent to a people of sinners, to loose stones of clay 

On them". UP' 'rhen, the statement in v. 35, "so we delivered such 

believers as were in it", seems to follow the form of the Lut. 

punishment-story and is thus interpreted as being spoken by 

Allah. Therefore, in the account in sura 51, Allah is said to 

deliver the family of Lu~, but the mursalan are said to destroy 

those remaininq in the city. 

The narrative in 29:32/1-34/3 gives the opposite impres-

sion, however, for the rusul say to Ibrahrm in v. 32/1: lt 
• • • 

we shall surely deliver [Lut] and his family, except his wife", 

and to Lu~ in v. 33/2: .. Fear not, neither sorrow, for we shall 

surely deliver you and your family, except your wife". Then, 

v. 34/3 is most likely, however, spoken by Allah: "We shall send 

down wrath out of heaven upon the people of this city for their 

ungodliness~" If this last verse is indeed spoken by Allah, 

then in the account in sura 29 it is the rusul who deliver the 

family of Lu~, but Allah who inflicts the punishment. In the two 

longer accounts of the Lu~-saga in auras 15 and 11, the narrative 

makes it clear that it is the guests who deliver the family of 

Lu~, and the statement of punishment is best interpreted as being 

spoken by Allah: ••v1e turned it [the firmament] upside down and 
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rained upon them stones of. baked clay.u25 Thus, whereas it is 

clearly ~llah who delivers and destroys in the Lu~ punishment-

story, the references to deliverance and punishment are not so 

consistent in the Ibrahim/Lut sagas. At this point it is 
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sufficient to note that in the various Qur~anic accounts in the 

Ibrahrm/Lu~ cycle, the celestial guests appear as messengers of 

good news, protectors of Allah's people, deliverers from 

destruction, and agents of divine punishment. 

~fter a careful comparison of the nine accounts in the 

Lu~-cycle (which have been cited above), certain questions 

concerning the celestial guests remain unresolved: why are th~y 

sent on this special mission to the people of Lu~ when celestial 

messengers are not sent to assist prophets in the other punishment-

stories? Why are the quests called rusul and mursalun rather 

than mala~ika,26 and is this related to the fact that Lu~ is 

2515;74 and 11:83/4, the latter verse being translated 
by Rodwell: "And when our decree came to be executed we turned 
those cities upside down •••• " This interpretation is also 
followed by Yusuf Ali; however, there is no indication in the 
context that the pronominal suffix ha refers to .,cities .. , and the 
idea of opening up the firmament (like when the doors of heaven 
are opened so the rain will come down) fits the context much 
better. 

26Just to summarize and list the designations of the 
quests in the Ibrah!m/Lu~ accounts: in the Ibrahim-saga they are 
called ~~ in 51:24 and 15:51, rusulunl in 11:69/72 and 29:31/0, 
and al-mursalun in 51:31 and 15:57; in the Lu~ accounts they are 
called ~ihi in 54:37, ~a~fi in 15:68 and 11:78/80 (in all cases 
meaning Lu~•s quests), rusuluna in 11:77/9 and 29:33/2, rusul in 
11:81/3, and al-mursalun in 15:61. There is no evidence to 
support Eichler's suggestion, p. 81, that the Qur,inic term 
mursalun in these accounts is a literal translation {by MuQammad) 
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never called a nabt or a rasul in any of the accounts of the Lu~

saga? Does the statement in 15:72: "They wandered blindly in 

their dazzlement" indicate that the ~ inflicted some injury 

upon the men of the city?27 other questions which are not 

specifically related to the task of determining the nature of 

these~~~ include: are the banat who are mentioned in 11:78/80 

and 15:71 LGt-'s own daughters, or are these references to nyounq 

women of the city" as some commentators suggest? Related to this 

is the question of the meaning of the men's reply in 11:79/81: 

"rtle have no right to your daughters" • These questions (along 

with related problems in the texts) suggest tha~ a story which 

is known in more detail is being summarized in these our~anic 

accounts, since parts of the narratives are ambiguous and contain 

of the term mal~!k!m which occurs in the parallel account in 
Gen. 19. In the two earliest accounts of the Lut- punishment-story, 
the term al-mursalun appears in reference to Lut himself--in both 
cases it is part of an introductory formula which is used of 
other prophets in each series of punishment-stories. ·rhe survey 
of the usage of the three designations given above makes it clear 
that Eichler is mistaken when he concludes, p. 81, that the term 
~ appears as the •rearly Meccan" designation, whereas rusul 
and rnursalun are "late Meccan" designations of the guests. 
Finally, in answer to the question raised in the text, Bichler 
may be correct in suggesting that the absence of the term mala~ika 
in the Qur~inic accounts may be influenced by the fact that the 
guests are called 11 men" in the accounts in Genesis and also in 
the Midrashim (note however that the term mal~ik!m does occur 
twice in Gen. 19). Regarding this popular legend-cycle, see 
Ginzberg, I, 253-5, 351, and V, 241, 290. 

27According to 54a37 it is Allah who inflicts this injury& 
"And they attempted to seduce his Q.ayf, but we blotted out their 
eyes... For evidence that it is Al!iFlwho is "speakinq" in this 
passage, see vv. 34-6 (esp. the phrase "a blessing from us"). 
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allusions to details which are known only in non-our~inic accounts 

of the saga. 28 

Conclusions 

concerning the nature and appearance of these guests, it 

is significant that they are not immediately recognized as super

natural beings by the other characters in the stories. Even if 

their refusal to eat is interpreted as an indication that the 

quests are celestial messengers, still the fact that Ibrah!m has 

a meal prepared for them before becoming aware of their super-

natural character indicates that in external appearance they are 

like men.29 This physical characteristic of the quests is even 

more evident in the Lut-saqa where Lu~ is anxious for their 

safety in the face of the intentions of the male inhabitants of 

the city. In the parallel account in Genesis 19, the handsome 

physical appearance of the guests is related to their mission--

to test the lustful desires of the men of the city. This element 

of trial is not apparent, however, in the our,anic accounts. 

28There are clear indications of a close relationship 
between the our~anic accounts of the Lu~-saga and the parallel 
Genesis account. In this particular case, the more detailed or 
narrative resolves several questions raised by rather obscure 
allusions in the Qur,anic accounts. For a discussion of the 
Christian colouring of the our~~nic Lu~-saga, see Dawid 
KUnstlinqer, uchristliche Herkunft der ~uranischen Lotlegende", 
RO, VII (1931), 281-95. 

29For a discussion of the "appearance" of these guests, 
see Eickmann, p. 49. 
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At the same time, the Qur'!nic accounts contain clear 

indications that these messengers possess supernatural powers 

and must be considered to be "spirit-beings", although they are 

never called rnala~ika or jinn. In addition to the references 

discussed above in which their powers of deliverance and 

destruction are mentioned, indications of superhuman power may 

also be seen in 11:81/3 where the guests rescue Lilt and protect 

him from the men of the city, and possibly in 15:72 in the refer-

ence to the "blind dazzlernent" of the men who seem to have been 

overpowered by the guests.3° 

The discussion above has shown that the purpose of the 

mission of these celestial quests in not always clear in the 

Qur'anic accounts. The purpose of the visit to Ibrihim must 

be to announce the forthcominq birth of a son;31 however, in the 

account in Sura 29 even this basic element of the story is 

omitted.. Reqardinq the mission to the people of Lu;, the 

primary objective appears to be to deliver Lu~ and his family 

(except his wife), although in some accounts the aspect of 

punishment is emphasized. It has also been shown above that the 

tasks of deliverance and chastisement are attributed both to 

Allah and to these quests (in the various Qur~anic accounts in 

the Ibrih!m/Lu~ cycle). 

30cf. Gen. 19a9-ll. 

3lcf. the role of the celestial messengers in the contexts 
discussed in Chapter IX. 
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In the parallel account in Genesis 18-19, Yahweh is not 

clearly distinquiahed from the angels who appear with him; it is 

only when the two anqels leave Abraham to visit Lot, leaving 

Yahweh with Abraham, that the identity of the three quests 

becomes evident. Then, even when it is clear that only the two 

angels visit Lot, their identity is not completely separated 

from the concept of Yahweh;32 that is, the identity of Yahweh is 

not clearly differentiated from the appearance of his power throuqh 

the medium of anqels. In the our~anic accounts, however, there 

is no question of confusing the identities of Allah and his 

messengers1 although these celestial quests are indeed extensions 

ot Allah's power, they are clearly distinguished from his being. 

The attribution of certain acts both to Allah and to his messen-

gers is more closely associated with what Old Testament scholars 

call u corporate personality1
'; that is, acts for which Allah is 

responsible and which ultimately are in his power are attributed 

to him although they are performed by his aqents. If this inter

pretation of the Ibrahim/Lut sagas is valid, then the problem 

regarding the deliverance of the family of Lu~ and the destruction 

of those who remained in the city is thus resolved, and the 

celestial quests are to be seen as havinq the twin roles of 

deliverance and chastisement. 

32rn Gen. 19:13 the angels say to Lot: n Vle are about to 
destroy this place • • • Yahweh has sent us to destroy it 11

; then, 
in the following verse Lot pleads with his sons-in-law: "Up, 
get out of this place; for Yahweh is about to destroy the city." 
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Cfi.~PTER VII 

THE SULAYMAN LEGENDS 

Of all the illustrious sages noted for wisdom and 

splendour, Solomon, son of David, king of Israel, qained a 

unique position in the imagination of the people of the t~ear 

East, and, as the subject of countless legends, became the 

epitome of all the wisdom and power of the East. In later 11:.uslim 

legends, Sulayrnan became the hero of numerous fanciful and 

fabulous tales which are embellished with all the characteristics 

of eastern folklore. Considering the extent of his popularity 

both in Arabia and throughout the ancient Near East, Sulayman 

receives relatively little attention in the Qur~an. Although the 

Qur'an contains fragments and hints of at least six, and possibly 

twelve or more, Solomonic legends and fables, most of these 

legendary and fabulous elements appear as parts of two or three 

longer stories. References to certain shaya~rn who work for 

Sulayman as "builders and divers" appear in auras 38 and 21. 

sura 38 contains the story of Sulayman•s excessive admiration 

tor horses, and also a reference to one of the many Solomonic 

throne-legends.l Another reference to a throne-legend occurs in 

lsee discussion and bibliography in GrUnbaum, pp. 199 and 
210-11. 
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34 ln a story which has several significant parallels with 

the account in Sura 38, with the striking difference that the 

build•~rs are called "jinn" in the later context. These t~-10 

throne-references may possibly refer to the same legend, although 

'<ualim commentators strongly reject this interpretation. 'rhen, 

in sura 27 occurs the story of sulaym!n and the Queen of 3aba'--

the only Solomonic legend which appears in the Qur'~n as a 

C:)mplete story. 

The First Throne-Legend 

The earliest Our~anic throne-legend concerning sulayman 

and the spirit-world occurs in 38:30/29-40/39, a passage which 

is not easily interpreted and which may contain elements of two 

or three earlier stories. The reference to the throne in 

v. 34/3 is variously interpreted by the commentators, and the 

reference ~o Sulaymin's dominion over natural and spiritual 

powers (vv. 36/5-38/7) appears as a separate pericope in sura 

21 and as part of another throne-legend in sara 34. The refer-

ence to Sulayman's excessive admiration for fine horses 

(vv. 31/0-33/2) appears nowhere else in the our~an. 2 so that 

2In sanhedrin 20, Solomon's wealth of horses is inter
preted by the Talmudic writers as a breach of the commandments 
of the Torah, as references to his commerce in horses recorded 
in 1 Kg. 10:28-llal3 are seen to violate regulations in Dt. 
17~16-17. For an example of the most flagrant misinterpretation 
of a our~inic text, mixed with an obvious lack of respect for 
historical evidence, see Yusuf Ali's treatment of this leqend in 
38:30/29-40/39. 
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this account in Sura 38 can be compared with related. Qur'anic 

legends, it is given here in full: 

30 

31 
32 

33 

34 

35 

36 

37 
38 
39 

40 

;·~nd to D!wud we gave Sulayman, an excellent servant~ Indeed, 
he was penitent. 
when his well-bred steeas3 were brought to him in the evening, 
he said: .. Surely I have loved the love of good things more 
than the remembrance of my Lord until [the sun] has disappeared 
behind the veil. 
Bring them back to me~" And he began to stroke their shanks 
and necks. 
Surely we tried Sulaym~n when we set upon his throne a [mere] 
body--then he repented. 
rie said: "My Lord, forgive me and grant me a kingdom such 
as may not fall upon anyone after me. Surely you are al
Wahhab." 
Then, we subjected to him ac-rrq, which ran gently at his 
command, wherever he chose to go], 
and the shaya~ra, every builder and dover, 
and others boun together in fetters. 
[Then we said to Sulayman:] 11 This is our gift--bestow or 
withhold without reckoning ... 
durely he had a nearness to us and an excellent resort. 

This account reflects several aspects of pre-Islamic 

accounts of the life and legend of Sulayman, but appears to be a 

unified story in its present form, having the following general 

outline: an introductory statement indicates the theme of the 

story--that sulaymin was a repentant servant of Allah; the reason 

given for this repentance is that Sulayman loved the go6d things 

of this life (notably fine horses) more than the "remembrance .. 

(dhikr) of his Lord; 4 after Sulayman is tested (fatana) by having 

3Ar., f!finat, lit. horses which stand with three legs 
placed firmly on the ground, with the fourth slightly raised or 
with the hoof resting lightly on the ground--said to be a sign 
of good breeding. 

4The term dhikr may indicate that Sulayman has missed the 
ev~ning prayer while attending to his horses. There is no 
evidence to support Geiger's interpretation (p. 149} of the 
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a body (jasad) placed upon his throne, he repents, asking for a 

kingdom which is greater than any that will come after him; 5 in 

answer to his request, Sulayman is given control over ar-r~ 

and certain sha:t:a).In including 11 every builder and diver" (k~ll 

£anna, wa-ghawwa§), and others who are bound in fetters 

(muqarranrna fi-1-a§fad). 

Both az-Zamakhsharr and al-BayQawr give the following 

story as an explanation of the throne-legend in Sura 38. After 

capturing the city of Sidon and slaying its king, sulayman 

married the kings daughter, Jirada, who became his favourite. 

Because of her constant bereavement at her father's death, 

sulayman ordered the shaxa~rn to make an image of himself for her 

comfort; however, as was her custom, she began to worship it. 

When Sulayman learned about this idolatry, he broke the image 

and punished the woman, and then went into the desert where he 

repented and asked forgiveness from Allah. This part of the 

story has the purpose of explaining Sulayman•s need for repent-

ance, but it effectively explains away the guilt by placing the 

blame on the foreign wife. The remainder of the story seems to 

be a separate legend--which explains the presence of the jasad 

statement in v. 33/2, fa-tafiqa masupan bi-s-sugi wa-1-acna~ 
when he writes: "When he repented, he gave up his useless 
extravagances, and had his horses disabled"--interpreting the 
verb ~~~aQa to mean "to mutilate" rather than "to stroke". 

5This request should be compared with the well-known 
vision of Solomon which is recorded in 1 Kg. 3:5-14. 
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on sulayman•s throne. The powers which Sulayman possessed over 

the natural and spiritual orders emanated from his maqic signet 

ring which he habitually entrusted to a concubine named z~mrna 

whenever he performed his ablutions. One day when she had the 

ring a shafkan named iakhr approached her in the shape of 

sulayman and he took the ring from her and used its powers to 

usurp Sulayman•s kingdom, sitting on his throne in the shape he 

had borrowed, and he made whatever changes he desired in the 

laws of the land. Meanwhile, finding himself changed in out-

ward appearance and thus not recognized by his subjects, Sulayman 

wandered about begging for alms until forty days had passed; then 

the shaytan left the throne and cast the ring into the sea. 

irom here it was swallowed by a fish which was caught and brought 

to Sulayman for his meal. From the ring which was found inside, 

sulayman was restored to his throne and iakhr was thrown into 

Lake 'l'iberias. 6 Al-Ba}'9awr concludes by saying specifically 

that the term jasad in 38:34/3 refers to this ~akhr who possessed 

a "body" ( Jism) but no "spirit" ( rtlQ). 7 

Concerning Sulayman•s extensive powers mentioned in 

vv. 36/5-38/7, it is most natural to interpret ar-riQ as referrinq 

to the wind (the usual meaning of this term). Although some of 

the older connotations of ruQ may have remained in the term rr2, 

6zam., IV, 94; B9., II, 187. 

7Bct., 11, 187. A different account of how Solomon lost 
his throne to the chief of the demons appears in Ginzberq, IV, 
168-9; see also Jung, p. 179. 
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there is no evidence to support C'-reiger' s conclusion that ar-rrp 

"here probably means the spirits of the air, like rilQ.t5th". 8 He 

is comparing an ~abic singular form with the plural form af a 

.debrew term which is more akin to another A-rabic noun, rGQ. 

Also, the term -~r-r~2 in 38:36/5 should be interpreted in light 

of the clearer context in 34:12/l, where it is stated that 

~£~ travelled a month's (journey) in the morning and the same 

in the afternoon. Since the purpose of the reference is to cite 

sulayman•s extraordinary powers, and in liqht of well-known 

extra-Qur~anic legends, the most natural interpretation is that 

"the wind" carried Sulayman wherever he wanted to go, travelling 

a month's (camel ?) journey in the course of a single morning, 

and making the return trip (or proceeding another month's 

journey) in the afternoon. 

Although 38:37/6-38/7 may be interpreted as stating· 

that the "builders and diversu were also 11 bound together in 

fetters", it is most natural to restrict the phrase musarranrna 

fi-1-atfid to the "others .. (akharin), suggesting that the 

enslavement of the shay~tin mentioned in v. 37/6 is based upon 

some power other than -~fad--a point which will be discussed in 

the following section. In this account in sura 38 there is no 

indication as to what the shala~rn build or what they accomplish 

by diving for ~ulaymin. The term jhawwai is often associated 

with diving for pearls (an idea which is in harmony with Sulayman's 

BNote, p. 146,. 
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reputation for wondrous powers), but it may refer to some more 

mundane task like supplying fish for royal feasts. Whatever 

the precise nature of their labour is in this account, it is 

most unlikely that these shalatin (which appear to be nature

demons of some sort) can be identified with the shayatrn who 

appear in the shooting-star myth which is discussed in the 

previous chapter. 9 

The Second Throne-Legend 

The Sulayman legend which appears in Sura 34 contains 

several parallels with the legend in Sura 38, including (in 

addition to the description of the purpose of ar-riQ already 

discussed) another vague throne-reference, and a more detailed 

account of the construction projects of Sulayman's builders--

who in this legend are called "jinn": 
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12 And to Sulayman [we subjected] ar-riQ. Its morning course 
was a month's [journey] and its eveninq course was a month's 
[journey]. And we made the cAyn al-Qitr to flow for him. 
And some of the jinn worked under his supervisionlO by the 
permission of his Lord--but whoever among them swerved away 
from our command, we caused to taste the punishment of 
as-sacrr~--

9For a discussion of nature-demons in the our~an, see 
Eichler, pp. 18-23. 

10Ar., bayna yada.):"hi (lit., "between his hands") meaning 11 in 
front of him". Ibn Mas•ud is reported to have read min taQti 
yadayhi, a stronger idiom meaning "under his power". Also, in 
the following phrase, Ibn Mas•ud is reported to have read bi-amri 
rabbihi instead of the weaker expression bi-idhni rabbihi--see 
Jeffery, Materials, p. 76. 
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13 fashioning for him whatever he desired [including] ma2ari.b, 
statues, basins as large as pits, and anchored pots. 
u F'amily of Dawud, work in thankfulness, for few of my . 
servants are thankful~ .. 

14 And when we decreed that he should die, nothing indicated to 
them that he was dead until a creature of the earth devoured 
his staff .11 rrhen, when he fell down, the jinnl2 saw 
clearly that, had they only known the unseen, they would not 
have remained in humiliating punishment.l3 

According to v. 13/2 the jinn build four types of objects 

for sulayman·: ( 1) ma~tar.tb (the plural of m12rab), shrines or 

places of prayer; (2) tamath!l, statues or imaqesi (3) Jifan 

ka-1-Jawab, basins as large as pits; and (4) qudur rasiyat, 

anchored (cooking?) pots. The fact that their construction is 

ascribed to the jinn seems to be an indication that these objects 

ar~ unusual in some way--an impression which is supported by the 

expression Jifan ka-1-jaw~ (if this is correctly rendered 11 basins 

as large as pits"). If these objects can be identified with 

certain spectacular structures reported to have been in the 

Solomonic temple, then some indication may also be found to 

explain their association with the jinn in the Qur~anic account. 

According to the records in the Old Testament books of 

Kings and Chronicles, Solomon employed an artisan named diram 

llAt this point Ibn MascQd is reported to have added: 
"and they continued to work for him for a year!!.-see ibid. 

1 2Ubayy ibn Kacb is reported to have read al-ins (the 
me~ instead of al-jinn--see ibid., p. 157. 

13rn place of the TR reading, Ibn cAbbas is reported to 
have read: "the men saw clearly that if they were jinn knowing 
the unseen, they would not have remained in humiliating punish
ment"--see ibid., p. 204. 
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from '.'ryre to do the skilled art work (in qold, silver, bronze, 

stone, coloured fabrics, fine linen, all sorts of engraving, 

etc.) which embellished the temple. 14 In addition to the two 
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great bronze pillars (called Jachin and Boaz) which stood before 

the temple,1 5 Hiram of Tyre is reported to have constructed the 

"molten sea",16 ten huge lavers (each with a capacity of approxi-

mately two hundred gallons) which were carried upon ten ornate 

trolleys, 17 and a large bronze altar (twenty cubits square and 

ten cubits high) which was probably in the shape of a bowl rest

ing on a ziggaret-type foundation. 18 Significant archaeological 

discoveries during the present century have inspired considerable 

interest in attempts to reconstruct the Solomonic temple, and 

----------------------------------------------------------------------
14For a discussion of the problem of the contradiction 

of names in the two accounts, 1 Kg. 7:13-14 and 2 Chr. 2:13-14, 
see Ginzberg, VI, 295, n. 61. 

151 Kg. 7:15-22. For studies of these pillars based upon 
the evidence of recent archaeoloqical expeditions, see the follow
ing: R. B. Y. scott, .. The Pillars Jachin and Boaz", ~, LVIII 
(1939), 143-9; w. F'. Albright, "Two Cressets from Marisa and the 
Pillars of Jachin and Boaz", BASOR, LXXXV (1942), 18-27i and 
H. G. ~~ay, "The Two Pillars Before the Temple of Solomon", BASOR, 
LXXXVIII (1942), 19-27. 

161 Kg. 7:23-6. see c. c. Wylie, "On King Solomon's 
~.i.ol ten Sea", BA, XII ( 1949), 86-90 1 and J. L. Miheli c, "f.'~ol ten 
Sea", IDB, IV, 253. 

171 Kg. 7a27-39. For a drawing and description of one 
of these lavers with its ornate trolley, see P. L. Garber, 
"Laver 11

, IDB, III, 76-7. 

182 Chr. 4:1 
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much attention has been devoted to these objects which are 

described in Kings and Chronicles.l9 

The structures mentioned in the Qur~anic account in 
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34:13/2 are clearly associated with the Solomonic temple/palace 

complex. 20 The maoarib may be places of worship within the 

temple, but more likely are the shrines which were built for 

the foreign wives of Sulayman.21 ·rhe tam!th!l:_ may be either 

statues located at various places within the temple, or images 

associated with the maQarfb.22 The Jitan ka-1-Jawab could be 

the "molten sea11
, but this expression is also an excellent 

description of the gigantic lavers.23 

1 9see discussion and bibliograply in ~v. F. 3tinespring, 
"'remple, Jerusalem", IDB, IV, 534-60. 

20see B9., II, 14; GrUnbaum, p. 202; and Gustav weil, 
~l"'he Bible, the Koran, and the ·ralmud; or Biblical Legends of the 
tv'!ussulmans, c~e1led fr~ Arabic Sources, and compared wit~ 
Jewish Traditions (London: Longman, Brown, Green, and Longmans, 
1846) 1 Pe 1'85 • 

2lsee 1 Kq. 11:1-8. 

22rn the story related above from Bq., II, 187, the 
shayair~ make an imaqe (fura) of sulayrn§n: fa-amara-sh-sha~a~rna 

~~thalu laha 1uratahu ••• fa-kasara-i-tura. 

23The expression cayn al-si~r in 34:12/1 may be transla
ted "molten spring", in which case it resembles the "molten sea" 
of the Solomonic temple. B~., II, 139, suggests that the expres
sion may mean that melted copper (nU2as) was made to flow to 
.::iulaym!n from its mine (macdin). He then adds the interesting 
note: "Therefore, its name is a spring, and it is the one in 
the Yemen." In the Targum Sheni on the Book of Esther, the name 
of the city in Saba, where the Queen has her capital is Qitor, 
and this city is said to have been located in the region which 
later became known as the Yemen. It is thus suggested that the 
expression cayn al-~itr in 34:12/1 should be rendered "the spring 
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Finally, the expression ~dar raaiy5t could al•o refer to the 

!avers, but is a vivid description of the altar (which was indeed 

11 anchored" and was used for burning sacrifices--hence the term 

gidr, which usually means "cookinq pot"). Althouqh there can 

be no certainty regarding auch identification, the similarities 

are sufficiently clear to indicate a close relationship between 

the objects mentioned in 34:13/2 and the structures reported to 

have been built by Hiram of Tyre. 

The interesting development of the temple-buildinq 

legend-cycle has its roots in the Old Testament records in the 

books of Kings and Chronicles. According to 1 Kings 5:13-18, 

Kinq Solomon raised a levy of thirty thousand men from Israel 

for forced labour, and they were sent to the Lebanon to work for 

a month in relays of ten thousand. There were also seventy 

thousand "burden-bearers 11 and eiqhty thousand "hewers of stone 

in the hill country", besides three thousand three hundred 

officers who were overseers. Then, the record concludes: "At 

the kinq's command, they quarried out qreat, costly stones in 

order to lay the foundation of the house with dressed stones. So 

Solomon's builders and Hiram's builders and the men of Gebal did 

the hewinq and prepared the timber and the stone to build the 

of al-Qi~r", and that it should not necessarily be interpreted as 
referrinq to "melted copper". See Paulua Caaael, The second 
Tarqum on the Book of Esther ( trans. from the Aramaic and 
included with notes as an appendix to An Explanatory Commentary 
on Esther), trans. from the German by Aaron Bernstein (Edinburqh: 
T. & T. Clark, 1888), pp. 276-7. 
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house [i.e., the temple].u24 The followinq midraahic account shows 

an early stage in the development of this leqend-cyclea 

Accordinq to the measure of the zeal displayed by Solomon 
were the help and favor shown by God. Durinq the seven years 
it took to build the Temple, not a single workman died who 
was employed about it, nor even did a single one fall sick. 
And as the workmen were sound and robust from first to last, 
so the perfection of their tools remained unimpaired until 
the building atood complete. Thus the work suffered no sort 
of interruption. After the dedication of the Temple, how
ever, the workmen died off, lest they build similar structures 
for the heathen and their qoda.25 

The idea that silence was maintained in the area of the 

temple during its construction appears in 1 Kings 6t7& "When 

the house was built, it was with stone prepared at the quarry; 

so that neither hammer nor axe nor any tool of iron was heard in 

the temple, while it was being built." This interesting verse 

qave rise to numerous legends regarding mysterious stone-cutting 

implements, the most well-known being the 11 Shamir"26 which is 

considered to be a worm in the following quotation from a 

midrashic legend:27 

24This account is corroborated by two other reports, in 
2 Chr. 2a2 and 2 Chr. 2:17-18, where the same numbers are qiven 
for the burden-bearers and stonecutters, but the number of over
seers is 3,600 in both accounts (instead of 3,300), and the levy 
from Israel is not included. See the table and discussion in 
J. M. Myers, "Solomon", IDB, IV, 403. 

25Translated from the Hebrew in Ginzberg, IV, 1557 see 
also notes, ~., VI, 295. 

26For the same concept in later Muslim legend, see Weil, 
pp. 178-80. 

27Note that the dibbat al-a~ (creature of the earth) in 
34sl4/3 ia considered to be a worm by some; see Geiger, p. 149, 
and Watt, Companion, p. 196. Bell, Qur~an, p. 422, suggests, 
however, that this creature is "usually said to be the white ant". 



> 126 

The shamir was made at twilight on the sixth day of creation 
toqether with other extraordinary things. It is about as 
large as a barley corn, and it possesses the remarkable 
property of cutting the hardest of diamonds. • • • The 
shamir was also used for hewing into shape the stones from 
which the Temple was built, because the law prohibited iron 
tools to be used for the work in the Temple. The shamir 
may not be put in an iron vessel for safekeeping, nor in 
any metal vessel, it would burst such a receptacle asunder. 
It is kept wrapped up in a woollen cloth, and this in turn 
is placed in a lead basket filled with barley bran. The 
shamir was guarded in Paradise until Solomon needed it. He 
sent the eaqle thither to fetch the worm. With the destruc
tion of the Temple the shamir vanished.28 

It is at this point that the idea of the assistance of 

demons enters the Solomonic temple-building legend-cycle. In the 

Testament of Solomon29 a "qreen stone" (rather than the worm) is 

used in the construction of the temple, and it is associated 

with Beelzebul, the chief of the demons, who is known as Asmodeus 

in the midrashic legends.3° In a legend which appears in several 

forms (including later Muslim versions), Asmodeus is called upon 

by Solomon for assistance in securing the shamir (now considered 

to be a stone) which is kept by a bird in a mountain hidinq-place. 31 

28Ginzberg, I, 34. 

29A pseudepigraphic work of Jewish origin, but influenced 
by Christian ideas and possibly revised by Christians, so that it 
is difficult to distinguish between the Jewish and the Christian 
elements. 

3°No satisfactory explanation has been given for the name 
Asmodeus. It appears in the Talmud in Gi~~in 68b (Soncino ed., 
p. 326). For Aamodeus as chief of the demons, see Ginzberq, IV, 
100, 132, 166, and 169. 

31For a discussion of the relationship between the .. green 
stone.. in the Testament of Solomon and the shamir, see Ginzberq, 
VI, 292, n. 56. 
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(In some versions, this bird is called the "hoopoe", equivalent 

to the Arabic hudhud which appears in the tale of Sulay.min and 

the Queen of Saba~. 32 ) In this legend the chief of the demons 

assists Solomon in obtaining the maqic stone, but not in the 

actual construction of the temple.33 

Then, in a further development of this legend-cycle 

within the midrashic sources, the demons appear as the builders 

of Solomon's temple: 

The demons were of greatest service to Solomon during the 
erection of the Temple. It came about in this wises When 
Solomon began the building of the Temple, it once happened 
that a malicious spirit snatched away the money and the food 
of one of the kinq•s favorite pages. This occurred several 
times, and Solomon was not able to lay hold on the male
factor. The king besought God fervently to deliver the 
wicked spirit into his hands. His prayer was granted. The 
archanqel Michael appeared to him, and qave him a small rinq 
having a seal consisting of an engraved stone, and he said 
to hima .. Take, o Solomon, king, son of David, the gift which 
the Lord God., the highest Zeboat, hath sent unto thee. With 
it thou shalt lock up all the demons of the earth, male and 
female; and with their help thou shalt build up Jerusalem 

u34 
• • • • 

It is then stated that Solomon used the magic power of the signet 

rinq (the stone of which may be equivalent to the shamir) to 

subjugate all of the demons whom he forced to assist in the 

construction of the temple. 

The our~inic accounts do not indicate the precise means of 

Sulayman•s power over the shayakrn and jinnr the narratives state 

32see Ginzberq, VI, 299, n. ss. 
33~., IV, 165-9. 

34Ibid., p. 150. 
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only that this power is given by Allah. The statement in 34al4/3 

that the jinn would not have been compelled to continue working 

had they known that their master was dead suggests that they are 

not enslaved in fetters and driven by overseers, but are 

mesmerized in some way so that they are under the personal control 

of sulaymin. The same conclusion can be drawn concerning the 

shay!).I~ who in 38s37/6 are said to be 11 builders and divers". 

Although it is not necessary to assume some magic power like that 

of the signet ring in the midrashic legends,35 the subjection of 

the jinn in 34al4/3 is clearly dependent upon some personal power 

invested in Sulaymin. 36 

It is clear that these two Qur'anic legends in auras 38 

and 34 are forma of the widespread Solomonic temple-building 

legend-cycle, and that the use of the term sha~ai!n in the 

earlier account reflects the form of the story as it circulated 

in the Near East prior to the time of Muoammad.37 The substitu

tion of the Arabic ter.m 1inn in the later Qur~anic version 

indicates that this popular Arab conception of the spirit-world 

35For the signet ring in later Muslim legends, see Weil, 
pp. 175-6. 

36For discussion and bibliography regarding Solomon's 
power over the spirits and demons, see GinZberg, VI, 289, n. 38, 
and 291, n. 49. See also Cassel, pp. 268-70, and Weil, pp. 174-5. 

37see Sidersky, pp. 115-6. 
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is being identified with (if not transformed to} the conception 

of the spirit-world which existed at that time in the neiqhbour

inq countriea. 38 

'rhe Leqend of the Queen of Sabi=> 

The OUr'inic version of the well-known legend of Sulaym&n 

and the famed Queen of Saba=>, which occurs in 27:16-44/5, is one 

of the longest stories in the Qur~an. Unlike the Ibr5h!m/Lat 

saqas which are discussed in the previous chapter, the account 

of the visit of the Queen of saba=> which appears in sura 27 

manifests little resemblance with the Old Testament form of the 

story--although all of the Qur~~nic elements occur in Tarqums 

and later midrashic legends. Since this Qur~anic legend has 

received considerable attention from Western writers, and since 

the spirit-beings fulfil almost incidental roles in the narrative, 

the story of the Queen of Sab!~ will not be treated in detail. 

Only those portions which deal with the jinn as part of sulayman's 

armies, and the •ifrrt who volunteers to undertake a special 

mission will be discussed. 

The only specific reference to the jinn as part of the 

armies of Sulaymin occurs in the introduction to the story: 

38on the jinn in pre-Islamic Arabia, see Zbinden, pp. 75-9. 
see also A1f red Guillaume, The Traditions of Islam; An Introduc
tion to the Studf of the Hadith Literature (Oxforda Clarendon 
Press, 1924}, pp. 117-18. 
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And Sulaymln was D~wud•s heir, and he saida "Men, we have 
been tauqht the language of birds, and we have been given 
[abundance] of all things. Surely, this is a clear bounty 
[from Allah]." · 
And to Sulaymin were gathered his armies--jinn, men, and 
birds--and they were lined up in ranks [for inspection]. 
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Then follows the short, two-verse ant-pericope (after which the 

sura is named) which is clearly a separate fragment which breaks 

the continuity of the narrative.39 Verse 20 continues from 

v. 17: 

20 And when he reviewed the birds, he said: "How is it that I 
do not see the hudhud? Is he not here? 

21 surely I will punish him severely, or slay him, unless he 
brings me a clear excuse~ .. 

It is clear from these two brief quotations that in this portion 

of the leqend the birds (and the hudhud in particular) play a 

more significant part in the story than do the jinn--who seem 

to be mentioned almost parenthetically.40 

39This short pericope reflects a well-known Talmudic ant
fable which is based upon Proverbs 6:6-11, which beqins: "Go to 
the ant, 0 sluqqard; consider her ways, and be wise." See 
Geiger, p. 150, and Angelo s. Rappoport, The Folklore of the Jews 
(London: soncino Press, 1937), pp. 30-1. A considerably length-
ened version of the ant-fable in 27:18-19 appears as a later 
Muslim legend; see Weil, pp. 180-2. For another example of Muslim 
modernist attempts at de-fabulization, see Muoammad cAlr on 
27:18, n. 1847. 

4°on Solomon's knowledge of the language of the animals, 
see discussion and biblioqraphy in Ginzberg, VI, 287-8, n. 34; 
and Rodwell, note on 27:16. A different story about Sulayman and 
the hudhud appears in J. E. Hanauer, Folk-lore of the Holy Land: 
Moslem, Christian and Jewish (London: Sheldon Press, 1935), 
pp. 187-8. Weil, pp. 187-8, records another Muslim legend about 
Sulaymin'a use of the special powers of the hudhud--in this case, 
to locate hidden springs in the desert (cf. expression cayn 
al-qitr discussed in note 23 above). For biblioqraphy on the 
hudhud and related birds in Jewish folklore, see GinZberq, VI, 
289, n. 39, and 299, n. as. See also Geiger, p. 150, and 
Rappoport, pp. 47-8. 
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However, the context of the later reference to an eifrit 

may contain a more enlightening allusion to the role of the jinn 

in sulayman's armies. When the hudhu~ (which is said to be 

missing in vv. 20-1) returns, he reports to sulayman that he has 

discovered a wealthy nation in Saba~ ruled by a woman, and that 

she and her people worship the sun instead of Allah. 41 sulayman 

responds to this news by sending a letter to the people of 

saba 2 , demanding in the name of Allah that they surrender. 42 

Fearing that the forces of sulayrnan may attack her country, the 

Queen of Saba~ sends her envoys with presents to assuage the 

powerful king: 

36 But when [the envoys) came4 3 to sulayrnan, he said: "What, 
do you offer me wealth when that which .~lah has given me 

41This part of the narrative and nearly all that follows 
in the account in sura 27 appear also in the Targum Sheni on the 
Book of Esther. For a later Muslim, expanded version of this 
legend, see ·wail, pp. 189-205, where the "glass pavilion11 episode 
occurs as a test to see whether or not the queen is a female 
jinnr (jinn are believed to have hairy legs). In earlier Jewish 
sources the Queen of Saba' does appear as a female demon--see 
bibliography in Ginzberq, VI, 292, n. 55. For the same idea in 
Arab legends, see Griinbaum, p. 219. 

42Ar., i'tunr muslimina (come to me in surrender) may 
imply submission to Allah. However, Sulaym&n appears more as a 
king than a prophet in this account, and the occasional refer
ences to Allah (vv. 24, 30, 43, and 44/5), although all related 
to submission, are outweighed (or at least counterbalanced) by 
the image of Sulaym~n as a powerful ruler demanding political 
surrender. It is true, however, that the religious overtones are 
stronger in the our~anic version than in older versions of the 
legend, including the close parallel 111 the Tarqum Sheni. 

43Ar., ja,a (he came); however, this verb clearly refers 
to the mursalan who are mentioned in the previous verse, and the 
fact that there are more than one envoy is indicated by the pl. 
verb tumidduna in the speech of sulayman. Note that Ibn Mas•ud 
and Ibn Dharr are reported to have read J!:u (they came) at this 
point--see Jeffery, Materials, p. 69. -
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is better than what he has given you? No, it is you who 
rejoice in your qift~ 
Go back to them~44 We will surely come against them with 
armies which they have no power to resist, and we will 
expel them, abased and completely humbled~" 
He saida "Council, who among you will bring me her throne 
before they come to me in surrender?" 
An cifr!t from among the jinn said: "I will bring it to 
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you before you rise from your place. I possess the strength 
for [the task] and I am trustworthy." 
The one who has knowledge of the book said.;. "I will bring 
it to you within the twinkling of an eye.4j Then when 
fsulayman] saw it placed firmly before him, he said: "This 
is by the grace of my Lord •••• " 

what is the meaning of the statement in v. 37 that sulayman ~11 

send against the people of Saba:) "armies which they have no power 

to resist"? This verse must refer to v. 17 above where it is 

stated that Sulayman•s armies consist of "jinn, men, and birds". 

This conclusion is supported by the contents of the letter from 

the king as reported in the parallel account in the Targum Sheni: 

And what was written in the letter? 11 From me, King Solomon~ 
Peace be with thee, peace with the nobles of thy realm~ 
Know that God has appointed me king over the beasts of the 
field, the birds of the air, the demons, the spirits, and 
the spectres. All the kings of the East and the West come 
to bring me greetings. If thou wilt come and salute me, I 
shall show thee qreat honor, more than to any of the kings 
that attend me. But if thou wilt not pay homage to me, I 
shall send out kings, legions, and riders against thee. 

44Ar., irjic ilayhim, with the sq. imperative verb. Here 
Ibn Mascud and Ibn cAbbas are reported to have read the pl. form 
irjicu--see Jeffery, Materials, p. 69 (note that for both verbs 
Jeffery has initial fat9a instead of kasra). 

45Ibn Mas•ud is reported to have read at the beginning of 
this statement: "I will look in the book, my lord, and then I 
will bring to you ••• "--see Jeffery, Materials, p. 70. A 
similar reading is ascribed to cAli ibn Ab! Talib--ibid., p. 189. 
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Thou askest, who are these kings, legions, and riders of King 
Solomon? The beasts of the field are my kings, the birds my 
riders, the demons, spirits, and shades of the night my 
legions. 'rhe demons will throttle you in your beds at night, 
while the beasts will slay you in the field, and the birds 
will consume your flesh.n'1-6 

Although there can be no certainty regarding an interpretation 

of 27:37 based on this legend and the earlier reference to 

sulayman•s armies of "jinn, men, and birds", it seems best to 

conclude that according to the Qur,anic account the armies of 

sulayman contain a special company of jinn possessing a distinc-

tive power which instills fear in the minds of the king's 

opponents. The fact that this company of jinn serve as an army 

is sufficient evidence to indicate that they are to be feared. 

This conclusion is supported by the fact that an cifrit47 

appears among this company of jinn. Although the text does not 

state specifically that the jinn mentioned in 27:39 are the same 

as those which appear in v. 17, there is certainly no evidence 

_to conclude otherwise. On the contrary, it seems almost certain 

that the ncouncil" in v. 38 is in this case a 11 council of war". 48 

46Ginzberg, IV, 144. See also GrUnbaum, pp. 212-13, for 
a German trans. with notes. For the Aramaic text and a French 
trans., see Sidersky, pp. 124-6. 

47 Instead of 0 ifr!t, Ibn Mascad is reported to have read 
cifrat, and Ubayyibn Kacb, cafrit or cafrina--see Jeffery, 
Materials, pp. 70, 153. on the meaning and derivation of this 
term, see ar-Raqhib, pp. 126-7; Lisln, VI, 263; and Jeffery, 
Foreign Vocab., p. 215. 

48on Sulaymin as a warrior-kinq, see zam., IV, 95 and 
B9., II, 187, and for traditions on the subject, see Bukh., II, 
364, and III, 455. 
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If this interpretation is valid, then the •ifrrt appears as an 

officer of the company of jinn, and this explains the presence 
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of an cifr!t at a meeting of Sulaym&n•s counc11.49 Note that the 

offer of the •ifr!t to undertake a special mission for sulayman 

is given in response to a question specifically addressed to the 

"council .. , indicatinq that if the cifrrt is not a member of this 

council at least he is present at its deliberations. 

Conclusions 

The references to ar-rr2 in 38,36/S and 34:12/1 support 

the conclusion that both the shay!~rn and the jinn in these two 

accounts are to be seen as nature-demons which have come under 

the control of man. 50 Although they are related to other 

shayit!n and jinn who appear in the shooting-star myth, there is 

the significant difference that those in the Sulayman leqends 

do not serve to explain current, physical phenomena--for both 

the temple and the objects mentioned in 34:13/2 did not exist at 

the time when these accounts first appeared in the Qur~an. After 

the destruction of the Solomonic temple, its fame spread through

out the ancient Near East, and its size and qrandeur gradually 

became exaqqerated in popular folklore as well as in rabbinic 

49on the other hand, Ubayy ibn Ka 0 b and Ibn Khuthaym are 
reported to have read mina-1-Jinni axhar (amonq the other jinn) 
in 27a39--see Jeffery, Materials, p. 153. 

50see Eichler, p. 20. 
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writinqs. This development no doubt influenced. the fact that the 

skilled art work of Hiram of Tyre later became attributed to 

spir1ts. 51 However, the maqnificence of the structures is not 

the dominant theme in the our~§nic accounts, where the emphasis 

is upon the subservience of the spirit-beings to Sulaym&n. 

Althouqh outside the our~an the cifr!t is seen as a 

particularly evil character, a representative of an ominous class 

of jinn,52 there is no indication of a sinister nature in the 

•ifr!t which appears in this Qur~&nic leqend.53 He claims to 

possess maqical powers (a claim which is not refuted by Sulayman54 >, 

and the text reveals that a supernatural act occurs (the transfer 

of the queen's throne from Saba 3 to the court of Sulayman), but 

it is not clear whether this act was performed by the •tfr!t or 

by the person mentioned in v. 40. Although he may be the object 

of fear to the king•s opponents, in this leqend the cifr!t clearly 

Slibid -· 
52For an excellent summary of the literature on this topic, 

with complete bibliographical details, see Eichler, pp. 13-14. 

53s9., II, 68, identifies thia •ifrrt with the chief of 
demons named iakhr who appears in the leqend which is summarized 
above (from B~., II, 187). SQ. also states that this ~akhr is 
sometimes known by the name Dhaqwin. 

54This omission in the narrative became the source of 
considerable debate among later Muslim theologians; see Richard 
J. McCarthy, The Theol?if of al-Ash•arr (Beirut: Imprimerie 
Catholique, 1953), pp. 90-1, where articles 150-2 of al-Ashcar!'s 
Kitib al-Luma• are translated. 
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serves under Sulaym~n--if not as a faithful servant, at least as 

one who is under the control of his master. 

Like the shayiktn and jinn who appear as builders in the 

two sulayman legends in auras 38 and 34 (and are mentioned in 

sura 21), the jinn who appear as part of sulaymln's armies 

(including the •ifr!t) must be seen as nature-demons which have 

come under the control of man.S5 In the our~an there are no 

indications that Sulaymln's powers over the spirit-world are 

based upon magic; on the contrary, statements in each of the 

three legends clearly indicate that Sulayman•s special powers 

have been granted as a gift from Allah.· 

SSrhere is no convincing evidence to support the sugges
tion of w. Robertson Smith, Lectures on the Religion of the 
Semites (Edinburgh: Adam and Charles Black, 1889), pp. 120, 
l26ff., where he arques that the Qur,inic and Muslim views 
concerninq the jinn are nothing more than vestiges of ancient 
Arab totemism. His conclusions appear to reflect the popular 
interest in totemism durinq the late nineteenth century, more 
than a study of the sources. For a discussion of this question 
based upon socioloqical research in North Africa, see Edward 
Westermarck,.Paqan survivals in Mohammedan Civilization (Londona 
MacMillan and eo., Ltd., 1933), esp. pp. 16-21. 
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CHAPTER VIII 

THE LEGEND OF HAROT AND MARUT 

Survel of the Qur~anic Context 

1\mong all the our~§nic stories and allusions referring 

to the many widely circulated Solomonic legends of the ancient 

Near East, one of the most difficult to interpret strictly on 

internal evidence is the reference to HirUt and MarGt in 

2:102/96, which occurs near the end of a long series of argu-

ments addressed primarily to the Jews of Medina. This wider 

context is clearly early Medinan, dating from the period when 

Muoammad and his followers were deeply involved in controversy 

with the Jews. The immediate context of the Harat and MarUt 

pericope includes vv. 100/94-103/97: 

100 Is it [not the case] that whenever they make a covenant, a 
party of them cast it aside? Indeed, most of them do not 
believe! 

101 Now, when a rasul from Allah has come to them confirming what 
is with them, a party of those who have been qiven the book 
cast the book of Allah behind their backs as if they did not 
know! 

102 And they follow what the sha{ak!n recited over the kingdom 
of Sulaym&n. And Sulayman o d not disbelieve, but the 
shaya~rn disbelieved, teaching the people as-s12r and what 
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was recitedl by H!rut and M!rGt, the malakayn bi-Babil. But 
these two2 did not teach anyone until they first said; "We 
are just a temptation., so do not disbelieve [in Allah]~" 
From the two of them [the shay!~i~] learned the means by 
which to separate a man and his wife (but they did not harm 
anyone thereby, except by the permission of Allah); but 
they learned only what harms people, and not what helps-
knowing well that whoever buys [their s12rJ has no share in 
al-Akhira. How evil was that for which they sold themselves! 
If only they knew! 
If only they had been faithful and qodfearinq, a reward from 
Allah would have been better~ If only they knew! 

According to the present order of these verses, the 

followinq is the most natural interpretation of the narrative. 

Muoammad has been sent by Allah to confirm previous revelation 

to Jews and Christiane. However, a party of these choose to 

reject the message delivered by Muoammad, and refuse to confirm 

that what he teaches is in their scriptures. Instead, they 

follow what the shayatrn used to recite to the people in the time 

of Sulayman. These shayatrn had tauqht sorcery (siQr) and also 

what they had learned from HarUt and MarGt, the malakayn bi-B!bil 

(two anqels in Babylon), including the means by which to cause 

discord between a man and his wife. But the shaya~rn learned 

from the malakan only the means to harm people, and not the 

means to aid them, and they attempted to persuade the people to 

use maqic and sorcery, knowing that whoever practises these arts 

lFollowinq a reading attributed to Ubayy ibn Kacb who is 
reported to have read mi yutla instead of the TR reading ma 
unzila (what was sent down)--see Jeffery, Materials, p. 119. 

2Ubayy ibn Ka•b is reported to have read yu•allimu HarGtu 
wa-MirUtu instead of the TR reading yu•allimani--see ibid. (Note 
that this reading does not alter the meaning in any way.) 
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will not go to paradise. In the same way that people in Sulaymin's 

day accepted the sinister arts tauqht by the shayak!n, so also 

some of Muoammad'a opponents in Medina prefer these to the teach-

inq of the rasul of Allah. 

According to the reconstruction of this text suggested 

by Bell, certain significant changes occur in the development of 

the narrative. The Jews of Medina (or some of them--a party of 

those to whom the book of Allah has previously been given) reject 

the teachinq of Muoammad and prefer instead to follow, (1) what 

the shayat!n used to recite during the time of Sulayman, and 

(2) what was recited by (or sent down upon) aarcrt and Marut. 

Thus, the Jews learn from the malak4n what separates a man from 

his wife,3 and what injures and does not profit, although they 

know that they will have no share in al-Akhira for following the 

teachinqs of HarGt and Marat.4 Regardless of how this narrative 

is interpreted, certain identities in v. 101/95 are clear: 

{ 1) the expression raaalun min c indi-ll!h refers to t-iu:Qa.rnmad, 

and ( 2) the expression ~~r~~l'!._m~~~:-l_la~~f.~~ ut~:_!_:-k~!;_~ refers 

3rn place of the TR readinq wa-mi hum b1-9irrrna (but 
they [the shaya~rn] did not harm), Ibn Mascud is reported to have 
read wa-mi huml bi-2~Eraxn1 (but they [the malakan] did not harm) 
--see ibid., p. 27. This readinq supports neither this order of 
events suqqested by Bell's reconstruction, nor that summarized 
above, and must be considered to be an inferior. readinq compared 
with the correapondinq readinq in the TR. 

4sell, QUr$an, p. 14. Bell suqqests that even after 
explanatory additions were made, v. 102/96 was still found to be 
unsatisfactory and eventually was replaced by v. 103/97--ibid., 
note s. 
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to some or all of the Jews of Medina. 5 

A close examination of the context reveals several siqni-

ficant indications of the nature and role of these malakan. The 

description of HirGt and MirGt as al-malakayn bi-B!bil does not 

necessarily mean that they are Babylonian--juat that they were 

in Blbil. The next statement qiven concerning the pair seems 

peculiar indeeda HarGt and MarGt are said to be teachers 

stationed in Bibil, but they preface their teaching with a 

warninq that they serve as a temptation to unbelief (in Allah). 

The most natural interpretation of this statement is that these 

malakan have been placed in Bibil by Allah for the purpose of 

teachinq some form of unbelief in order to test the people·•s 

loyalty to Allah. But why are they forced to remain there 

teaching something which apparently they prefer not to teach? 

And what precisely do they teach? The presence of the term ~ 

in the verse is sufficient to indicate that sorcery or magic of 

some sort is involved--although it is not necessary to conclude 

that HirGt and MarQt tauqht these sinister arts (what they 

taught may simply be related to magic). The only explicit 

indication of their teachinq is the phrase ma yufarriqUna bihi 

bayna-1-mar~i wa-zawjihi (that by which they separate a man from 

his wife). This need not necessarily be maqic. The only other 

5Who at this time are apparently not seen to be a distinct 
reliqioua body, but parts of a larqer group which includes 
Christians and in later contexts is referred to as Ahl al-Kitab 
(note that this desiqnation does not appear in this context). 
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internal indications of what the ~~la~~n taught are the statements 

mani-shtar~hu m~ lahu fr-1-akhira (whoever buys it has no share 
___..-.-.--·- ._......._ .... ------·· 
in the hereafter),6 and labi~sa ma sharaw bihi anfusahum (how _ _.__.. .. -.,. ____ _..._.,__--

evil is that for which they sell themselves). 

Cl~ssical Interpretations 

·rhe writers of the classical tafasir have recorded a wide 

variety of interpretations of the aarut and l'iariit pericope. 

,'\t:-'~,abarr relates more of these interpretations than the other 

writers, including several which are questionable and others 

which contradict certain statements in the context. Bor instance, 

before defending the orthodox position that Harut and f"1arut are 

indeed "angels", at-fabarr relates a contrary opinion in which 

the pair are said to be men, and the term .al-malakayn is said to 

refer to Jibril and Mfkal. Furthermore, according to this inter-

pretation, the shay!k!n teach magic to the two men harut ana 

M~rat, who in turn teach it to mankind.? Then, after stating 

the contrary opinion that Hariit and JV:arut are 11 ang-els" who teach 

magic to mankind,8 a~-Tabarr relates the following story on the 

authority of Ibn cAbbas. 

6·rhe our~ ~nic usage of the verb ishtara (to buy) sug-3"ests 
that this term is not to be taken literally in 2:102/96. For 
instance, see 2:16/5, 86/0, 90/84, 175/0; 3:177/1; 4:44/7; and 
9:111/2. 

71, 341. 

8Ibid., pp. 341-2. 
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Allah opened up the heaven so the mali'ika could watch 

the deeds of mankind. When they observed the evil of man, they 

asked Allah how it was that man, to whom they had been made to 

prostrate, could be doinq such evil deeds. Allah only replied 

that the mal~~ika would do the same deeds if they were living 

among mankind; but the mala'ika insisted that they were not 

capable of such evil. Thus, they were commanded to elect 

representatives from amonq themselves to qo down to the earth, 

and they elected HirUt and M!rut who then descended to the earth. 

Allah then commanded them not to associate any other deity with 

himself, not to steal or commit fornication, nor to drink wine 

or to murder. soon a beautiful woman appeared to them, whose 

name was BadUkhut, and when they saw her they desired to commit 

fornication with her. She aqreed to submit to them if they 

would associate other deities with Allah, drink wine, take the 

life of an innocent man, and prostrate before an idol. They 

replied that they must refuse to associate any other with Allah 

--but they still desired her. Then she said: .. Not until you 

drink winet" This they did until they were intoxicated, and 

when a beqqar came by they killed him. As soon as they had done 

this evil deed, Allah again opened up the heaven so that the 

other mali~ika could see what had been done, and the mala'ika 

in heaven repented that they had doubted Allah's wisdom. Then 

Allah instructed Sulayman ibn Dawud to qrant HarGt and MarUt a 

choice between punishment in this world or in the next, whereupon 
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they chose the punishment of this world, and they were placed in 

chains in Bib11. 9 

Az-Zamakhshar! and al-Ba~aw! interpret the phrase ma 

tatlu ash-shayatinu cali mulki Sularpan (what the shayit!n 

recited over the kinqdom of Sulaymin) as referring to certain 

books of magic and witchcraft which the shayi~!n had learned from 

the malakan in Babil, and then taught to the ~ahana (pl. of 

kahin). 10 Also, these commentators associate this magic tauqht 

by the shaxaxin wdth the power which Sulayman possessed over the 

jinn, men, and wind. 11 Concerning the phrase wa-m! unzila 

•ala-1-malakayni bi-Babila Hiruta wa-Marat, az-zamakhsharr 

writes: 11 This was the art of magic, a trial for mankind from 

Allah. Whoever learns it from them and then practises it is a 

kafir. Whoever avoids learning it, or learns it not to practise 

it but to guard himself from it, is a mu:)min ... 12 Neither of 

these two commentators includes the numerous embellishments which 

this legend receives in the Jewish versions (discussed below); 

al-Bay9iwr does mention (without further comment) that the term 

al-malakayn (the two anqels) was sometimes read ~1-malikayn (the 

two kinqsl. 1 3 

9~., p. 343. See Junq, pp. 305-6. For several other 
versions of this legend, see fab., I, 344-7. 

1 Ozam., I, 17 2 r BcJ • , I, 7 6 • 

llrbi<.i -· 
12zam., I, 172. 

13s~., I, 76. For a discussion of the views of al-Ba1kl 
and Kazwrn! on this topic, see Junq, pp. 298-301. 
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~~~ble Parallels in Persian and Jewish L!iend~ 

Since the early years of Islam, the H~rut and MarOt pericope 

has been interpreted in light of certain popular legends which 

circulated for centuries in the ancient Near East. Most of these 

legends developed in midrashic circles as explanations of certain 

old Testament texts, but they are also well known in Christian 

and later Muslim sources. Although the similarities between these 

legends and the Qur,anic reference to HarGt and Marut have long 

been recognized, only in recent years have phenomenological 

studies been made of the characters in these sources. Before 

summarizing the development of the fallen-angel legend-cycle which 

is related to the H§rGt and MarGt pericope, a brief discussion 

will be given regarding two ancient, Persian spirits whose names 

bear striking similarities to those of the Qur'anic pair. 

1. Haurvat4t and Ameret~t 

The history of the development of the personification of 

the ancient Persian abstract nouns haurvat&t and ameretat into 

spiritual beings can be traced only vaguely in the Persian texts. 

Haurvatat (completeness) is sometimes identified in the texts with 

huyxati {the good life) and eventually came to designate "all the 

pleasures of this life". The relationship between this meaning 

and the contemporary Parsee conception of Haurvatat as the deity 

of the waters is not altogether clear. ~retat (immortality) 

gradually acquired the temporal meaning •• longevity" (possibly 
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under the influence of its association with Haurvat!t) and is 

considered in some places to be the "Guardian of fodder herbsu.l4 

The two spirits Haurvatit and Ameret~t are sometimes 

considered to be jinn who increase the tastiness of food, and 

also provide pleasant food for the inhabitants of paradise.l5 

These two life-loving spirits of ancient Iran seem not to be 

directly associated with the widespread myth of sexual inter-

course between divine and human beinqs, which is known, however, 

in certain Persian texts.l6 Also, there are no indications that 

these two spirits are connected with sorcery or maqic, or any 

other.characteristic which would associate them with the charac

ter of the Qur'!nic HarGt and Marat.l7 

l4Junq, pp. 180-1. 

15An interpretation of Bundehesh which is reported by 
Jung, p. 181. 

16For translations of two such texts, Rivayet Yasna 
915.46 and Vendidad III.24, see Junq, pp. 180-1. 

17The association of HirGt and MirGt with these two 
Persian spirits was recognized in the west as early as 1847 by 
Boetticher (Horae aramaicae--see Jeffery, Foreign Vocab., p. 283) 
and was then developed and defended by P. de Laqarde, Gesammelte 
Abhandlunqen (Leipzig, 1866), pp. 15, 169, where it is stated 
that the Persian pair were later known as Khurdad and Murdad. 
This identification is also accepted by Rudolph, pp. 67, 75; and 
E. Littmann, "Hi:riit and Marut .. , Festschrift Friedrich earl 
Andreas zur Vollendung des Siebziisten Lebensjahres {Leipziq, 
1916), p. 84. See other references in Jeffery, Foreiqn Vocab., 
p. 283, n. 4. A serious objection to de Lagarde's identifica
tion of Hiriit and Miriit has been raised by Hall!vy, JA, ser. 9, 
XIX (1902), 146ff., where it is emphasized that Haurvatit and 
Ameretlt are "qood angels" where the Qur'~nic pair are .. evil 
angels". see also "Conclusions" and notes 45- 49 below. 
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2. The beni hl-~el~h!m and the benath hi-'&dhim 

A curious and much-disputed account in Genesis .6:1-4 

appears to be the basis for a wealth of post-exilic Jewish leqends 

which deal with unusual relations between women and spirits or 

anqels. In ita present context in Genesis 6, this mythological 

fragment appears in an aetiological legend which seems to explain 

the oriqin of the giants (here referred to as Nephilim) who were 

believed to have roamed the earth during the antediluvial era: 

lwhen men began to multiply on the face of the qround, 
and daughters were born to them, 2the bene hl-'eldh!m saw 
that the benath ha-'adham were fair! and they took to wife 
such of them as they chose. • • • The Nephilim were on 
the earth in those days, and also afterward, when the bene 
hi-'elQhim came in to the benath hl-'idhim, and they bore 
children to them. These were the mighty men that were of 
old, the men of renown.l8 

The mythological siqnifican~e of the designation ~ 

ha-'elohim (sons of God, or sons of the qods) is not immediately 

apparent from its context in Genesis 6:1-4, but is abundantly 

clear after comparison ~th other contexts where this expression 

occurs in the Old Testament.l9 In Psalm 89:7 the "sons of God•• 

are called bene 'elim (divine beinqs, or sons of qods); in Psalm 

82:6 they are called bene «elyOn1 20 and in Psalm 82:1 they are 

lSin this quotation the transliterations of the Hebrew 
have replaced the expressions 11 sons of God" and "daughters of 
men" which appear in the RSV--from which the quotation is taken. 

19rn addition to the references cited below in the text 
and those listed in note 22, see also Dan. 3:25, 28; 4:9, 18; and 
Sall. 

20eEly~n beinq an ancient name for the qod of Melchizedek, 
identified with Yahweh Elohim by Abraham in Gen. 14:18-22. 
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simply designated Delehrm (qods)a "God (DelOh.tm) has taken his 

place in the divine council (ba-cadat ,el) 1 in th• midst of the 

gods (~el6him) he holds judqment".21 Phenomenoloqically the 

bene h~-'el6htm appear to be identified with the tebi' has-samaLm 
(host of heaven) which appear in 1 Kings 22:19.22 

Thus, the beni h§-~elOhim which appear in the Old Testa

ment seem originally to have been divine beinqs who made up the 

"heavenly council .. --an auqust assemblaqe which is later seen to 

contain anqele rather than qods. In the context of Genesis 6;1-4, 

the bene hl-~el~hrm already appear as anqels,23 and must be 

21For a discussion of the mytholoqical siqnificance of 
the names 'eloh£m and •elyon in Ps. 82, see Julian Morgenstern, 
"The Mytholoqical Backqround of Psalm 82", HUCA, XIV {1939). 

22Kluqer, p. 101, comes to the followinq conclusion: 
"The beni hi-'elohrm constitute, in their homoqeneous multipli
city, the 'host of heaven•: 9eb!' ha~-samaim. The fact that 
these two concepts can even be equated is shown in I Kings 22:19, 
where, in the vision of Micaiah ben Imlah, the heavenly court 
assembly is called feba' has-,amaim in the same situation where 
Job la6 and 2al speaks of the beni ha-~elohrm. We can see that 
probably be~ind this heavenly host were oriqinally ancient astral 
deities, since various passaqes speak of the sun, moon, and stars 
as the tebi• .~ai-slmaim, to whose worship men should not let them
selves be seduced... For additional contexts of these concepts, 
see ot. 4al9; 17:3; 2· Kq. 17:16; 21:3, s, 23:4; Zeph. 1:5; Jer. 8:27 
19al3; and Job 3la26-8. 

23That this expression in Gen. 6:1-4 was considered to 
refer to anqels in the middle of the third century B.c. is shown 
in the fact that the Septuaqint renders it anqeloi tou theofi. 
The parallel to Gen. 6:1-4 which appears in Enoch 6 (dating from 
the first half of the second century B.C.) also interprets the 
beni hi-•elOhtm as anqelsa "And it came to pass when the children 
of men had ~tiplied that in those days were born unto them 
beautiful and comely dauqhters. And the anqels, the children of 
the heaven, saw and lusted after them ••• "--Charles, p.,.l91. 
Accordinq to R. de Vaux, La Genese, 2nd ed. (Paris: Les Editions 
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classified as "fallen-anqels".24 This pericope became the basis 

for a leqend-cycle which reaches its zenith in the apocryphal 

writinqa of the third to the first centuries B.C. and also in 

the Midraahim. Of these legends, the ones which are of most 

interest in relation to the Qur'anic malakln H~rOt and M&rQt 

are those which relate the activities and punishment of the two 

fallen-anqels ShemQazai and •Aza'el. 

3. ShemQazai and cAza'el 

According to the account in the Midrash Abkir, the two 

angels Sh~azai and •Aza'el were members of the heavenly council 

in the days of Noah, when the people of the earth began to serve 

idols. The two anqels reminded Elohim that they had questioned 

him concerning the nature of man even before Adam was created;25 

then, they requested permission to qo down to the earth and live 

among men. This request was granted; then, as soon as the two 

angels saw the beauty of the daughters of man (benoth ha-~adhim), 

du cerf, 1962), p. 56, the bene h~-~elohrm in Gen. 6:1-4 were 
considered to be angels until the fourth century A.D. when angels 
came to be thought of as "spiritual"' then, this expression was 
interpreted as referring to the descendants of Seth, and the 
benoth hi-'idh!m were seen as the descendants of Cain. For this 
later view in Muslim historioqraphy, see Tab., ~., I, 169. For 
a survey of the interpretations amonq the early Church Fathers, 
see Junq, pp. 292-5. 

24aowever, see Junq, pp. 187-93, where it is argued that 
the beni hl-'el~!m are not fallen-anqels. 

25cf. the OUr'inic High council myth in 2:30/28-33/1 
which is discussed above in Chapter II. 
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they were unable to restrain their passion. One of the angels, 

shemoazai, immediately was attracted to a girl named Istahar who 

promised to surrender herself to him if first he would teach her 

the Ineffable Name whereby he was able to ascend back to heaven. 

when he taught her the Name, she immediately pronounced it and 

then ascended to heaven without fulfillinq her promise to the 

angel. Then, because ahe had kept herself from sin, she was 

placed amonq the seven stars, and was eternally fixed among the 

constellation Pleiades. When the two anqels saw how Shembazai 

had been tricked, they beqan taking whatever women they desired. 

Two sons were born to ShemQazai, and •Aza'el began to devise all 

kinds of cosmetics and ornaments whereby women tempt men into 

sin. Then, another anqe1 waa sent down to earth to inform 

ShemQazai and cAza'el that a flood was about to be sent over the 

earth, and Shemoazai repented and hanged himself between heaven 

and earth with his head down--where he is still suspended in 

repentance as a siqn to all mankind. cAza~el, however, did not 

repent, but continued to lead men astray by means of women's 

cosmetics and other sensual allurements.26 

In another version in the Deuteronomy Rabba, these two 

angels are called •uza and cAza~el. After leaving the heavenly 

council and cominq down to the earth where they lust after the 

benoth hl-~idham, they are punished toqether, both being suspended 

26Ginzberq, I, 147-517 see also Junq, pp. 194-6. 
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between heaven and earth in repentance.27 In a parallel version 

in Enoch 8, these two anqels are called Semj&zl and •Az!zel. 

Here it is said that semjiza taught "enchantments and root-

cuttinqs", while •Az&zil taught men how to make swords, knives, 

shields, etc., and also "the use of antimony, and the beautify

inq of the eyelids, and all kinds of costly stones, and all 

colouring tinctures." Then, this account of the fallen-angels 

continues: "And there arose much qodlessness, and. they committed 

fornication, and they were led astray, and became corrupt in all 

their ways." 28 

The close relationship between the account of the bene 

ha-'el5him in Genesis 6&1-4, the accounts of Shembazai and 

cAza~el, and the narrative in the Book of Enoch is clearly seen 

in Enoeh 9, where the inhabitants of the earth plead with the 

.Most Hiqha 

Lord of lords, God of gods, King of kings, • • • • Thou 
seest what Azlzel hath done, who hath tauqht all unrighteous
ness on earth and revealed the eternal secrets which were 
(preserved) in heaven, which men were striving to learn: 
And SemjazA, to whom Thou hast given authority to bear rule 
over his associates. And they have qone to the daughters of 
men upon the earth, and have slept with the women, and have 
defiled themselves, and revealed to them all kinds of sins. 
And the women have borne qiants, and the whole earth has 
thereby been filled with blood and unriqhteousness.29 

27see Jung, p. 195. 

28charles, p. 192. 

29~., p. 193. All of the essential elements of this 
leqend-cycle appear in chapters 6 to 10 of the Book of Enoch. 
Regarding the relationship between Gen. 6:1-4 and passages in 



It is elear that the aettinq of the initial activities 

of the two fallen-angels ia antediluvian, however, the various 

accounts also emphasize that this pair remain on the earth to 

influence the lives of men. In Enoch 10 these two angels are 

bound "for seventy generations in the valleysu.30 In some 

accounts both of the angels are chained to the "mountains of 
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darkness" where they remain in order to "teach witchcraft to 

those who seek them".31 In other accounts •Az&zel is associated 

with the scapegoat which is released on the Day of Atonement, 32 

and is thus considered to be chained "in the desert".33 

4. The Two Fallen-Angels and Sulayman 

Whereas the Shem9azai and •AzaDel leqend-cycle is ante

diluvian, in the Our'inic account H~rat and MarUt are clearly 

associated with Sulayman. Thus, before the Harcrt and Marut 

pericope can be interpreted in liqht of the ShemQazai and cAza'el 

legends, some relationship must be established between Sulayman 

the Book of Enoch, see ~he excellent summary in Ginzberg, V, 
153-6 (n. 57), which also includes references to parallel accounts 
in other Jewish and Christian sources, see also Sidersky, pp. 23-4. 

30charles, p. 194. 

31Ginzberq, v, 170. Note that this version agrees with 
the Greek myth of the Titans. 

32For a phenomenoloqical examination of the cAzazel 
ritual in the OT, see Kluger, pp. 47-50. 

33ainzbe~q, I, 148, 150; see also the leqends cited above 
where only Shembazai is hanqed upside down, and others where both 
angels are suspended between heaven and earth. 
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and these two fallen-angels. Such a relationship is clearly 

confirmed by the following midrashic legend in which it is first 

stated that Solomon invented incantation formulae for the 

purpose of alleviating disease and exorcising demons, and that 

as personal attendants he had spirits and demons which could be 

sent on missions which they completed instantaneously. Then the 

legend continues: 

As the spirits were subservient to him, so also the 
animals. He had an eaqle upon whose back he was transported 
to the desert and back again in one day,34 to build there 
the city called Tadmor in the Bible. This city must not be 
confounded with the later Syrian city of Palmyra, also called 
Tadmor. It was situated near the "mountains of darkness,"35 
the trystinq-place of the spirits and demons. Thither the 
eagle would carry Solomon in the twinkling of an eye, 36 and 
Solomon would drop a paper inscribed with a verse among the 
spirits, to ward off evil from himself. Then the eagle would 
reconnoitre the mountains of darkness, until he had spied out 

34This leqend contains several interesting similarities 
with Qur'anic accounts of Sulayman•s activities. Note for instance 
the strikinq parallel between this reference to a one-day journey 
into the desert and back (with Sulaymin riding on the back of an 
eagle) and the statement in 34:12/la ••And to sulaymin [we 
subjected] the wind. Its morning course was a month 1 s [journey] 
and its eveninq course was a month's [Journey]11

; see the inter
pretation of this verse on p. 119 above. Immediately following 
this reference to ar-r!b in 34al2/l is the statement: 11 And we 
made the cAyn al-Qi~r to flow for him" This interesting refer
ence should be compared with the statement which immediately 
precedes the portion of the cAzza and •Azza'el leqend quoted here: 
11 He [Solomon] could qrow tropical plants in Palestine, because 
his miniat.erinq spirits secured water for him from India ... 

35see reference in note 31 above. 

36cf. similar statement in 27a40, where the throne of the 
Queen of SabA' is miraculously transferred. 
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a bird, may visit. When the eagle found the place, he would 
take Solomon under his left wing, and fly to the two angels. 
Through the power of the ring having the Holy Name graven 
upon it,38 which Solomon put into the eagle's mouth, •Azza 
and •Azza!§ were forced to reveal the heavenly mysteries to 
the kinq. 

The fallen-anqel •Azea in this account ia clearly the same as the 

one called •uza, cuzza, ShemQazai, and semj&zi in other forms of 

the leqend; and •Azza'el is the same fallen-angel who in other 

accounts is called •Aza'el and •Azazel.40 The similarities between 

this account and those cited above are sufficiently obvious to 

establish the conclusion that a relationship between Solomon and 

37cf. 38:38/7. 

38rhe supernatural powers associated with the Ineffable 
Name appear in the ShemQazai and •Aza'el legend summarized above, 
and also in later Muslim leqends where it is associated with the 
ism al-aciam and the ninety-nine names of Allah. See also 
Rappoport, p. 47. 

39Ginzberq, IV, 149-50. For another version of the same 
legend, see Harry Sperling and Maurice Simon ( trans.), ·rhe Zohar, 
Vol. Ill (London: Soncino Press, 1949), par. 112b. 

4°For the identity of cAzza with ShemQazai, see Ginzberg, 
V, 152 (n. 56), where the identity of •Azza'el and cAzazel is 
also discussed. The follOWinq are additional references to these 
angels in the legends translated by Ginzberg, and in his notes: 
for CAzza as one of the fallen-anqels, see III, 4727 IV, 150-2, 
170-1, 416; VI, 124, and 291; for cAzza~el as one of the fallen
angels, see I, l24J IV, 150; v, 152, 170-1; VI, 124, and 291; 
for cuzza as one of the fallen-anqels, see I, 152; V, 170; as 
one who taught men the maqic arts, I, 1247 as the guardian angel 
of Egypt, IIl, 17, 23-5; VI, 8, and 293-S. 
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the two fallen-angels in the Shemoazai and 0 Aza~el legend-cycle 

was well established prior to the time of Muoammad. 41 

Conclusions 

Since the H~rGt and Marat pericope occurs within a series 

of our~5nic arquments directed aginst the Jews of Medina, it is 

not surprising to find close parallels between this Qur'anic 

account and earlier Jewish legends. In this respect it is signi-

ficant that in the context of the Harat and MarGt pericope it is 

stated that the Jews have claimed that certain things taught by 

Muoammad do not appear in their scriptures1 this statement probably 

refers to certain passages in the Qur~in which are alleged to be 

in the Book of Allah which, according to the our~~n, had previously 

been sent down to Jews and Christians. Thus, there appears to be 

internal our~anic evidence to support the conclusion that Muoammad 

did not know that certain aur~anic legends such as the Harut and 

Mlrat pericope appear in the Midrashim rather than the scriptures 

of the Jews. The manner in which H4rGt and MarUt are mentioned 

41Note that in the version of this legend quoted above 
from at-Tabarr, the setting of the activities of the two fallen
angels is in the time of Sulaym~n rather than NuQ; this develop
ment in the leqend-cycle appears to be Islamic, based upon 
2:102/96 where Sulaym«n is mentioned in the context of HarQt 
and M&rat. zam., I, 172, and Bq., I, 76, also assign this story 
to the time of Sulaym~n. 



in the our~ln seems to imply that their identity was known by 

those to whom this account was first addressed.42 

Although there is not sufficient evidence to establish 

an "identity" between the Our' inic Ha rut and M!riit and the two 

fallen-angels of the midrashic legends, ShemQazai and cAza'el, 
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there is ample justification for concluding that phenomenologi

cally the roles of the two pairs are essentially the same.43 

The malakayn bi-Babil are thus seen as fallen-angels who are 

stationed 11 in Babil" (although they are not necessarily Babylonian), 

and they warn against disbelief in Allah. The context of the 

HirGt and MirQt pericope does not state specifically that these 

malakan taught as-sipr, but that the shaya~rn in the days of 

sulayman tauqht as-siQr and also .. that which was recited by [or, 

sent down upon] al-malakayn bi-Bab11".44 Thus, the phrase 

describing what they taught, ma yufa~riqUna bihi barna-1-mar'i 

wa-zawJihi (that by which they separate a man from his wife), 

may indicate nothing more than the use of cosmetics and/or 

42Accordinq to Bell's reconstruction of 2:102/96, the 
purpose of later additions and revisions was to explain the 
identity of Hir«t and MirUt. This would auqgest that this pair 
were known to certain people in Medina (possibly only the Jews), 
but not to the majority of Muslims. 

43see Geiqer, pp. 83-5; and Horovitz, Koran.Unters, p. 147. 

44Horovitz, Koran, unters., p. 101, notes that Babylon 
had a reputation for its teachinq of magic. On the influence of 
Babylon upon Jewish demonoloqy, see Rappoport, pp. 39-41. 
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certain enticements to marital infidelity--the specialties of the 

fallen-angel cAza'el, according to the accounts quoted above. 

What has been concluded reqarding the relationship 

between Hariit and Marilt and the two fallen-anqels Shemtlazai and 

cAza~el cannot be said of the relationship between the Qur'anic 

pair and the Persian spirits Haurvatat and Ameret!t, since in 

the case of the latter there is no indication of association with 

marital infidelity (or sexual allurements or promiscuity), no 

suqgestion that they are fallen-angels, no association with 

Babylon. Thus, there is little phenomenoloqical relationship 

between these two pairs. 

Regarding the question of etymoloqy, several other identi

fications of H~rQt and MarGt have been suggested, including 

"Khill!t and Millit11
, 

11 0rioch and Mariochn, and the Aramaic terms 

for "mischief and rebellion".45 In addition to these, Junq46 

has related the names to the verbs warada and marada7 Margoliouth 

has identified H~rQt with Iannes, and MarUt with Iambres;47 and 

wensinck has sugqested Aramaic and Syriac influences.48 In lieu 

45For references and discussion, see Horovitz, Koran. 
Unters., pp. 146-8, and Jeffery, Foreiqn Vocab., pp. 282-3. 

46p. 303 

47o. S • Marqoliouth, "Harilt and Ivlirilt", MW, XVIII (1928), 
73-9. 

48A. J. Wensinck, EI1, II, 273. 
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of any more convincing evidence in support of the Persian theory, 

and since several of the alternative suggestions possess equal 

merit, the conclusion of G. Vajda cannot be accepted when he 

writes: "As regards the names Hanlt and Martlt, it is ~ardly 

possible to discover any etymology (contrary to the opinion of 

A. J. wensinck in gl) other than Haurvat&:t and Ameretat".49 

Regarding the identity of the shay!k!n which appear in 

2zl02/96, it can only be said that there is no indication in 

this specific context to suqqest that they are "human devilsu 

who are adversari·es of Sulayman.SO However, before this possibil-

ity can be rejected, this context must be compared with other 

contexts in which the term shayatrn occurs. Thus, a phenomeno

loqical conclusion regarding the shaxatin in 2:102/96, as well 

as statements concerning the relationship between Ibl!s and the 

two fallen-angels Hirut and MarUt, will be reserved until after 

other related contexts have been discussed. 

49"Hiriit wa-Mirilt", !!,2, III, 237. 

5°This interpretation is suqgested by Rz., I, 441. 
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CONCERNING MARYAM, Y~YA, AND crsA 
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CriAPTER IX 

EVENTS RELATED TO THE BIRTHS OF MARYAM, YAij.YA, MJD c ISA 

A study of the contexts of the Qur,~nic accounts of the 

events related to the births of I-taryam, Yal)ya, and c is a leads 

to definitive conclusions regarding the entire pneumatoloqy of 

the our=- in. 'l'he account of the birth of Naryam which appears 

in sura 3 contains a particularly significant reference to 

ash-Shayt!n ar-Rajrm.l This account will be compared with 

related contexts in the Iblis-myth and the shooting-star myth 

so that phenomenological conclusions can be drawn regarding 

this striking designation of the "adversary". The parallel 

accounts of the events related to the births of Yaoy~ and crsa 

which appear together in auras 3 and 19 offer an excellent 

lAs has often been mentioned by Western scholars, this 
account of the birth and childhood of Mary does not appear in the 
canonical gospels of the New Testament, but was known as early as 
the second century when it appeared in the apocryphal Book of 
James (now generally known as the Protevanqelium), which is trans. 
in M. R. James, The Apocryphal New Testament (Oxford: Clarendon 
Press, 1924), pp. 38-49. Variations of the same story also occur 
in apocryphal works which are somewhat later, and are based upon 
the Protevangelium; for references to parallels between the 
account in Sura 3 and these early Christian works, see Blach~re, 
pp. 865-6. 
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illustration of a basic principle of interpretation adopted in 

the present study--the "principle of concurrence". 

Maryam Protected From ash-Shaykin ar-Rajrm 

The account of the birth of Maryam, the mother of •isa, 

and her early life in the temple (here called the miQ!ib) under 

the care of Zakariyy« occurs in the Qur 2 an only in 3:35/1-37/2, 

where it appears as part of a longer •!si narrative: 

35 [Remember] when the wife of crmran said: nMy Lord, I vow 
to you in dedication what is in my wombr accept it from me. 
surely you are as-samr•, al-cAl!m. 

36 Then when she had qiven birth to her she said: "My Lord, I 
have given birth to a female" (Allah knew very well what 
she had qiven birth to--the male is not like the female),2 
"and I have named her Maryam and I commend her and her seed 
to your protection from aah-Shay~an ar-Rajim." 

37 Then her Lord graciously accepted her and caused her to grow 
up well3--zakariyya taking charge of her. Whenever Zakariyya 
entered the mi2rib to see her, he found provisions with her. 
He said: 11 Maryam, how does this come to you?" She answered: 
"r·rom Allah--surely Allah provides for whomever he chooses 
without reckoninq.u4 

2This parenthetical statement seems to be necessitated 
by the fact that the mother of Maryam has "informed .. her Lord 
that she has qiven birth to a female. lt is interesting to note 
that in the parallel in Protevanqelium v.2 (James, p. 41} the 
mother is apeakinq to her midwife and it is the midwife who 
states that the child is female: "And her months were fulfilled, 
and in the ninth month Anna brouqht forth. And she said unto 
the midwifea What have I brouqht forth? And she said: A female." 

3Ar ., \)as an (also means "beautiful, handsome"). 

4In the parallel in Protevanqelium viii.l (James, p. 42) 
Mary is fed by an angel: "And Mary was in the temple of the 
Lord as a dove that is nurtured: and she received food from the 
hand of an anqel • " 
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1'he surprise or disappointment which the mother expresses 

in v. 36/1 suggests that she had anticipated the birth of a son,S 

and that the term mu2arrar (consecrated to Allah) in v. 35/1 is 

an indication of her intention to dedicate the child to the 

special service of the temple. Thus, the request for the protec

tion of the child from ash-Shaytan ar-R~jrm may be interpreted 

as a new petition in lieu of the prospect of temple service 

(which normally was restricted to boys);6 thus this reference to 

the adversary would be seen as part of a common formula used for 

seeking protection for newborn children. However, since this is 

the only Qur~anic occurrence of this formula, and since it 

includes the expression wa-dhurriyyataha (referring to c!sa), it 

seems best to interpret the narrative as indicating that the 

mother knows all along that Maryam will be accepted for service 

in the temple. According to this interpretation, the formula 

ucrdhuha bi-ka wa-dhurriYiatah~ mina-sh-sha~kani-r-rajim in 

v. 36/1 may be seen as referring to a unique protection which is 

requested ~nd granted)especially for Maryam and her son cisa.7 

5This interpretation is accepted by B~., I, 153. For 
English trans. and notes, see D. s. Margoliouth, Chrestornathia 
~aidawiana: 'rhe commenta~l of el-Baicj!wr on sura III jrranslated 
and Exelained for the Use of Students of Arabic (London: Luzac 
& eo., 1894), p. 26. 

6This point is discussed in BQ., I, 152 (Margoliouth, 
p. 26). 

7This interpretation is supported by the well-known 
tradition which relates that Muoammad once said: "Every child 
is touched by Sha~an when it is born, so that it begins to cry--
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The term raj!m (stoned, or cursed) appears in the Qur~an 

only six times--twice in reference to Ibl!s, and four times in 

conjunction with the term ahayti~. As stated &bove,S in 

38a77/8 and 15a34 the context of the term raJ!m auqqeats that 

it means the 11 curse of an outcast" when Allah says to Iblis 

fa-khruj minhl fa-innaka rajfm. In the ahootinq-star myth in 

15Jl7 the expression kulli shaytinin rajimin may mean "every 

stoned shaytin".9 This indefinite form occurs in one other 

context in the Qur~an, 81:25: wa-ma huwa bi-qawli shaytinin 

rajimin (nor is it [the our~§n?] the word of any shafYan rajim). 

If the purpose of the shay&k!n in the shootinq-star myth is to 

overhear revelation, 10 then 81 a 25 is best interpreted. as refer

rinq to this myth, and the term rajrm in this context will have 

the same meaning as in 15:17. 

The expression ash-shaytin ar-rajim which occurs in 

3:36/1 is distinct from those in 15:17 and 81:25 in two respects: 

(1) it is definite, suqgestinq that it designates a specific 

personality, and (2) the context in which it appears suggests 

that thia adversary is to be feared--that is, the designation 

except for Maryam and her son... This tradition is recorded by 
Bukh. and Muslim, and is accepted by B9., I, 153r however, zam. 
I, 356-7, regards it as valid only for allegorical interpretation. 

Schapter v, pp. 90-1. 

9E1chler, p. 75; see also Watt, Companion, p. 127. 

lOsee p. sa above. 
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itself seems to connote fear. Significantly, these two distinc

tions are also characteristic of the one other our~anic occurrence 

of the designation ash-shaykan ar-raj!m, in 16:98/100: fa-idha 

sara'ta-1-Qur~ana fa-StaCidh bi-llahi mina-sh-shayt!ni-r-rajim 

(when you recite the Qur'in, seek Allah's protection from ash

Shaytan ar-Rajim). An additional similarity between these two 

our'inic contexts in which ash-Shay~an ar-Raj!m appears is that 

in each the adversary appears in a tacawwudh-formula.ll 

Regarding the relationship between Iblis and the adversary 

called ash-Shaytin ar-Raj!m, it is significant that Iblis is also 

one to be feared, and he is the only other character in all the 

aur~an who is specifically said to be rajrm. Although Ibl!s 

and Sha~an are not always phenomenoloqically identical in the 

Qur'an (as is shown above in the study of the Iblfs-myth and the 

Sha~an-myth), the designation ash-Shaytan ar-Raj!m does seem to 

suggest the character of Ibl!s, who is also !ajim and who is the 

permanent tempter of mankind. Thus, both in their roles and in 

at least one "essential .. aspect, Ibl!s and ash-Shayi;.&n ar-Rajrm 

appear to be phenomenoloqically identical. 

Mal4~ika Announce the Birth of YaQyi 

The two parallel accounts of the events surrounding the 

birth of Yaoya are recorded in 19:2/1-15 and 3:38/3-41/36. The 

11The term tacawwudh designates the act of taking refuqe 
in Allah, usually performed with the use of special formulae. 
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mal!'~ who announce to Zakariyya that he is to have a son named 

Yaoyi appear only in the account in sura 3, which is clearly 

later than the parallel account in Sura 19.12 In order to 

demonstrate as clearly as possible the "principle of concurrence" 

by which these contexts are interpreted, these two accounts are 

presented together in parallel columns: 

surat Haryam 

2The mention of the mercy of 
your Lord to his servant 
jakariyyA. 
When he called upon his Lord 

2ecretly, 
saying: "My Lord, the strenqth 

has gone from my bones and my 
head glistens with white, and I 
have never been unsuccessful in 
my prayer to you. 
SNow, I fear [for the fate of] 
my relatives after I am gone-
and my wife is barren. so grant 
to me from you an heir 
6who will be my inheritor and the 
inheritor of the family of YacquJb. 
And make him well-pleasing, my 
Lord ... 

'"zakariyya, we brinq to you good 
news of a boy, whose name is 
Yaoya. No namesake have we ever 
given before him.ul3 

Silrat Al crmran 

38Then Zakariyya prayed to 
his Lord, 
saying: .. l"ly Lord, 

grant to me from you a good 
heir. surely you are one 
who hears prayer ... 

39Then, while he was standing 
praying in the miQr~b, the 
mala~ika called to him: 
"Allah brinqs to you good news 
of YaQya, confirming a word 
from Allah, a leader who 
abstains, a prophet who is 
upright." 

----------------------------------------------------------------------
12Bell concludes that both are Medinan in their present 

forms, regarding the account in sura 19, he states "Nedinan, 
perhaps founded on an earlier version"--aur,an, p. 285; regarding 
the parallel account in sura 3, he concludes, "c. year II, but 
revised, perhaps twice, later"--~., p. 48. 

13This is a literal trans. of the Ar., lam najcal lahu 
~~n qablu samiyyan. There is clearly some connection between 
this statement and the following episode in the parallel account 



Bae saids "My Lord, how can I 
have a son when my wife is barren, 
and I have reached old aqe?" 

9aa said a "Thus it shall be~ 
your Lord says: 'That is easy 
tor me since I have created you 
before when you were nothinq.' 11 

lOae said: "My Lord, qrant to me 
a siqn." He said" "Your siqn is 
that, althouqh you are without 
fault, you will not a~ak to any
one for three niqhts."l4 
llThen, he came out to his people 
from the miqrib and signalled to 
them a 11 Give qlory at dawn and 
eveninq.ul5 
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40He saida 11 My Lord, how can 
I have a son when old aqe has 
reached me, and my wife is 
barren? .. 
He said a "Thus it shall be~ • 
Allah does what he wills. 11 

4lae saida "My Lord, qrant to 
me a aiqn. 11 He said: "Your 
sign is that you will not 
speak to anyone for three days, 
except by signs. 

And mention your Lord often, 
and give qlory at evening and 
dawn ... 

in Lk. la59-63a "And on the eighth day they came to circumcise 
the child; and they would have named him Zechariah after his 
father, but his mother said, 'Not so; he shall be called John.• 
And they said to her, 'None of your kindred is called by this 
name.• And they made aiqns to his father, inquirinq what he 
would have him called. And he asked for a writinq tablet, and 
wrote, 1 His name is John.' And they all marveled." ~., I, 577, 
interprets the our~inic statement literally, and concludes that 
YaQ.yi is thus a foreiqn name. However, the same term .!.!!!!! 
appears later in the same sura (in v. 65/6) in a rhetorical 
question reqardinq Allaha hal taclamu lahu samiYXan (lit., do 
you know any namesake of his), which seems to mean "Do you know 
anyone worthy of his name? .. or n Do you know anyone equal to him?" 
If this meaninq is implied in v. 7, then it is possible that 
another well-known description of John the Baptist is also 
involved--i.e., the statement in Mt. 11:11 where Jesus is speak
ing- to the crowds concerninq John: .. Truly, I say to you, amonq 
those born of women, there has risen no one greater than John 
the Baptist •• • 

14Ar., thal5tha layal, cf. thalithata ayyam (three days) 
in the parallel account in 3:41/36. 

15Note that the phrase "and give glory at evening and 
dawn .. is spoken by Allah to Zakariyya in 3:41/36, whereas the 
similar statement in 19all/2 is spoken by Zakariyya to his people. 
For references to parallels between this account and the apocry
phal qoapela, see N~ldeke-Schwally, pp. 8-9, and Blachere, 
pp. 226-7. 
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The dramatic form of the account in sura 19 is fairly 

consistent: here the narrative is a private conversation between 

zaxariyya and ~~abb~~~ (his Lord), taking place in the ~~2r~. 

verse 7 is not preceded by the customary gala (he said), and 

may be interpreted as being spoken by the mala'ika. However, 

the following points should be noted: (1) in all other cases 

in this account the qal~ appears (suggesting that both speakers 

are "masculine singular"), (2} Zakariyya consistently addresses 

the other speaker as !abbi (my Lord), and (3) the ma~a'ika are 

not mentioned anywhere in this account. Therefore, it is best 

to regard Allah as the speaker of the statement in v. 7: inna 

nubashshiruka bi-i~ulam (we bring to you good news of a boy); 

and the dramatic form of this account is thus seen to be 

consistent, the only two characters being Zakariyya and "his 

Lord". 

The dramatic form of the account in sura 3, on the 

other hand, is not so clear. As in the parallel account in 

sura 19, Zakariyya consistently addresses the other speaker as 

rabbi. However, 3:39/4 is explicitly stated by the mala!)ika, 

and instead of inna nubashshir~~~, the ~ala'ika say to 

Zakariyya: anna-llaha yubashshiruk~ (Allah brings you good 

news). Thus, Zakariyya prays to ~abb~ (v. 38/3) but is answered 

by the mala,ika (v. 39/4); again Zakariyya addresses rabbi 

(v. 40/35), and this time is answered not by the mala 3 ika but 

by huwa lv. 40/35)--in the verb qala); finally, Zakariyya once 



more addresses ra~bi and is answered by h~ (v. 41/36). The 

special sign granted to Zakariyya clearly indicates that the 

second speaker in this last verse is Allah. 

How then are these accounts to be interpreted? The 

common subject and certain details of the two accounts (the 
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prayer for a son, the announcement uhat a son named Yaoya is to 

be born to the old couple, Zakariyya•s objection that he and his 

wife are too old, and the .. sign" of temporary aphonia) make it 

certain ·that both refer to the same episode and cannot be inter-

preted as referring to separate events. Also, in spite of the 

common order of events and certain similarities in details, 

several significant differences in vocabulary and in other details 

clearly indicate that these are distinct (if not independent) 

accounts of the same episode. some commentators attempt to 

reconcile the differences by suggesting that the term mala'ika 

in v. 39/3 refers to a single speaker, Jibrtl. However, this 

method of interpretation seems to indicate a certain lack of 

respect for the integrity of the text--since the text is inter

preted as saying something which clearly it does not say.l6 

16E.g., B9., I, 154, states that by the term mal~~ika is 
meant "some of the class of mala'ika, as in the expression •zayd 
rides the horses' meaning some of them", and B9. concludes& 
11 ;rhe one who spoke to [Zakariyya] was Jibril only." In support 
of this interpretation is the fact that Ibn Mas'ud is reported 
to have read ~a-nadahu Jibrtlu ya-Zakarixya instead of the TR 
reading !a-n&dat'hu-1-mala~ikatu wa-huwa q!~im--see Jeffery, 
Materials, p. 33. others who are said to have read fa-n5dahu 
include: ~amza, al-Kisa'i, Ibn cAbbas, and sulayman ibn Mihran 
al-Acmash--see ~., p. 196 (the first two in this list are 
recorded in BQ., I, 154). 
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since this question of interpretation is related to the clearer 

example of "concurrent accounts" presented in the followinq 

section, conclusions reqardinq the mal!~ika in 3s39/3 will be 

reserved until after these other two accounts have been discussed. 

The ~ and Mal§'ika Announce the Birth of crsa 

The two Qur'4nic aecounts of the events related to the 

birth of crsa ibn Maryam directly follow the accounts of the birth 

of Yaoy~ in suras 19 and 3 which are discussed above. Although 

both of the crsa accounts have been revised and neither can be 

dated with precision, it is clear that the one in 19:16-33/4 is 

earlier (in its present form) than the parallel account in 3:42/37-

51/44.17 As in the previous section, both of these accounts are 

presented in parallel columns; but, because of their lenqth, 

certain portions are omitted.l8 

17Later portions of the two accounts show clear signs of 
interfluence; e.g., the almost parenthetical passaqe, 19:34/5-36/7, 
seems to be a later addition, based upon 3:45/0-51/44, althouqh 
the final form of the latter may be even later than the final form 
of the former. Note that the last part of 19:35/6 appears verba
tim in 3:47/2, and that 19:36/7 appears also at the end of the 
speech of •!si in 3:49/3-51/44. For Bell's reconstruction of this 
speech of •!si, see his our~!n, pp. 49-SO. 

laThe portion of the narrative which tells of the birth of 
crsa at the foot of a palm tree, and of the child's speaking soon 
after its birth (19:22-33/4) does not appear in the parallel 
account in sura 3, nor in any of the canonical qospels of the NT, 
althouqh these elements of the story are well known in the second
century apocryphal qospels (see Pseudo-Matthew xx, in James, p. 75). 
"It is possible that the phrase "the one who wae below her" in 
19,24 refers to a midwife (see Protevanqelium xix, in James, p. 46). 
For additional references to parallels between these Qur'§nic 
accounts and the apocryphal gospels, see Blach~re, pp. 228-30, 
867-71. 



surat Maryam 

16And mention in the book Maryam 
--when she withdrew from her 
family to a place in the East, 
17and she separated herself from 
them with a curtain. Then we 
sent to her our ru~, who 
presented himself to her as a 
bashax· eawr. 

18she said: 11 I take refuqe in 
ar-RaQmin from you, if you are 
d§vout~ .. 
1 He said; "I am only a rasiil 
of your Lord, qivinq you Cqood 
news of] a blameless boy. 

[34This is 0 Is~ ibn Maryam, 
the qhwl of truth, concern
ing w ich they doubt.] 

20she saida "How shall I have a 
son when no mortal has touched 
me, nor have I been unchaste?" 
21He saida "Even so, your Lord 
has saida 'That is easy for 
me. We will make him a siqn to 
mankind and a mercy from us. 
Thua it has been decreed~' 11 

[~5~~hen he decrees anythinq 
he simply says to it 'Be', 
and it is.] 

[l6surely Allah is my Lord, 
and your Lord--so serve him. 
Thia is a atraiqht path.] 
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Siirat Al cimran 

42And when the mal!'ika said: 

11 Maryam, Allah has chosen you 
and has purified you--he has 
chosen you above all women. 
43Maryam, be obedient to your 
Lord, prostrating and bowing 
before him." 

45When the mali~ika said: 
"Maryam, surely Allah brings 
to you qood news of 
a kalima from him whose name 
is al-Masro, •is5 ibn Maryam. 

He will be highly honoured in. 
this world and the next, being 
among the mugarrabrn. 
46He will speak to men in the 
cradle and when he is grown, 
and he will be righteous." 
47she said: "My Lord, how 
shall I have a son when no 
mortal has touched me?" 

He said, 11 Even so, Allah 
creates what he wills. 

When he decrees anything 
he simply says to it •ae•, 
and .it is. • • • 

Slsurely Allah is my Lord, 
and your Lord-so serve him. 
This is a straight path." 
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As in the Yaoy& account in Sura 19 (discussed above), the 

dramatic form of the •isl account in 19:16-21 is seen to be both 

consistent and unambiguous. In vv. 16-17 the narrator is clearly 

Allah, who refers to the messenqer as ruQana (our spirit). Maryam 

is frightened when this rGQ first appears (indicating a visible 

appearance), but is immediately reassured by this "handsome man .. 

(bashar saw!) who informs her that he is a rasul sent by her rabb. 

Maryam then addresses a question to the rap (v. 20), and he answers 

by quoting her rabb. In this account the r\iQ is a "messenger" 

(rasul) who seems to have a physical appearance since he is seen 

by Maryam who carries on a conversation with him. Maryam is not 

speaking to Allah (as in prayer), but to a messenqer who has come 

to visit her.l9 

The dramatic form of the parallel account in Sura 3 is 

clearly different. Here the text states that Maryam is addressed 

by certain mala~ika, who do not appear to her in any visible form 

(not even in an apparition). Maryam does not fear the mali,ika, 

nor is there any indication that she is aware of their presence. 

She is only aware that a messaqe has been delivered to her, and, 

19The expression ukhta HirQn .(sister of Aaron) in 19:28/9 
probably refers to the position of Maryam as one dedicated to the 
service of the temple (mi2rab, .. sanctuary" in the Qur:tanic 
accounts). In the or, Aaron is the founder of a branch of the 
Jewish priesthood, and priests are called "sons of Aaron" (see 
R. Abba, "Priests and Levites", IDB, ·III, 876-89, esp. 884). Cf. 
expression "daughters of Aaron" in reference to Elizabeth in 
Luke la5& "There was a priest named zechariah, of the division 
of Abijah; and he had a wife of the dauqhters of Aaron, and her 
name waa Elizabeth.• On this point, see B1ach~re, p. 229 {note 
to v. 28/9). 
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in responding to the announcement of the qood news that a son is 

to be born, she addresses not the mali'ika but rabbi (my Lord). 

Here, as ia the case with Zakariyyl in vv. 38/3-41/36, it seems 

that Ma~am is in the miQr!b pray1nq.20 Since Maryam specifically 

addresses rabbi in v. 47/2, the verb gila (which introduces the 

answer to her question) must be regarded as referrinq to Allah. 21 

In the parallel account in 19z20, this same question is addressed 

to the bashar saw! who answers it in the followinq verse. Note 

that both answers beqin with gala ka-dh&lik!, but in sara 19 it 

is clear that Allah is not speaking. 

How then are these two parallel accounts to be interpreted? 

The common subject and certain details which appear in both (the 

announcement that the virqin Maryam is to bear a son, her question 

reqardinq the possibility of such a feat, and the assurance that 

Allah has the power to create whatever he wills) make it certain 

that the two accounts refer to the same episode. However, 

20It is possible to interpret 3:42/37-43/38 as occurrinq 
earlier than the events which follow (e.q., at the time when she 
firat entered the miQrab); however, this would place the event 
out of order in the broader narrative of the sQra. See discussion 
in sq., I, 155 (Marqoliouth, p. 33), and note in Blachere, p. 868. 

21As interpreted by Arberry who translates q§la in 3a47/2 
as "God said". Note that in 3s42/37 Ibn Mas•ud and cAbdallah ibn 
cumar are reported to have read 9!!! instead of g•lati (Jeffery, 
Materials, p. 33), and if qila were also read in v. 45/0 (see~.) 
then the narrative form would be consistent throuqhout. Still, 
the te~ qAla in v. 47/2 must be interpreted as referrinq to Allah 
(because of the address, rabbi, which appears in the preceding 
question). 



siqnificant differences in dramatic form and in other details 

make it equally clear that these two accounts are separate 

(although not independent, since each shows signs of later 

development under the influence of the other). The classical 

commentators reqard the rao who appears as a bashar saw! to be 

Jibril. 22 This opinion is no doubt based upon the fact that 
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Jibril is named as the messenqer in the parallel accounts in the 

Gospel of Luke and in the apocryphal Gospels.23 Although the 

context in which the rUQ appears in Sura 19 contains no explicit 

indication for such an identity, it can be said that there is no 

clear internal evidence against interpreting this rao as Jibri1.24 

However, even if the rap who appears as a bashar sawi 

is interpreted as Jibr!l, this is not sufficient reason also to 

identify the mal&'ika in 3:42/37-51/44 with Jibrtl. It is 

interesting that al-Bay95wr does not identify these mal4'ika with 

Jibr!l,25 althouqh he does offer this interpretation regarding 

the mala'ik! which appear in v. 39/3 (in the Yaoya accountl26 

22see B9., I, 578, and Thomas O'Shauqhnessy, The Develop
ment of the Meaninq of Spirit in the Koran (Rome: Pont. Institutum 
Orientalium Studiorum, 1953), pp. 51-7. 

23see Luke la26 and Protevanqelium x1i.2 (James, p. 43). 

24ouncan Black Macdonald, "The Development of the Idea of 
Spirit in Islam", AO, IX (1930-1), 309, accepts the general inter
pretation that rub in 19al7 refers to Jibrtl, but adds the comment: 
"but strictly the ~ur'An says only that this was a messenger 
(rasul) and a personality". 

251, 155-6 (Marqoliouth, pp.· 33-5). 

26see note 16 above. 
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'rhe dramatic form in 3a42/37-47/2 seems to be influenced by the 

dramatic form of the previous part of the narrative (vv. 38/3-

41/36) where Zakariyy~ is praying in the miQrab when mal~~ 

are sent with an answer to his prayer. ~rhe same inconsistency 

of dramatic form occurs in both of these accounts in sura 3. 

There is no internal evidence to suggest that the term mala~ika 

in either of these accounts in sura 3 should be interpreted as 

a reference to Jibril. 

Conclusions 

Is it necessary, or even advantageous, to interpret these 

accounts in such a way that the rcr2 in sura 19 is identified with 

the mala'ika in sura 3? Evidence presented above indicates that 

the narrative in 3:35/1-51/44 forms a consistent account of the 

events related to the births of Maryam, Yaoya, and cfsa, and that 

the narrative in 19:2/1-33/4 relates a separate account of the 

Yaoya and c!si events. In this latter account the rap of Allah 

appears to Maryam as a "handsome man .. , whereas in sura 3 mala'ika 

address Zakariyyi and Maryam who appear to be praying to Allah, 

and neither indicates any awareness of the presence of the 

mali'ika. 

Two or more independent accounts in the Qur~an are said 

to be "concurrent" when they "run along together" describing the 

same event, but include differences in order, key terms, or 

other details. In order to maintain that differences exist, 
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there must be clear evidence that the varyinq accounts refer to 

the same episode or series of events. When these circumstances 

exist, any attempt to harmonize the evident differences often 

leads to a distortion of the meaning of the individual contexts; 

the purpose of attempts at harmonization is usually to prove or 

disprove certain theological beliefs or doctrines. It is a 

basic element of the phenomenoloqical approach to the interpreta

tion of the our~an that such tendentious motives not be allowed 

either to obscure the "appearance" or to influence the "descrip-

tion ... 

The effect of this "principle of concurrence" is that 

significant differences are allowed to stand, as various accounts 

are permitted to "speak for themselves". Allowing differing 

accounts to "run along together" without attempting to obscure 

evident distinctions obviates the error (common even among 

western writers) of making invalid identifications. For instance, 

in the accounts discussed in this chapter, it is not valid to 

conclude that the ra2 is one of the mala'ik~, or that the 

mali'ika are arwa12 or rusul. According to this approach, "concur

rent accounts" are seen to be "complementary" rather than 

"contradictory".27 

27cf. w. H. walsh's "perspective theory" quoted above in 
Chapter I, note 31. One obvious difference between these two 
concepts is that Walsh's 11 perspective theory .. refers to differ
ing descriptions (or, histories) which are based upon the same 
data, whereas the method of interpretation which is here called 
the "principle of concurrence" involves differences within the 
data itself. 
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Even when corresponding characters perform identical rolea 

in concurrent accounts, these characters are not to be identified 

phenomenologically, since there is a significant distinction 

between function and essence. The ra~ in the account in sura 19 

and the mala~ika in the corresponding account in sura 3 have 

identical roles as messengers from Allah who deliver qood news 

of the forthcominq birth of a son. This same role is seen in 

the mission of the rusul in the Ibrihim-saga; and just as these 

rusul are not to be identified with the mali~ika who address 

Maryam in sura 3, so also the rG2 in sara 19 is not to be 

identified with these other messengers. Further conclusions 

regarding the spirit-beings in this chapter will be stated after 

related contexts have been discussed.28 

28The term rGQan4 in 19:17 is discussed further in the 
followinq chapter where it is compared w!th the rG2 contexts 
which are associated specifically with era& ibn Maryam. 



CHAPTER X 

c ISA IBN MAR YAM AND THE RUH 
---&. 

In all but seven of the twenty-five times that the name 

•isa occurs in the Qur'ln it appears as part of the fuller name 

cis! ibn Maryam.1 The appellative "ibn Maryam" appears not as a 

title, a qualification, or a description, but must be considered 

to be part of the name by which Jesus is known in the Qur~an. 

It is siqnificant that all contexts in which cisa appears seem 

to be fairly early Medinan (althouqh some are no doubt based 

upon earlier, Meccan material).2 Thus, the our~anic passages in 

lThe only Qur'anic occurrences of the name crsa without 
"ibn Maryamtt are five times when the name appears in a list of 
prophets (2:136/0, 3:84/78, 4:163/1, 6:85, and 42:13/1) and in 
two other contexts (3a52/45-59/2 and 43&63). In all other con
texts in the Qur'in, the full name cisa ibn Maryam appears. The 
fact that "Maryam" is seen as part of ·ciai's full Qur'anic name 
may explain why the mother of cfsl is named in the Qur'an, while 
no other woman has this honour. On the name c is! ibn Maryam, see 
~., I, 156 (Marqoliouth, p. 35), and Jeffery, Foreiqn Vocab., 
pp. 218-20. 

2ot the four occurrences of the name •isi in contexts 
which are traditionally considered to be Meccan--19a34/S, 43a63, 
42:13/1, and 6:85--only the last one is considered by Bell as 
possibly Meccan (our'~n. pp. 122-3). However, it seems that Bell 
ie mistaken in aeparatinq vv. 84-7 from 75-83 which are clearly 
Medinan. The phrase "And we qave him" which occurs at the beqin
ninq of v. 84, refers back to "We gave to Ibrahim .. in v. 83. 
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which •isi ia named either date from (or were revised durinq) 

those early years in Medina when Muoammad was seekinq to attract 

the Christians and Jews. 3 In fact, the development of the 

QUr'&nic crs~ material closely parallels and reflects the 

historical events in the lives of Muoammad and his contemporaries 

in Medina durinq the period when the Muslims were seekinq their 

identity amonq the reliqious communities of the Near East. 

Although the term ~ appears in the Qur'!n only twenty

one times, it has a wide scope of uses and meaninqsa it is both 

definite and indefinite, personal and impersonal; it is associ-

ated with creation, revelation, miracles, judgment, and the 

deliverance of messages from Allah7 it appears in the expressions 

rab al-qudus and ar-~ al-amtn, and also there is the rao of 

Allah (appearing as ra2an! [our spirit] and rapt [my spirit] in 

contexts where Allah is the speaker, and as ruQini [his spirit] 

in one context which refers to Allah). The term rGQ is especially 

associated with Adam, Zakariyya, Maryam, cis!, and indirectly 

(throuqh references to revelation) with Muoammad.4 

3see w. Montqomery Watt, Muhammad at Medina (OXford: 
Clarendon Press, 1956), pp. 198-208. 

4For an excellent summary of the Our'anic usaqe of the 
term riib and the expression r11b al-qudus, see Macdonald, "Idea 
of Spirit", pp. 308-14. For the development of these ideas in 
later Islamic thought, see ~., pp. 314-51, and E. E. Calverley, 
"Doctrines of the soul (!!!!.! and Rilb) in Islam .. , MW, XXXIII 
(1943), 254-64. see also notes 26 and 27 below. 
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With this broad scope of possible meaninqa, the term rap 

iS not easily interpreted when it is associated with •is~. Also, 

it iS pOSSible that in the •Isa passaqea the term rOQ may p0S8888 

connotations of certain Christian doctrines, and therefore it 

may have a special meaninq which is not found in other our~&nic 

contexts. In the passages where it is associated with •is5, 

the term rOQ appears in the followinq contexts: (1) the rGO of 

Allah (rupani) announces the forthcominq birth of cisa, and is 

breathed into Maryam, (2) the rGO al-~dua supports cisl ibn 

Maryam7 and (3) a rUb from Allah (rGQun minhu) appears to be 

identified with ttal-MastQ, cisa ibn Maryam, the rasul Allah". 

The RU9 of Allah in the Annunciation and Conception of cisa 

As was seen in the previous chapter, the rGp of Allah 

appears to Maryam in 19Jl6-19, one of the two Qur~anic accounts 

of the Annunciation. In this context, the rQ~ of Allah (who in 

all passaqea related to Maryam--but in no other context in the 

our~an--is called rGpani, "our spirit") is clearly a personal 

beinq, described as a bashar saw! who at first friqhtens Maryam 

and then converses with her. The other two our~!nic occurrences 

of the expression rQQin& seem to refer not to some personality, 

but to some substance .. breathed into Maryam11 at the time of the 

conception of •isl, however, as is seen below, there is consider

able difference of opinion reqardinq the interpretation of these 

contexts. In the earliest of these two, 21:91, neither Maryam 
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nor cisa is named, and it is only the proximity of this otherwise 

isolated pericope to a brief account of the unusual circumstances 

surroundinq the birth of Yaoy!, the son of Zakariyy5, and the 

occurrence of a later, similar reference, which confirm that 

this verse refers (in some way) to the conception of •isa ibn 

tw'iaryamz 

And [remember] her who guarded her private part; then, we 
breathed some of our rcro into hers and made her and her 
son to be a siqn for all peoples. 

This statement in 21:91 must be compared with the later verse, 

66:12, which includes more details and also an interesting and 

significant chanqe of pronoun: 

And Maryam, the dauqhter of cimr4n, who quarded her private 
part (far aha); then, we breathed some of our rap into it 
for, him • And she confirmed the truth of the words 
(kalimat of her Lord and his books (kutub) and became one 
of the devout. 

In 21:91 the ra~ of Allah is breathed ~iha (into her), 

clearly meaning "into Maryam"; still there is the question of the 

nature or identity of this ru}b which is breathed into Maryam. 

In the second context, however, the rUQ is breathed f!hi (into 

it, or, into him). The following comparison shows the context 

of this siqnificant difference in the pronominal suffixes which 

appear with the preposition f!: 

21:91 wa-llatr a21anat farJahae fa-nafakhna f!h! m in rii2ina 

66:12 allatr a21anat farJah.!, fa-nafakhna fihi m in rilll!na 

5Then follow three short verses which seem to have been 
added later (in Medina) and which do not add to the understandinq 
of the verse. 
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The pronominal suffix in frhi is usually interpreted as 

referring to the term farjahl--which is only euphemistically 

rendered •• private part". 6 Thus, al-BayQ.aw! writes: "fa-nafakhn5 

fihi, i.e., into her farJ"; 7 and O'Shauqhnessy translates this --- . 

statement in 66:l2a "We breathed into them [the generative parts] 

some of our spirit". 8 Further depreciating the significance of 

the change of pronominal suffix, O'Shauqhnessy states reqarding 

66zl2: "This verse is probably not Medinan, but a mere repetition 

of a Meccan text [2la91]."9 This opinion is supported by the 

fact that Ibn Mascud is reported to have read ~ih§ instead of 

~in 66:12.10 Thus, it is possible that fihi is a later read

ing and that originally these two parallel accounts were identical 

in this respect.ll 

However, a comparison of 21:91 and 66,12 with related 

Qur'anic contexts, in which Allah breathes his rG~ into Adam, 

6The Arabic term farj means "opening .. or "qap". 

7rr, 343. 

8p. 53 

9 
~., note 173. 

lOsee Jeffery, Materials, p.· 103 (this variant reading is 
mentioned in B9., II, 343). 

11Bell, our'&n, p. 591, reqards the datinq of 66:10-12 as 
••uncertain", but states regarding these verses .. in language they 
seem much earlier" than the late Medinan context (~., p. 589). 
Sprenqer, p. 233, takes the opposite view, suggesting that the 
parallel verse, 21:91, is later than the context in which it now 
stands. 
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leads to a different conclusion. The followinq comparison shows 

these five related contexts in chronoloqical order: 

38s12 wa-nafakhtu f!hi m in rilpr (f!hi, into Adam) 

15z29 wa-nafakhtu fihi min Ii1Qi ( fihi, into Ad am) 

21:91 fa-nafakhn« fih~ m in rii21ni (~, into Maryam) 

32:9/8 wa-nafakha fihi min ~ihi (frhi, into Adam) 

66;12 fa-nafakhna fihi min rilt!ina 

Except for the occurrence of rUQanl in 19:17 {discussed above), 

these five contexts contain the only our~anic references to 

Allah's rUb--that is, in constructions with a possessive pronomi

nal suffix. In all five contexts, Allah•s breathinq of his ~ 

into someone is related to a special act of creation; thus, in 

these contexts, the ru=o of Allah may be regarded as his "creative 

spirit".12 Regarding the rUQ in 66:12, ar-Razi states that it 

is "something breathed into man which spreads through his body 

like wind".l3 Like the rGQ which is breathed into Adam in the 

three contexts given above, the rU~ in 21:91 and 66:12 is the 

"creative spirit" by which Allah animates, and in these two 

verses it is cisa who is "brouqht to life" or, to be more precise, 

who is "conceived'1 • Thus, the best interpretation of ffhi in 

66:12 is "into him"--that is, .. we breathed some of our ri'iQ into 

12see O'Shauqhnessy, pp. 25-31, 61-4. 

13viii, 177. 
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• is I" •14 .'rhis interpretation is supported by al-Bay-91wt 1 a state

ment on 2lz91 (althouqh he does not qive this interpretation in 

hiS comments on 66:12), where he says: "fa-nafakhnl flh!:, into 

cis! into her, i.e., we animated him in her womb (aQyayn~hu f! 

JawfihA:)" • 15 

However, the clear anthropomorphism which results from 

this interpretation leads the writers of the classical tafas!r 

to suggest that the rap in these contexts is a personality, 

Jibrtl, who acts as intermediary in brinqinq about the creation 

of Adam and c'isa .16 This interpretation requires that the verb 

nafakha be taken in an intransitive sense, which yields an awk

ward (although not impossible) reading of the Arabic text.l7 

The possibility that the ru2 in 2lz91 and 66:12 miqht be Jibr!l 

is suggested by the occurrence of ra2ana in 19zl7; however, the 

context of the latter is sufficiently different from that of 

the other two that the term rcroan! (and ru:Rin~) need not be 

interprete~ to be the same in all three cases. A~-Tabart does 

14on the siqnificance of the partitive min rG2ina (some 
of our spirit), see O'Shauqhnessy, pp. 27-31, where parallels 
with Syriac literature are discussed. 

15r, 623. See also Rz., VI, 130. 

16Tab., XXVIII, 99t Zam., IIIr 133; Rz., VI, 130; B9., 
I, 623. 

1 'o'Shauqhneaay, p. 31, states reqardinq this interpreta
tion of nafaxha: "The fact that in all other places where this 
verb occurs in the Koran it is either intransitive or passive 
seems the only point in favor of what otherwise seems an inter
pretation based only on Moslem doctrinal prejudices of a later 
aqe." 
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not suggest the Jibrll interpretation for the term ra2 in 2ls91, 

and both ar-R~zr and al-Bay~!wi offer additional interpretations 

for the term both here and in 66,12.18 Thus, the Jibr!l inter

pretation of the rUb in the five parallel contexts quoted above 

seems to be an accommodation to later Muslim theological doctrine, 

since, after allowing for this possibility, the commentators 

tend to prefer the evident meaning of the texts--that Allah 

breathes his creative ru:2 into Adam and •isa.l9 

•is& ibn Maryam supported by the Rub al-Qudus 

The Arabic substantive gpdus (holiness) appears in the 

Qur'an only in the expression ruo al-qudus (spirit of holiness) 20 

which occurs four times: 16rl02/4, 2:87/1, 2:253/4, and 5Jll0/09. 

In the last three of these contexts the ~ al-qudus is associated 

with cisi ibn Maryam. In the earliest of these three, 2:87/1 

(which seems to be an isolated perieope based on the account of 

the Annunciation in 3:42/37-49/3), Allah's support of c!si with 

the rilb a1-qudus is mentioned with certain "clear siqns" : 

l9Tab., XVII, 607 Rz., VI, 130, VII, 176-77 B9., I, 623, 
II, 343. 

l9see Eichler, pp. 123-7. There is no evidence to support 
the contention of Torrey, p. 76, that in the Qur'an the term 
ar-rao is associated with the worship of c!sa. 

20see Eickmann, pp. 16-181 ·Eichler, pp. 123-4, and 
Jeffery, Foreign Vocab., p. 232. 
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And we gave to Mus~ the Kitab, and we sent other rusul 
after him one after another. And we qave the clear signs 
(al-bayyin!t) to 0 Is~ ibn Maryam and we supported him with 
the rGQ al-~dus. Then, whenever a rasal comes to you with 
that which you do not like, you become arroqant, and you 
brand some as liars, and some you kill. 

·rhe second sentence in this verse, .. And we gave al-bayyin~t to 

c!sa ibn Maryam and we supported him with the rup al-gudus", is 

repeated verbatim in 2:253/4. In neither of these verses does 

the context make clear the meaning of the expression rUQ al-qudus. 

In the final context, however, this expression is followed 

by an explicative statement which elucidates the meaning of this 

mysterious rUQ. Here the expression occurs in a longer 0 ls~ 

narrative in Sall0/09-19 which begins: 

110 When Allah said: "cisa ibn Maryam, remember my blessing on 
you and your mother, when I supported you with the rUO al
qudus [so that] you spoke to people while in the cradle and 
as a grown man, and when I tauqht you the Kit~, the ~ikma, 
the Tawrat, and the Injtl, and when you were creating the 
likeness of a bird out of clay by my permission and you 
breathed into it and it became a bird by my permission, and 
when you were healing the blind and the leprous by my permis
sion, and when you were causinq the dead to come forth by my 
permission, and when I restrained the Banr Isr~,il from you 
when you came to them with the clear signs (~1-baylinat); 
but those who disbelieved said: 'This is nothing but plain 
maqic. •" 

Apparently this lonq verse, 5:110/109-10, includes an elaboration 

of the "clear siqns" (al-banin5t) which are mentioned in 2:87/1 

and 2:253/4 •. It is clear that the rUQ al-qudus is related to 

the bayyin~t; possibly Allah's support of c!sa ibn Maryam with 

the .rUR al-qudus is in some way equivalent to the granting of 

the "clear siqns 11
• 
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In all three of these contexts cisa ibn Maryam is said to 

be "supported by the rllb al-qudus" • rrhe Our' anic usage of .all'ada, 

the term translated here as .. support", is seen most clearly in 

61:14: "•rhose who believed we supported against their enemy, and 

they became masters." In other Qur,!:nic contexts, "Allah supports 

with legions 11 (9:40), and "Allah supports with his help" (3:13/1, 

8:26, 62/4). In 58:22, the ninth and final context of the verb 

ayyada, the believers are supported with a !a~ from Allah, 

whereas isa ibn Maryam is supported by the rUQ al-gudus.21 In 

all our~anic contexts of the verb ayxad~ it is Allah who 

.,supports", and he supports the believers against their enemies. 

It is clear that the rGQ al-qudus which supports c!sa is 

a rup sent by Allah ana is in some way Allah • s rup. ·rhus, it 

is related to (although not identical with) the "creative riiQ" 

which Allah breathes into Adam and c Is a. ·rhe references to the 

Kitab, the ~ikma, the Tawrat, and the Inj!l suggest that the 

ra2 al-~dus in 5:110/109-10 is related to revelation; however, 

2lo'Shauqhnessy, p. 45, comes to the following interest
ing conclusion: "This strengthening by Allah assumed a hierarchy 
of for.ms: the believing Jews who accepted Jesus as their prophet 
Allah simply strengthened, no means being mentioned (Koran 61,14); 
he strengthened Moslems by his assistance (Koran 3,11; and 8,26) 
and by An indefinite spirit from him (Koran 58,22); Mohammed he 
strengthened by his assistance (Koran 8,64) and by invisible 
hosts {Koran 9,40); but Jesus and him alone Allah strengthened 
by~ spirit of holiness (Koran 2,81 and 254; and 5,109)." 
There is no evidence to support the suggestion of w. G. Shellabear, 
"'rhe Meaning of the word 'Spirit • As used in the Koran", MW, XXII 
(1932), 360, that the support of cjsa ibn Maryam with the rap al-
~~ refers to "the testimony of all the four Gospels that the 
Spirit descended upon Jesus at the time of his baptism". 
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it 1a equally evident that this expression involves more than this 

one "sign .. which was qranted to ciss:.22 Alonq with other inter-

pretations, al-BaY9awr suqgests the possibility that the ~ 

al-qudus in this context and in 2:87/1 may be identified with 

Jibrtl;23 however, there is no evidence in any of these three 

contexts to support such a conclusion.24 

Is it possible that the ~ al-~dus which is mentioned 

in the Qur'an in connection with crs! ibn Maryam may be influenced 

by, or even be identified with, the Christian concept of the Holy 

Spirit? It should be noted that in the aur~!n the definite 

article never occurs with r~ in the expression ru~ al-qudus, so 

that this Qur'anic expression does not correspond exactly with 

the Christian, Arabic substantive ar-rG2 al-qudus which is usually 

used in reference to the Holy Spirit. However, both expressions 

occur in ancient Arabic MSS.; for instance, the Arabic MS. of the 

Schatzh8hle begins bismi-1-abb wa-1-ibn wa-r-rilO. al-qudus, al-ilah 

al-w!bid, but then contains the expression rap al-qudus several 

22contra Mu~ammad •Ali, p. 40, note 128. For a brief 
summary (with bibliography) of the development of OT ideas regard
ing the role of the rGaQ (spirit) in creation and in inspiring 
prophets, see G. w. H. Lampe, "Holy Spirit", IDB, II, 626-9. 
Also see J. Windrow sweetman, Islam and Christian Theology, 
Vol. I, Part 2 (London: Lutterworth Press, 1947), pp. 190-2. 

231, 71 and 279. 

24The other context in which the expression rGQ al-qpdua 
appears (16al02/4) will be discussed in a later chapter. 
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times in the text.25 It has often been noted that the our~anic 

expression is the exact equivalent of the ordinary Christian 

syriac designation for the Holy Spirit. Macdonald concludes: 

The coincidence between ruQ al-~udus and the Christian 
doctrine of the Holy Ghost cannot be accidental. The Arabic 
is an exact translation of the normal syriac expression for 
the Holy Ghost • • • • But Christian Arabic-speakers use 
generally (Lane, Lexicon, p. 1180c) the phrase al-rG~ al
§udus, in which judus may be regarded as grammatically a 
badal to ~2, and the meaning apparently is "the spirit who 
is (specifically) holiness." By this, oriental Christians 
avoid the possibility, certainly in Nutlammad's mind, that 
the phrase can indicate any sanctified spirit. That is, the 
~ur,anic phrase was the current ~rabic translation of the 
syriac which reached Muoammad; and, later, Arabic-speaking 
Christians apparently produced a different phrase in order 
to avoid the implications which Muoammad had introduced.26 

There can be little doubt that the Qur~anic expression 

rao al-qudus is related in some way to the rap al-~dus which is 

the Christian designation for the Holy Spirit.27 However, 

Qur~ inic denials of the Christian doctrine of the .aoly ·rrinity, 

25aezold, pp. 3, 5, 21, etc. on p. 11 the following 
trinitarian formula occurs: wa-qala Allah al-abb wa-1-ibn wa-
r-ril2· 

26"Idea of Spirit", p. 311. For a brief summary of the 
development of the idea of pne~ in the NT and in the writings 
of the early Church Fathers, see G. Verbeke, L'Evolution de la 
Doctrine du Pneuma du Stoicisme a S. Augustin (Louvain: ~ditions 
de l'Institut superieur de Philosophie, l94Sf, pp. 387-510 (the 
section on the NT, pp. 387-409). The NT usaqe of the term pneuma 
is summarized in the excellent little volume by Edward William 
Winstanley, 3Qirit in the New ~estament: An Enquiry into the Use 
of the Word TT-,&~a.. in All Passages, and a survey of the Evidence 
Concerning the Holy Spirit (Cambridge: University Press, 1908). 

27Eichler, p. 127, concludes that the Qur~anic expression 
ril~ al-~dus is borrowed from Christianity, and on p. 124 he even 
identifies the Qur,5nic and Christian expressions, and suggests 
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such as that in 5r73/7-75/9, make it clear that at the time when 

these denials were first made, this doctrine was seen as pertain

inq to Allah, crs!, and. Maryam. That is, at the time when 5:73/7-

75/9 was first recited, 28 the ruQ al-~dus was not seen as being 

involved in the controversy regarding the Christian belief in 

the Holy Trinity. The Qur'anic references to the rGb al-qudus 

and cisa occur at the same time as the early denials of the Holy 

Trinity, with the most significant indication of this development 

being 4:171/69 which is discussed in the following section. 

At this point it is sufficient to conclude that the rUQ 

al-<l':ldus which is associated with c Is a ibn t~aryam in the CUr' an 

cannot be identified with Jibril, nor with the Holy Spirit as 

understood by Christians as one member of the Holy Trinity, but 

is to be regarded simply as Allah's rUQ, and is thus in some way 

related to his "creative rii~Jt' which is breathed into Adam and 

c!sa. 

·that they are "related" (verwandt) to the term rupina which 
appears in 2la91 and 66al2. Hirschfeld, Beitr!ge, pp. 39-41, 
sees Jewish influence in the our~anic usaqe of rUQ al-~dus; 
and Horovitz, 11 Jew1sh Proper Names", p. 218, sees Ethiopic 
influence. See Jeffery, Foreiqn Vocab., p. 232. 

28see Bell's reconstruction of this passage in aur~an, 
p. 104, where he concludes that it is 11 probably fairly early 
Medinan, but at least twice revised". Note that according to 
his reconstruction the references to Maryam drop out in the 
revisions. 
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cisa ibn Maryam, a RUJr from Allah 

The latest Qur~anic context in which the term ~0 appears 

with the name c!s~ ibn Maryam is 4:171/69, a more complex passage 

which demonstrates an interesting development of ideas arising 

during the period in Medina when the attention of the our~!n has 

turned from the Jews to the Christians.29 A relatively late date 

for the passage is suggested by the fact that the address Ahl al-

Kitab refers to Christians only, whereas in the early Medinan 

years this designation had included both Christians and Jews. 30 

Here, crsl ibn Maryam is called not only al-maSiQ {the Messiah)3l 

and rasul Allah (the messenger of Allah), but more interestingly 

kalimatuhu (his word) and rGQun minhu (a spirit from him). All 

of this is said in the context of a firm denial of the Christian 

doctrine of the Holy Trinity, in 4:171/69: 

Ahl al-Kit!b, do not go beyond. the bounds in your religion, 
and say nothing about Allah but the truth. Al-MasiQ, 
0 Isi ibn Maryam, is [only] the rasul of Allah, and his kalima 
which he committed to Maryam, and a rUQ from him. so 

29Ibid., p. 90, where 4:171/69 is dated "possibly year 
II or Ill, added to later11

• 

30This suggests that the passage is later than September, 
625 A.D., although there is not sufficient evidence to conclude 
with Blach~re, p. 956, that it must be as late as 631. Note that 
0 1 Shauqhnessy, p. 58, also considers this passage 11 a later 
development of the Prophet's speculation" and he concludes: "It 
would seem to date from the final years at Nedina, shortly before 
Mohammed's death". 

31The term al-mastQ occurs eleven times in the our~~n, 
always in Medinan contextsa 3:45/0; 4:157/6, 171/69-172/0; 
5:17/9, 72/6, 75/91 and 9,30-1. 
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believe in A.llah and his rusul, but do not say "Three ... 
stop~ it is better for you~ On the contrary, Allah is only 
one. Glory be to him [far froml having a son! To him 
belongs all things in the heavens and in the earth. !-ind 
sufficient is ~llah as a guardian. 

The designation of crsa ibn M.aryam as a k~~im~ and a ~ 

from Allah seems to be related to the Qur,~nic statements regard

ing the conception of crsa in 21:91 and 66:12.32 That the 

designation of clsa as a kalima from Allah is related to cisa's 

conception is shown by the Qur'anic account of the Annunciation 

in 3:45/0-47/2, which begins: "Nhen the mala' ika said: 'lv-taryam, 

surely Allah brings to you good news of a kalima from him whose 

name is al-.1-iasro, c is a ibn Maryam.'" Then, when she insists that 

she is a virgin, she receives the reply: 11 Even so, ~llah creates 

what he wills. When he decrees anything he simply says to it 

1 Be 1 --and it is.n33 The interesting statement that crsa is 

Allah's .. word which he committed to Maryam11 closely resembles a 

statement in an apocryphal account of the :\nnunciation: ".A.nd 

behold an angel of the Lord stood before her saying: Fear not, 

Mary, for thou hast found grace before the Lord of all things, 

and thou shalt conceive of his word.u34 

-------------------------------------------------
32According to Jeffery, Materials, p. 171, Ubayy ibn Kacb 

is reported to have read the sg. kalima instead of the ·rr.:. form 
kalam~t in 66:12; the sg. form in this context would seem to 
refer to crs5 as in 3:45/0 and 4:171/69. 

33Tab., VI, 21, suggests that cisa is called a kalima 
because he was created by .1\llah's command kun, "Be". 

34Protevangelium x1.2, trans. in James, p. 43. 
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possible that the statement in 4:171/69 that cis~ is Allah's 
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"kalima which he committed to £'>1aryam" is equivalent to the state-___ ....,_......... 

ment in 21:91: "we breathed some of our .rtrtt into her" '? 35 rhat 

is, is the ruJt which is breathed into Jvlaryam at the conception 

the same as the ruQ in the later context, 4:171/69? Although at 

first this interpretation seems unusual, it explains why a Fll2 

should be breathed into I·1aryam, for this "inbreathing11 is the 

act of creation (or, in this case, conception) and the ~~~ is the 

new life which is to develop in her womb.36 It is precisely 

because the "inbreathing" is the act of creation that Jibrfl 

cannot be regarded as the agent who brings about the conception 

--for this would make Jibrfl the Creator. 

Conclusions 

When related to cisa the term ra2 is sometimes personal 

and sometimes impersonal; it is associated with creation (or 

conception), revelation, signs (or miracles), and the deliver-

ance of 11 good news" from Allah. In 19: 17 the term .ru2ana refers 

35see 0 1 Shaughnessy, pp. 58-61, where other examples of 
this concept are discussed and compared with Qur'anic ideas. 

36lbid., p. 63, contains the following conclusion: 11 Thus 
the direct creation of Jesus by a creative command or wore would 
explain his title •a word' in Koran 4,169 and would also be the 
reason for his being called in the same verse •a spirit' or 
creative breath (~2) from ,:\llah. For it was by a creative 
inbreathing that both Adam and Jesus, according to Koranic 
teaching, were brought into being. 11 
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to a personality whose identity is not explicitly indicated in 

the context, but, on the basis of comparisons with extra-our~lnic 

material, can be considered to be Jibr!l. In 66:12 the ter.m 

rGQin~ refers to the "creative spirit11 of Allah, which is breathed 

into crsa just as in 38:72, 1Ss29, and 32,9/8 where the "creative 

rllQ" is said to be breathed into Adam. 

·rhe rap al-gudus which in 2:87/1, 2:253/4, and 5:110/09 

is said to "support c Isa ibn r-1aryam 11 also appears to be the .. rilh 

of Allah .. , clearly related to, but not identified with, the 

Christian concept of the Holy Spirit. Allah supports other 

believers "with a ~ from himself" (58:22), but his support with 

the rup al-qudus is granted only to c!sa, where it is associated 

with al-bayyin!t (the clear signs) which seem to be enumerated 

in 5:110. Finally, in 4:171/69 cisa ibn Haryam is called ru=oun 

minhu (a spirit from [Allah]), a designation which has been 

shown to be related to the creation (or conceptio~of cisa. A 

comparison of the contexts in which the terms ru:Q and kalima are 

associated with cfsa leads to the conclusion that the ruQ in 

21:91 which is "breathed into Maryarn" may be considered to be 

crsa himself. 
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CONCERNING MU.ij~-1~D AND HI.S CONTEMPORARIES 



CH.AP'rER XI 

SPIRIT-CONCEPTIONS RELATED TO REVELATION 

With the possible exception of the Judgment (the Last 

nay, resurrection, future life, etc.), the topic most often 

related to spirit-beinqs in the Qur~!n is revelation. Through

out the period of MuQammad's ministry in Mecca, he constantly 

encountered accusations that he was majnun or bihi Jinnatun, or 

that his messages were inspired by shaf~-rn. Related to these 

charges was the suqqestion of his opponents that he was a shacir 

(poet), ·a kahin (soothsayer), or a s!pir (sorcerer). 'rhese 

accusations are repeatedly denied in the Qur~an, where it is 

argued that Mutlammad's messages come from a hi9her source, and. 

that it is the opponents of MuQammad who are inspired by ~haya~ln. 

Possibly related to these discussions are the two Qur'!nic 

passages which relate that a company of jinn hear the Qur~an 

recited and believe, and then begin preaching to the other jinn. 

During the period of these developments in .(\1ecca, 

Muoammad 1 s antagonists also demand that mala~ika be sent down to 

confirm the truth of his message. Parallel with these events is 

the gradual development of the idea that the our~!n was being 

sent down by a rGQ, then by the rao al-qudus, and finally, by 
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Jibril. The idea that shay~krn attempt to interfere with the 

process of revelation occurs in early Meccan contexts, but it 

is not until the Medinan period that opposition to inspiration 

becomes centered in Shayt~n. 

MuQammad Accused of Being Majnun 
.: i 

One of the earliest our~•nic contexts in which it is 

asserted that Muoammad is not majnun is 8lal9-29, which is also 

one of the most difficult to interpret. The four-verse oath 

which precedes this passage may also belonq to the context, but 

has a different rhyme and its terms are obscure and do not add 

to the understandinq of the passaqe which follows. 

19 surely this is the speech of a rasul karrm. 
20 havfng power and rank before the Lord of the Throne, 
21 authority, and [he is] faithful. 
22 Your companion is not majnun. 
23 He saw him on the clear horizon 
24 and he does not withhold the unseen grudgingly. 
25 Nor ia it the speech of a shayt8n rajim. 
26 Then where are you qoing? 
27 surely it is nothing less than a message to all beinqs, 
28 to all who choose to go straight, 
29 but you will not so choose unless Allah wills, 

the Lord of all beings. 

In his reconstruction of this passage, Bell suggests that 

the expression rasul karim (noble messenqer) is a reference to 

Muoammad, and that vv. 20, 21, 23, 26, 28, and 29 are all later 

additions made when the passage was revised so that this expression 

would be interpreted as referring to Jibr!l.l Whether or not such 



jiiP 196 

a revision was made is difficult to determiner however, a compari

son of this context with other Qur~lnic passages in which a 

rasul karrm appears helps to understand this enigmatic expression. 

•rhe following context closely resembles the passage quoted above, 

except that here, in 69:38-43, the expressions majnun and shaytan 

rajim do not appear, and the terms shicir (poet) and kahin (sooth

sayer) are contrasted with the rasul karrma 

38 No~ I swear by what you see 
39 and by what you do not see~ 
40 This is the speech of a rasQl karrm, 
41 and not the speech of a shacir (little do you believe~), 
42 nor is it the speech of a kihin (little do you remember~). 
43 [It is] a sending down from the Lord of all beings. 

Then, in the following four verses it is asserted that if MUQammad 

should invent sayings of his own, then he would be seized and 

killed (by Allah or his mala 3 ika?) and no one would be able to 

defend him. Note that the oath in 69:38-9 corresponds to the 

oath in 81:15-18, and that 69:40 is a verbatim duplication of 

81:19. Possibly more siqnificant is the fact that 69:4la is a 

verbatim duplication of 81:25, except that the term sh~cir has 

replaced the expression shaytln rajrm.2 

In 69:40-2, the expression rasul karrm appears to be 

parallel to the terms shacir and kahin; that is, all three occur 

in construct with the term qawl (speech), and all three refer 

\positively or negatively) to the speech or message of MuQammad. 

This passage can be interpreted as saying that Mu~ammad is not a 

2For related usage in 15:17, see Chapter v, pp. 83-4, 
90-1, and Chapter IX, pp. 162-3. 
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shacir or a k§hin, but a rasul karrm. This interpretation is ..---
supported by the clear meaning of the third and final occurrence 

of the expression rasal kari~ in 44:17/6-20/19, where Mus~ is 

called both rasul karrm and rasul amrn.l Thus, the expression 

rasul kar!m refers to a prophet (MUs!} in 44:17/61 it appears to 

refer to a prophet (Muoammad} in 69:40; and, if 81:19 is early 

Meccan (as it seems to be), then this third occurrence must also 

refer to a "human messenger", the Prophet Muoammad. It is also 

significant that in the account in sura 44 the reference to Nilsa 

as a rasQl karrm occurs in the context of an accusation that this 

prophet is ~ajnun.4 

The term kahin occurs in the our~an only twice, in 69:42 

(quoted above) and in 52:29 where it appears in a statement of 

assurance to Muoammad, that he is neither a k~hin nor majnun. 

Then in the following verse in a statement by Muoammad's opponents, 

he is called a shacir--a term which appears in parallel construe-

tion with the term majnun in the previous verse. Muoamrnad is 

also called a shacir (by his antagonists} in 21:5, and in the 

fourth and final Qur'~nic occurrence of this term in 37:36/5, the 

3Also Ibn Mascud is reported to have read rasul karim in 
44:13/2 instead of the TR reading rasul mub!n--see Jeffery, 
Materials, p. 88. 

4Note that 69a43 specifically states that the tanztl 
(sending down) comes from 11 the Lord of all beings", and no inter
mediary agent such as Jibrtl is mentioned in this early Meccan 
view of revelation. The term tanz!l acquired a technical meaninq 
in later Muslim theology, but here means simply "something which 
is sent down"t see A. J. Wensinck, 11 Waoy", g_l, IV, 1091. 
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~ujrimun (sinners) say: "What, shall we qive up our qode for a 

shlcir majn1ln?" Althouqh the term ah5•ir appears in contexts of 

derision, there is no indication that the expression ah&•ir majndn 

means .. mad poet"1 a more likely interpretation is "a jinn-posseased 

poet" or "a poet who is inspired by jinn". The occurrence of the 

expression shacir majnQn in 37:36/5 and the proximity of the terms 

majnQ~ and shlcir in 52:29-30 suqqest that in the latter context 

the statement, "you [Mu)J.ammad] are neither a klhin nor maJniln", 

may be interpreted 11 you are neither a k5hin nor a sh~cir". This 

interpretation would equate majnQn with that characteristic of 

the poet which led MuQammad 1 s opponents to accuse him of beinq 

majniin, that i·s, the belief that the poet was 81 inspired by a 

jinn". 5 

·Another term associated in the Qur'!n with majnun is 

sapir (sorcerer). In 51:39 the Pharaoh calls Mus! "a s!:Qir or 

majniin11
, and later in v. 52 it is stated that "likewise, no 

rasdl ever came before them, but they said: 1 A s&Qir or maJnGn!'" 

In the Qur'&n the term s401r is usually associated with Mus4, but 

in 38:4/3 Muoammad's opponents call him "a lyinq s!:Qir11
, and in 

Son the relationship between majnun and the kihin and 
shicir. seea Pautz, pp. 46-53 7 Goldziher, Abhandlunqen, I, lff., 
Eickmann, pp. 50-2, Eichler, pp. 24-9; Bell, Introduction, pp. 9, 
75-6, Tor Andrae, Mohammed the Man and His Faith (Londona Georqe 
Allen & Unwin, Ltd., 1936), pp. 36-a, and Toshihiko Izutsu, ~ 
and Man in the Korana Semantics of the Koranic Weltanschauun9 
(Tokyoa Keio Institute of CUltural and Linguistic Studies, 1964), 
pp. 168-75. 
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10:2, "a plain s«bir".6 The particle !! which appears between 

slbir and majnGn in the only our~inic contexts where these two 

terms occur toqether suqqests that these two desiqnations are 

distinct, that is, that the latter is not necessarily a character

istic of the former. 

The expression majnQn which appears consistently in the 

earlier Meccan contexts is replaced by the expression ~ 

Jinnatun in the later contexta. 7 The meaning of bihi jinnatun is 

seen in 23a70/2-l/3 where this expression is contrasted with 

"brinqinq the truth": 

70 Or do they say bihi 1innatun? No, he has brouqht the truth 
to them, but most of them are averse to the truth! 

71 If the truth were accordinq to their desires, then the 
heavens and the earth and all beings in them would be 
corrupted. No, we have sent their admonition to them, but 
the¥ have turned away from it! 

GThe term sapir refers to Muai in 7:109/6, 112/097 
10a79/807 40:24/5, 43:49/8, and 51:39. It refers to an ~qyptian 
sorcerer in Mus« accounts in 20a69/72, 26a34/37 and 51:52. The 
dual form saQirSn occurs once--in 20,63/6 where it refers to Musa 
and his brother H!rGn. The plural form always refers to the 
sorcerers of Pharaoh, the most common form beinq sapara, but in 
10a77/8 the form s«Qir«n occurs as a rhyme-word. The relationship 
between maqic, divination, and religion and the role of 11 divinera" 
and "sorcerers" in ancient Hebrew and pre-Islamic Arabian culture 
are discussed in Lecture VI of Alfred Guillaume•s ProRhecy and 
Divination Amoni the Hebrews and other Semites (London, Hodder 
and Stouqhton, Ltd., 1938), pp. 233-89. 

'sell suqqaata that all five of the contexts in which the 
expression bihi jinnatun occurs are Medinanz 7alB4/3, 23:25, 70/2; 
34a8, 46/5. Eichler, p. 23, however, followinq the datinq of 
N~ldeke, remarks that this expression occurs only in Nearly auras" 
when Muoammad himself feared that it may be a jinn who ~as inspir
ing hia mesaaqes. 
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In this context, the accusation that Muoammad is (~) jinnatun 

is disputed with the statement bal ji'ahum bi-1-baqg (no, he has 

brought the truth to them). This same contrast is seen even more 

clearly in 34a8: "Has he forged a lie against Allah, or is he 

(bihi) Jinnatun? Certainly not! It is those who do not believe -
in al-Akhira who are in error far [from the truth], and who will 

be punished.'' Verse 7 indicates that the dispute in tlhis context 

concerns the Qur~inic teaching reqardinq the resurrection, an 

idea which Muoammad's opponents maintain to be absurd and a lie 

(kadhib) which he has invented. The accusation that Muoammaa is 

not telling the truth appears to be synonymous with the charge 

that he is (bihi) jinnatun. That is, the accusation is that 

Muoammad's message is not one of truth from Allah, but one of lies 

inspired by the jinn, thus, the dispute concerns the "source" of 

Muoammad's inspiration.s 

During this same time in Mecca, Muoammad's antagonists 

went a step further and suqqested that his message was inspired 

by shaylttn. The denial of this charge in 26:210-12 appears to 

be a reference to the shooting-star mythz "It has not been 

brought down by the shaya~tn. It would not suit them, nor are 

capable. They have surely been expelled from hearing." Then in 

Scf. tne definition given for maJnOn in watt, Companion, 
p. 127. Eichler, pp. 23-4, discusses the possibility that bihi 
Jinnatun may mean "inspiration", and majniln, "madness.,; however, 
he rejects this possibility, concluding that the two expressions 
are synonymous in their OUr'inic usaqea. 
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26 1 221-4 this charqe is turned against Mutlammad.'s opponents in a 

context which relates the shaylt,in to the "liars" (kidhibtln) and 

"poets" (shu•ar~') which are discussed above: 

221 Shall I tell you on whom the shay~~rn come down? 
222 ·rhey come down on every erring impostor. 
223 They whisper into their ears <rulqqna-s-sam•a) 

but most of them are kldhibyn. 
224 And the shucari'--thoae who are misquided follow them~ 

Thus, the idea of inspiration throuqh sha~atrn is indirectly 

related to the Qur'4nic conception of majnun.9 

The foreqoing discussion has shown that in the Qur'an the 

ter.m majnun is associated with the speech of the sh5•ir, the 

speech of the k&hin, and "false inspiration" through jinn and 

shayikin. Thus, what conclusions can be drawn regarding the mean

ing of the term majnQn? Western writers tend to define the 

Qur'anic majniin as 11 mad", "insane", "crazy", etc.lO The only 

our~inic context in which the term majnun is associated with a 

term meaninq "demented" is 68al-6 where the word ~tun occurs; 

9The expressions majnfin and shayt&n rajim in 81:22-5 seem 
to mean that Muoammad is inspired neither by a jinn nor by one of 
the shayi~In. Accordinq to the NT records, Jesus was also 
accused of having a "demon" or of beinq possessed by .. the prince 
of demons'* (Mk. 3a22-7t Jn. 7:20, 8t48, 10:20) 1 however, these 
accusations appear to be related to his "folkloristic methods .. 
of healinq, rather than the style of his utterances--see s. Eitrem, 
Some Notes on the DemonolOiY in the New Testament, 2nd ed. (Osloa 
Universitetaforlaqet, 1966), eap. pp. 49-70. 

lOsee Eickmann, p. 51, Eichler, p. 23r and Bell, Introduc
tion, p. 31. ·rhe Qur~§nic usaqe of majniin is well defined in 
Watt, Companion, p. 127a "dominated by jinn, who would not 
necessarily convey truth". 
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however, even here there is no conclusive evidence that majnfin 

means "mad" in the Qur:.§n, since the term maftlln can be inter-
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preted in this context as meaninq 11 captivated" or "charmed" (by 

the jinn). In the Qur'an, "madness• is not associated with the 

jinn, but with shay~trn, as-in 6:71/0:11 

say: "Shall we call on others instead of Allah, on those 
who can neither profit nor harm us? And shall we be turned 
back on our heels after having received guidance from Allah, 
like one whom the shal§kin have caused to wander in bewilder
ment through the earth, even though his friends call •come 
back to us~•, attempting in vain to quide him?" say: 
"Surely, the quidance of Allah is the true quidance, and 
we are commanded to submit to the Lord of all beings ... 

Although in the ·Qur,an the term majnan may have some 

con.notations of 11 madness", the essential meaning- of this term 

is clearly "jinn-possessed"; and, since majnun is associated with 

revelation, the more precise meaning is "inspired by jinn". The 

idea of jinn-inspiration is no doubt related to the poets, so 

that the well-known challenge in 17:88/90, "If men and jinn were 

to band together to produce the like of this Qur~an, they could 

never produce its equal, even though they all helped one another11
, 

may be interpreted: .. If the best poets and their inspirers were 

to band together for this special task •••• " This is clearly 

a firm denunciation of those who accuse Muoammad of being majnun. 

Two other Qur~~nic passages which are related to this 

topic, and which may also be considered to be replies to the 

accusation that Muoamrnad was majnun, are the accounts of a company 

llThe same opinion is given in al-Ashcarr•s Maq~lat 56, 
ana Ib§na 54--see McCarthy, p. 252. 
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of jinn who hear Muoammad'a preachinq and believe, and then begin 

preaching to other jinn.l2 The earliest of these is recorded in 

sura 72 (which is discussed above in relation to the shooting

star myth), where it seems that Muoammad was not aware at the time 

that jinn were listening to his preaching. In 46:29/8-32/1, how-

ever, Mu~ammad is reminded of a time when a company of jinn heard 

the Qur,!n and then began preaching to other jinn, as if MuQammad 

should recall the incident. The fact that the speeches of the 

jinn in these two accounts differ may suggest that they are to be 

interpreted as referring to two different episodes.l3 Eichler 

may be correct in suggesting that these two accounts are related 

to the our~anic conception of ••ancient peoples and their prophets", 

that is, that each nation has its own prophet and the jinn also 

l2For a similar account in the NT, see 1 Pet. 3,18-4:6. 
An extensive study has been made of this texta William Joseph 
Dalton, Christ's Proclamation to the Spirits (Rome, Pontifical 
Biblical Institute, 1965). 

13The account in Sura 72 is said to have occurred on the 
trip back to Mecca after Muoammad'a unsuccessful attempt to win 
over the people of a~-Ti~if--See Tab., ~., I, 1202. Several 
accounts of Mu~ammad's preaching to the jinn are recorded by 
ad-Dam!rt. On p. 255 an account is qiven on the authority of 
Ibn Mas•ad statinq that on one occasion MuQammad went out to the 
desert to preach to a sinqle jinnr. On pp. 255-6 an account is 
qiven on the authority of az-Zubayr ibn al-•Aww«m stating that 
on one occasion after leadinq the prayer in the mosque at Medina, 
Muoammad took a qroup of Muslims out to a plain beyond the 
mountains and there preached to a group of jinn. On p. 256, in 
another account from Ibn Mas•ud, it is stated that the number of 
jinn on one occasion was fifteen. These accounts are translated 
in Jayakar, pp. 452-4. 
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have their own spokesmen.14 Also, the speeches which are here 

"put into the mouths of jinn" are like other sermons of MuQammad 

which are related in the Qur'!n as if spoken by former prophets. 

It is significant that everything spoken by the jinn in these two 

speeches appears elsewhere in the Qur~~n in sermons and speeches 

where Muoammad is the speaker.15 Whatever purpose these accounts 

have in the Qur~!n, they have the effect of refuting the accusa-

tion that MuQammad is rnajnun or ?ihi jinnatun. That is, Muoammad 

is not inspired by the jinn; on the contrary, the jinn listen to 

the Qur'an when it is recited by 11.uoammad, and they become 

believers. The jinn are no longer seen as having power over men, 

or at least over Muoammad, but come under the influence of the 

Qur'~n.l6 

Mal!'iKa Demanded As Witnesses 

During the same period in Mecca when Muoammad's opponents 

were accusing him of being ma1nun, they also demanded that 

14p. 33. Ad-Damrrr, pp. 264-5 (Jayakar, p. 472), reports 
that according to Ibn Mascud those jinn who met MuQ.ammad were 
rusul from their tribe. However, ad-Damrrr insists that no rasul 
was sent to the jinn before MuQ.ammad, since rusul are appointed 
only from amonq men, and according to Mujahid, only men have 
rusul, whereas the jinn have "warners .. (nudhur). 

15see Eichler, p. 33. 

16Ad-Damtrr, p. 255 (Jayakar, pp. 451-2), relates, on the 
authority of Bilal ibn al-~~rith, a story about two groups of 
jinn--a company of Muslim jinn and a company of unbelieving- jinn-
who asked Muoammad for a decision regarding a division of property.• 
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mali'ika be sent down to confirm the truth of the meaaaqe deliv

ered by Muoammad. Both of these ideas appear in 15:6-9a 

6 

7 

8 

9 

·rhey saya ••You upon whom the Dhikr is aene down, surely 
you are maJntln~ 
If you speak the truth, why do you not brinq the mal!'ika 
to us?" 
we send d.own the mala'ika only with the truth, so the~ 
[the unbelievers] would have no respite [if they camej. 
It is we who have sent down the Dhikr, and surely we will 
watch over it! 

In response to the plea that mall'ika be sent down, it is stated 

in this context that when mala'ika do come down, they will brinq 

punishment upon the unbelievers. Note that v. 9 specifically 

states that it is Allah who sends down the Dhikr (one of the 

early Qur~anic designations for the messaqe delivered by 

Muoammad), and no reference ts made to any intermediary such as 

the rUQ or Jibrtl. 

In other contexts a sinqle malak is demanded and the view 

is expressed that Muoamm•d should have wealth and a garden if he 

is a true raaul from Allah, as in 25a7/8-8/9: "They also say: 

'What sort of rasul is this who eats food and walks through the 

markets? wby has a malak not been sent down to him to be a 

warner with him? Or why has no treasure been bestowed upon him, 

and why does he have no qarden from which to eat?•nl7 Then, in 

17cf. 6:50 where Muttammad (?) 1• instructed to say: "I 
do not possess the treasuries of heaven ••• I am not a malak." 
In this context, Ibn Mascad, sa•!d ibn Jubayr, •rkrima Abu 
•Abdallah, and al-JaQdarl are all reported to have read malik 
instead of malak--see Jeffery, Materials, p. 41. Two other 
similar contexts are 11:12 and 43:53 (the latter referring to 
Musi). 
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2ss21/3 an additional demand is made: "Why have the mal&'ika not 

been sent down upon us, or why do we not see our Lord?"la 

In the later contexts, the form chanqes from a question 

asked by the unbelievers, to a stronger question asked by Allah 

(or possibly by MuQ.ammad), as in 6:158/9: "What, do they look 

for nothinq less than bhat the mal&~ika should come, or that 

your Lord should come, or one of his siqns?", or in 2a210/06-

211/07a "What do they look for except that Allah and the 

mala'ika should come in the clouds? • • • • Ask the Ban! rsracil 

how many clear signs we gave them~" These contexts make it clear 

that the opponents of Mutlammad are demandinq some clear sig·n to 

confirm that his message is true. 

A aeriea of replies develops in answer to these demands, 

possibly the earliest beinq the statement of the mall'ika (who 

must be considered to be the "speakers") in 19:64/5-65/6 which 

beqins : .. we do not come down except at the command of your 

Lord.ul9 A later reply occurs in 17:95/7: "If Mala~ika were on 

the earth, walkinq about in peace, then we would have sent down 

a malak out of heaven as a rasiil." Possibly the latest reply to 

this demand (which shows the extent of the argumentation employed 

in response to the queries of the unbelievers) occurs in 6:9: 

"Had we sent down a malak we would have made him like a man, and 

18The longest list of these demands is recorded in 
17a90/2-93/5. 

1 9see Bell, Introdugtion, p. 61. 
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thus would have caused even more confusion in a confusing situa

tion which they themselves have caused." 

Although the appeal for mala~ika as witnesses to the 

Qur'an may be interpreted simply as a demand which t~Juoammad • s 

opponents think he cannot fulfi1,20 the attention devoted to this 

topic in the Qur~sn and the nature of the replies which are given 

at various times suggest that the people in Mecca and Medina in 

t-(uttammad's day did associate the appearance of mala~ika with the 

coming of prophets. It is significant that the Qur~!n does not 

deny that Allah is able to send mala~ika; on the contrary, this 

possibility is affirmed in the replies to this demand, and also 

in later I":edinan passages where mall!~ ika are said to have 

assisted the Muslims in battle.21 

References to this appeal for mala~ika as witnesses 

appear throughout the aur~anic Meccan material and in several 

contexts which are early Medinan.22 The Qur'anic accounts of 

the visit of celestial rusul to Ibr~hrm and Lut appear to be 

early Medinan, thus dating from the time when the question of 

20As is suggested by the list of demands in 17:90/2-93/5. 
See also Eichler, p. 94. 

21see Chapter XIV below. 

22These mala~ika contexts are: 2:210/06; 6:7-9, 109-12, 
158/9; 11:12/5; 16:33/5; 17a90/2-96/8; 19:64/5; 25:7/8-8/9, 21/3; 
41:14/3;· and 43:53. Z\.lso cf. 4:166/4, 6:50, and 35:1. 
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mala'ika as witnesses was being resolved.23 This coincidence of 

time and topic may explain why the guests of Ibrahrm and Lu~ are 

never called mal~~ika in the Qur,~n. Also, it is clear that 

the Qur,anic accounts of the \nnunciation are later (Medinan), 

and the fact that the messengers are not called rnal~,ika in the 

earlier account (in sura 19) may be connected with this demand 

for roala'ika as witnesses to the Qur'an.24 

Intermediarx ~gents ~ssociated with Sending Down the Qur,an 

In early Meccan contexts and in others which may be as 

late as early Medinan, no intermediary agent is envisioned as 

associated with the inspiration of the Qur~~n. In 15:9 (which 

is discussed above), Allah states: "It is we who have sent 

down the Dhikr, and surely we will watch over it!" A significant 

passage in this respect is 4:163/1-170/68 which is an assurance 

to Muoammad that his inspiration is genuine, beginning: "Surely 

we have inspired you (awQayn~ ilayka) just like we inspired 

NuQ. and the nabiyyfn who came after him." Then, v. 166/4 states: 

"But Allah bears witness that what he has sent down upon you 

(anzala ilayka), he has sent it down with his knowledge. .And 

the mal~~ika also bear witness, but Allah is sufficient as a 

23see Chapter VI above. Note that a reference to the 
demand for mal!,ika as witnesses occurs in Sura 15 with the first 
full account of the Ibr§htm-saga (although the two accounts may 
not be connected in any way). 

24see Chapter IX above. 
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witness!" In this passage the mal§'ika are not associated with 

inspiration, but are only witnesses that Muoammad's inspiration 

is from Allah. 

In the tirst of the two well-known visions recorded at 

the beginning of the early Meccan sura 53, the one who inspires 

t~.uoammad is described as "one might in power" (shad Id al-suwa). 

Since this vision portrays the shadid al-quw§ in anthropomorphic 

terms, this expression is usually interpreted as referring to 

Jibr!l, who is associated with inspiration in later Qur,anic 

contexts.25 However, v. 10 states: "Thus he inspired his 

servant with what he inspired (fa-aw2a il!: cabdihi m! awt!i)", 

and M.uttammad can hardly be called the 11 servant" (~) of 

Jibrfl. Also, the expression shadid al-quwa in 53:5 closely 

resembles other Qur'!nic designations of Allah, such as the 

statement in 51:58 a "Surely Allah is ar-Razzaq, Dhu-1-Quwwa, 

al-Matrn. n 'rhere is no reason to assume that Allah should not 

be described in anthropomorphic terms in this early Meccan 

vision, and there is no literary evidence to suggest that this 

shadrd al-guwa should be identified with Jibrrl.26 

25see zam., rv, 4181 and B9., II, 292. Pautz, p. 41, 
discusses these two visions, accepting the view that they refer 
to Jibrtl. See also note 40 below. 

26on these two visions in sura 53, see Richard Bell, 
"Muhammad's Visions", MW, XXIV (1934), 149ff. Sprenqer, pp. 229-
35, also concludes that Jibrtl was not considered to be the 
intermediary agent of inspiration until after the Rijra. 
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What appears to be the earliest Qur'!nic reference to an 

intermediary aqent of revelation occurs in 26al92-6: 

192 surely it is the tanztl of the Lord of all beinqs, 
193 brought down by the faithful r~Q (ar-rap al-am!n) 
194 upon your heart, that you may e one of the warners 
195 in a clear Arabic tongue. 
196 Surely it is in the zubur of the ancients. 

Here the revelation (tanzil) is brought down (nazala, lit., "sent 

down .. ) by one who is called ar-rGQ al-mfn (the faithful spirit). 

·rhis is the only 0ur'4nic occurrence of the expression !E-ra2 

al-amin, and the immediate context provides no indication either 

of its identity or of its meaninq.27 The fact that Muoammad is 

here accused of delivering- "false messaqes 11
, and the occurrence 

of the assurance wa-ma tanazzalat bihi-sh-shayakrn (nor has it 

been brought down by the shayatin) in v. 210, suqgest that the 

adjective amin in the expression ar-rQb al-amln means that the 

riiQ is "faithful .. in delivering the messaqe of Allah, that is, 

that what Mul)ammad recites is the '1 true meesaqe 11 from ~.1\llah. 

The term amtn is simply an adjective in the expression ar-ru2 
al-amin, which is not a proper name or designation like rG2 

al-qudus.28 

It is this ru2 in 26:193 which is referred to in 17:85/7: 

~~~rhey ask you concerning the rGQ. say: 'The rug is of the 

27Except for zam. who does not explain the identity of 
ar-rUQ al-amtn, the classical MUslim commentators are unanimous 
in interpreting this expression as referring to Jibr!l. See 
Tab., XIX, 627 Rz., VI, 364, and B9., II, 60. 

28see 0 1 Shauqhnessy, p. 49 (including note 159). 
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command of my Lord. You have been given only a little knowledge 

about it.'" ·rhe expression which occurs here, ar-rGQ min amri 

rabbi, is apparently accepted for a time as a sufficient answer ---
to questions regarding the E~Q., and it is repeated in later 

contexts in which the !G2 is associated with revelation. rhe 

expression ~~-r~mi~~~ri~~ occurs in 40:15, and rupan mln 

ar:2..£!.~~ occurs in 42:52. The context of this latter expression 

contains a significant late Meccan statement regarding the 

methods of .'-\llah' s revelation to i·':uoammad: 

51 It is not fitting that Allah should speak to any mortal 
except by inspiration (~~~), or from behind a veil, or by 
sending a rasul to inspire whatever [~llah] wills, by his 
permission. Surely he is c_~_l{, !Jakf.m. 

52 rhus we have inspired you with ru2an min amrina. You did 
not know the Kitab or have faith until we made it a light 
whereby we guide whomever we will among our servants. 
Surely you will guide unto a straight path, 

53 the path of Allah, to whom belongs everything in the heavens 
and in the earth. surely all things come to ~llah. 

This statement clearly represents an intermediate stage 

in the development of the Qur,~nic conception of inspiration. 

In 42:51-2 there are apparently three methods of inspiration 

(although these verses could be interpreted differently): (1) 

Allah speaks to a prophet by means of ~, that is, by "suggest

ing .. , or "giving rise to ideasu,29 (2) Allah speaks "from behind 

----
29rn this context, the term wa~~ does not have the special 

theological meaning which was attache to it in later discussions. 
~or a survey of the Qur,anic terms for revelation and inspiration, 
see .\;ensinck, "\·}aoy", p. 1091. Bibliography and summaries from 
later l"iUSlim traditiOnS are given in ibid., J?P.l091-3. 
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a vei1 11 (min warS:, i Qijn>), 30 a.nd ( 3) Allah sends a rasQl to 

inspire (yUOila) whatever Allah wills. The expression rapan min 

amrina in v. 52 seems to be a reference to the rasul mentioned 

in the previous verse. It is clear that the purpose of this 

statement is to deny the idea that Allah can be seen, suggesting 

that previously this idea was held by Muslims--and, indeed, seems 

to appear in the Qur~an in the visions in Sura 53. However, 

42:51-2 should not be interpreted as saying that the ruQ can be 

seen whereas Allah cannot be seen, since the same verb wapa, which 

is used pertaining to Allah, also appears in reference to the 

rasul in v. 51 and the expression rupan min amrina in v. 52. 31 

Then, the rap min amr concept merges with the earlier 

mala~ika wa-r-ru2 imaqery in 16:1-2: 

1 Allah's ~comes, so do not seek to hasten it! Glory be 
to him, high above those they associate with him~ 

2 He sends down the mala,ika with ar-rub min amrihi upon 
whomever he chooses among his servants, saying: "Give 
warning that there is no qod but I, so fear me!" 

The ~ of Allah mentioned in v. 1 may refer to temporal judg

ment,32 which would suggest that the mala~ika wa-r-rup concept 

30Bell, Introduction, p. 32, states: "In XLII, 50ff. 
both the visible appearance of ,?:\llah and the hearing of His voice 
are rejected". This conclusion seems to be incorrect since v. 51 
states that Allah speaks t• from behind a veil", which means only 
that he could not be seen. 

31Note that it is not until later in the Medinan period 
that a _riip appears to Maryam in "visible" form. 

32see Bell, Qur'an, pp. 248-9. 
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iS associated. with judgment. 33 However, in all other Qur~anic 

contexts, the expression ruQ min amr is related to inspiration, 

and the statement, "Give warning that there is no qod but I", 

suggests that this context also refers to revelation.34 

commentators often refer to 16zl-2 when interpreting sara 97, 

where the expression laylat al-qadr is explained in terms of the 

mali'ika wa-r-ra2 imagery. The statement in 97,1, "We sent it 

down on the layla.t al-qadr11
, may refer to the sending down of the 

QUr'an; however, since the expression mal~'ika wa-r-rcrp in v. 4 

is clearly related to judgment, this context is discussed later 

in Chapter xvr.35 

The next development in the Qur'anic conception of inspir

ation is the designation of the intermediary agent as 11 the riiO 

al-qudus 11 in 16:102/4. Since this reference is related to an 

early statement regarding the abrogation of certain verses of 

the Qur'~n (a topic which will be discussed in more detail in 

33For a summary of the aur~ anic usage of t.he term amr and 
the expressions amr Allah and rU.b min amr, see J. 1'·1. s. Baljon, 
"The 'Amr of God' in the Koran", AO, XXIII (1958-9), 8-12, and 
his conclusion, pp. 15-18. 

34cf. the statement "you are one of the warners" in 
26zl94 (which is discussed above). Reqardinq the relationship 
between the Qur'inic usaqe of the term ~ and revelation, see 
also Rudolph, Abh!nqiqkeit, p. 41; Horo~itz, "Jewish Proper 
Names", p. 188, and Jeffery, Foreign Voc:ab., p. 69. 

-
35on the relationship between the laylat al-qadr and 

revelation, see Pautz, pp. 30-3 1 and K. Wagtendonk, pp. 83-7. 

. ~ 
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the following section), the full three-verse context is given: 

101 ~'/hen we substitute one verse for another--and Allah knows 
best what he is sending down--they says "You are a·mere 
forger~" No, most of them have no knowledge~ 

102 Sayz "The riiQ al-qpdus has sent it down from your Lord in 
truth in order to strengthen those who believe, and to be 
a guidance and good news to the Muslims." 

103 We know very well that they are saying: "It is only a 
mortal who is teaching him." But the language of him whom 
they suggest is foreign, and this is clear Arabic speech! 

214 

Here the rG2 al-qudus is said to have nazzalahu min rabbika 11-

~thabbita-lladhrna ~mana (sent it down from your Lord in order 

to strengthen those who believe). The pronominal suffix hu in 

nazzalahu seems to refer to the term al-kitab in v. 89/91: "We 

have sent down to you [Muoammad] al-kitib which explains all 

thinqsr it is a guidance, a merey, and good news to the Muslims." 

Note the similarities in both meaning and vocabulary between 

this verse and v. 102/4. Reqardless of whether the 11 Speaker" 

in v. 89/91 be interpreted as Allah or the rnal&:tika, the nsendinq 

down" refers to the revelation to Mu:Qammad; thus, the riib al-S"!dus 

in v. 102/4 is the intermediary agent in Allah's revelation to 

Mu:Qammad.36 

What appears to be the final stage in the development of 

the Qur~4nic conception of revelation is the designation of the 

intermediary aqent as Jibr!l in 2297/1-99/3: 

36ac;., I, 567, identifies the riiQ. al-qudus in 16:102/4 ·~ 
with Jibril. For a discussion of this expression in the Qur=t4n 
along with references to parallels in Christian literature and a 
survey of the views of the Muslim commentators, see 0 1 Shauqhnessy, 
pp. 42-51. on the term qudus, see Jeffery, Foreign Vocab., p. 232. 
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saya "Whoever is an enemy to Jibrr137 __ 1t was he who brouqht 
it down upon your heart by the permission of Alla~ confirm
ing that which was before it, and as a guidance and good news 
to the believers--
whoever is an enemy to Allah and hia mall~ika and his rusul, 
and Jibrtl and M!kil,38 surely Allah is an enemy to the 
unbelievers." 
And we have sent down signs upon you, clear signs, and no 
one disbelieves in them except those who are ungodly. 

jrhe amalgamate form of vv. 97/1-98/2, along with the fact that 

every element in v. 97/1 except the name Jibril appears in 

earlier Qur0 anic contexts, indicates clearly that this passage 

presents one new development in the OUr'anic conception of 

inspiration. The verbatim duplication of certain phrases suggests 

that 2a97/l is based upon 16:102/4, that is, that the earlier verse 

has been adapted so that the expression rUQ al-gudus has dropped 

out and has been replaced by the name Jibril. This conclusion, 

that the designation of Jibrtl as the intermediary agent in 

revelation is a new Qur'anic concept in 2:97/1, is supported by 

37B9., I, 32, records the popular belief that Jibril 
was an enemy of the Jews, whereas Mtkil was their friend. 
Ginzberq, v, 71, tells of a Jewish leqend in which Gabriel sets 
fire to the Temple in Jerusalem. Zam., I, 169, relates a story 
in which •umar is told that Jibr!l is the enemy of the Jews 
because he revealed their secrets to Muoammad. 

38zam., I, 170, and SQ., I, 74-5, list several variants 
which are reported to have been read for the names Jibr!l and. 
Mik&l, see also Jeffery, Materials, pp. 195, 242, 269, and 315. 
For discussion and extensive biblioqraphy on this pair, see 
Eickmann, pp. 29-31, Eichler, pp. 129-31; Jeffery, Foreign 
Vocab., pp. 100-1, 275-6; and Horovitz, Koran. Unters., pp. 107, 
143-4. 
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the wording: Jibrrl fa-innahu nazzalahu cal5 qalbika (surely 

it was Jibril who brought it down upon your heart).39 

Since this context gives no indication that Jibril is 

seen in visible form, there is no reason to suggest that the 

agent of revelation in the visions in Sura 53 should now be 

identified with Jibr!l.4° Also, there is no literary evidence 

to suggest that Jibr!l should be identified with the rGQ min 

~' the rGb al-qudus, or ar-rGQ al-amin who are mentioned in 

earlier Qur~&nic contexts. The Qur~!n clearly portrays a 

development of ideas in this respect, as is recognized by Bell: 

At first [Muoammad] assumed that it was Allah who had 
appeared to him in his visions. Then, according to XLII, 
50ff., this idea was rejected in favour of the idea of a 
spirit implanted within him. Later, when through increas
ing familiarity with Jewish and Christian ideas he had 
learned of angels as the messengers of God, he assumed 
that it was angels who brought the message. Finally, he 
adopted Gabriel as the special angel who prompted him on 
Allah's behalf.4l 

If it is valid to conclude that Jibr!l is not identified as the 

intermediary agent of revelation until he is named in 2:97/1, 

39o•shauqhnessy, p. 50, comes to the same conclusion 
reqardinq 16al02/41 for a discussion of the place of Jibril in 
the aur~anic conception of revelation, see ibid., pp. 51-5. 

40see Bell, Introduction, p. 31. Arthur Jeffery (ed.)., 
A Reader on Islama Passaqes from Standard .Arabic Writings Illu~
trative of the Beliefs and Practices of Muslims (The Haque: 
l'iouton & eo., 1962), p. 145, translates the Second Tradition of 
"The Forty Traditions of an-Nawaw!" in which Jibril appears in 
"a very white garment and very black hair 11 when he comes to 
speak to Muoammad in the presence of cumar. see also references 
in note 25 above. 

41Bell, Introduction, p. 35. 
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then the earlier contexts discussed above cannot be interpreted 

as referring to Jibr!l.42 

Finally, this quotation from Bell provides an occasion 

to point out a common misconception among both the Muslim 

commentators and Western writers, that is, that according to the 

Qur'an the mala'ika appear as intermediary agents of revelation. 43 

In addition to the quotation above, Bell states in a later 

context: "Finally, it is the angels who are the bearers of 

revelation, and it is Gabriel in particular who brings it down 

upon his heart, with Allah's permission, II,91."44 The C«Ur'anic 

context which comes the closest to associating mal5'ika with the 

transmission of revelation is l6al-2 which is discussed above: 

however, since the mal!'ika wa-r-ru2 motif is connected with 

judgment, the presence of this expression in 16:1-2 does not 

prove that the mal~'ika are involved in delivering revelation 

from Allah. It is the ru9 min amrihi which is the agent of 

inspiration, as is clearly shown in the other contexts where 

this expression occurs. One other mala'ika context which is 

sometimes interpreted as referring to revelation is 15:6-9 (also 

quoted and discussed above), particularly the statement: •• We 

42rn his summary of the views of the Muslim commentators 
and writers of works on traditions, Pautz, pp. 33-46, appears to 
accept the orthodox Muslim view that Jibrrl is the intermediary 
agent of inspiration throughout the Qur'~n. 

43E.q., see Tor Andrae, pp. 130, 149. 

44Introduction, p. 146. 
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send down the mal~'ika only with the truth, so they would have 

no respite." However, this statement is an answer to the demand 

tor mala~ ika as witnesses, .and the "truth" (~) with which the 

unbelievers are here threatened is the •• reality" of punishment. 45 

The section above regarding the demand of Muoammad's opponents 

for mala'ika as witnesses shows clearly that in the our~an the 

mala'ika are often associated indirectly with revelation; however, 

they are always mentioned as visible, miraculous nsigns" of the 

validity of Mu\)ammad's prophethood, as in 17:92/4 where the 

opponents say to Muoammad: 11 We will not believe in you until 

you bring Allah and the mala'ika as a surety (qab!l)." There is 

not a single Qur'~nic context in which the mala'ika appear as 

intermediary agents of revelation. 

Shaytan Attempts to Interfere with Revelation 

According to 26a210-24 it seems that the Meccans accused 

Muoammad of being inspired by the shaya~rn, a charqe which is 

answered in vv. 221-4 where it is stated. that the shayai!n "come 

down" {tanazzalu) only on impostors, most of whom are "11ars 11 

45see Bell, our'an, pp. 441-2, where the phrase fa-t
t!liyiti dhikr in 37 z 3 is interpreted as ref·erring to mala:~ ika 
"who recite in wa.rninq .. , and in a note he addsz "the revelation 
to the prophet••. It need only be noted that the first three 
verses of thia sura form one of the many cryptic oaths which 
appear at the beginning of the early Meccan suras. 

t' 
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(kadhibun). 46 This context should be compared with 6,109-12 

where it is stated that l"Luoammad • s opponents (in Ne cc a) "have 

sworn by Allah the most solemn oaths that if a sign is qiven to 

them they will believe in it", but they are told that even if 

the mala:>iJ<a were sent down people would not believe "unless 

Allah willed"; then, v. 112 states: 

Thus, we have appointed for every ~ an enemy (caduww), 
shayakrn among men and jinn who inspire flowery speech to 
one another as a deception. However, if your Lord had 
willed they would never have done it, so leave them to 
their forging. 

The expression caduwwan shay~tina-1-insi wa-1-jinn suggests that 

the opponents of Muoammad in this case may be 11 human adversaries". 

The shay&)In mentioned in v. 112 may be the opponents referred to 

in v. 109, and the "flowery speech" with which they attempt to 

deceive lV•ul)arrunad may be related to the 11 solemn oaths" in v. 109. 

l<elated to thi's context is 23:96/8-98/100 which is 

addressed to Muoammad, and which contains a prayer for refuge 

from shayakrn: 

96 Drive away the evil with that which is better. We are well 
aware of the things they are saying. 

97 And say: "lVly Lord, I take refuge in you from the prodding 
(hamaz~t) of the shaya~tn, 

98 and I take refuge in you, my Lord, lest they come near me." 

In Muoammad's prayer in these last two verses, these shaya1;.In 

also may be uhuman adversaries", however, the statement in the 

last verse that he fears even for them to come near him suggests 

46or, according to another possible interpretation, most 
of the !hay4ttn are "liars". 
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that these !Jha~~t.rn are "evil spirits". This act of "taking 

refuge in Allah" (~cawwudh) is mentioned several times in the 

Qur'~n, but only here is it associated with the shayatrn. 
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In other contexts, which seem to be addressed to .Muoammad, 

the act of "taking refuge in Allah" is specifically associated 

with Shay~an, as in the following warning which occurs in 

7:200/199 and 41:36: "If Shaytan should provoke you with some 

evil suggestion, take refuge in Allah." 4 7 'rhen 2:201/0 adds: 

"Whenever an appearance (_t;a~if) from Shayi;.an troubles the god

fearing, they remember and then see clearly." These contexts 

should be compared with 16:98/100-101/3 which connects with the 

FGQ al-qudus passage discussed above: 

98 When you recite (qara~t!) the Qur'an, take refuge in Allah 
from ash-Shayt!n ar-Rajim. 

99 He has no authority over those who believe and put their 
trust in their Lord. 

100 His authority is over those who take him as a patron and 
who ascribe partners to Allah. 

101 When we substitute one verse for another--and Allah knows 
best what he is sending down--they say: 61 You are a mere 
forger!" No, most of them have no knowledge~ 

In this passage (which also seems to be addressed to Muoammad), 

the protection of Allah is sought to guard against the influence 

of ash-Shaytan ar-Rajrrn when the aur~an is being recited. 48 If 

v. 101/3 is connected with the preceding verses, then the 

47Ar., ~-imm4 yanzaghannaka mina-sh-shaytani nazghun 
fa-stacidh bi-llah. 

48see Chapter IX, p. 163, where this passage is mentioned 
in relation to the one other Qur~anic context in which the expres
sion ash-Shay~&n ar-Rajim is discussed. 
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influence of Shayta:n is here associated with "the substitution of 

one verse for another", a practice which has·caused Muoammad to 

be criticized by his opponents. Since the rUb al-qudus is 

mentioned in v. 102/4, this five-verse context seems to contain 

a polarization of the good. and evil forces which are associated 

with inspiration.49 

The latest development in the Qur'4n reqardinq the influ

ence of Shay~~n upon inspiration occurs in 22:52/1-53/2: 

52 We have never sent any rasul or !!!M before you [Mu\)ammad], 
but Shaytin cast somethinq into his thoughts when he was 
yearning [for a messaqe from Allah]. But Allah annuls what 
Shay~an casts in, then Allah confirms his siqns--surely 
Allah is cAltm, ~akrm--

53 that he may make what Shayt5n casts in a test for those in 
whose hearts is disease and those whose hearts are hardened. 
surely the evildoers are in schism far [from the truth]. 

This passage is not only difficult to interpret, but also 

difficult even to translate, and Bell is no doubt correct in 

suggesting that v. 52/1 is earlier than the verses which follow. 50 

Verse 52/1 states regarding every rasal and nabt who preceded 

Muoammad& idha tamanni alq!-sh-shay£~nu ft umniyyatihi (lit., 

when he was desiring, Shaytan cast into his desire). ·rhe context 

indicates that this 11 desirinq" is related to inspiration, so that 

Shayt§n is said to have made some interpolation into scripture. 

49Another occurrence, which is usually interpreted as 
referrinq to Shaytan, is Sura 114& 11 Sayz 'I take refuge with 
the Lord of men, the king of men, the qod of men, from the evil 
of the whisperer, the lurking one, who whispers into the breasts 
of men, of jinn and men.'" 

soour'in. pp. 316, 322. 
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Althouqh 22:52/1 is often interpreted as referring to 

some alteration in the Qur'!n, it should be noted that the text 

speaks specifically only of the messages of the "messenqers" and 

11 prophets" who preceded Muoammad. 51 Mul;lammad claimed that his 

message was the same as that which Allah had previously sent 

down to the Ahl al-Kit&b, but the Jews and Christians constantly 

pointed out differences between their scriptures and the Qur'§n. 

This verse could be interpreted as sayinq that Shayt!n cast 

interpolations into the scriptures of previous rusul and nabiy~n, 

and that these are now being annulled as Allah confirms his 

message in the Qur,4n. Thus, v. 53/2 would be interpreted as 

saying that the differences between the scriptures of the Ahl 

al-Kitab and the Qur~in (which have persuaded most Jews and 

Christians to reject the message of Muoammad) are the result of 

interpolations which Allah has permitted Shay~~n to .. cast in" 

as a test to show who follows Shay~5n and who follows Allah. 

Certain conclusions can now be drawn concerning the 

development of the Qur'!nic statements regarding the influence 

of Shayt5n and the shayattn upon the inspiration of scripture 

and, specifically, the revelation of the 0Ur'4n. The possibility 

that shaxaktn may bring down messages from the High council 

appears in 26a210-24, but this passage firmly denies that 

shay~ktn have any influence upon the Qur'an. The passages which 

5lon the distinctions between the Qur'anic usaqes of the 
terms raalll and nabt, see Willem A. Bijlefeld, 11 .~ Prophet &!1-d 
More Than a Prophet?", MW, LIX (1969), 1-28. 

.i 

! 
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urqe Muoammad to "take refuge in Allah" from the hamaz!t ash

shay~t!n, the naz9h (provocation, or evil suggestion) of Sha~!n, 

and from ash-Shayt!n ar-Rajrm all indicate that the influence of 

shayt4n upon the inspiration of the Qur~§n is recognized as a 

threat, if not as a possibility. Finally, 22:52/1 indicates 

that Shay~an has succeeded in interfering with the inspiration 

of scripture, but whether or not this verse is to be interpreted 

as affirming that Shaytan has made an interpolation into the 

Qur'~n is not clear. It is true that in the Qur~an Muoammad's 

own situation is often projected back into the lives of previous 

rusul and nabiyygn, and this may also be the case in 22:52/1.52 

52For a summary of the conclusions reached regardinq the 
other spirit-conceptions related to revelation in the Qur'an, see 
Chapter XVII. 
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CHAPTER XII 

CONCEPTIONS RELA.TED ·ro THE B,~NAT .7\LLAH 

A remarkable aspect of Qur~~nic teaching is that central 

themes appear to develop in response to continuing debate from 

Muoamrnad's opponents, both in Mecca and in Medina. One of the 

most interesting developments in this respect is related to the 

idea that certain of the mala,ika are female and are related to 

Allah as ?an~~ (daughters)--both assertions being firmly denied 

several times in the Qur,an. The Qur,anic controversy regarding 

the banat Allah seems to stem from the well-known verses in 

sura 53 which mention by name the three Arabian goddesses, 

al-Lat, al-cuzza, and Manat. In the context of this reference, 

the idea of the intercession of mala,ika in behalf of man is 

mentioned. Before discussing these two topics, a translation 

of this context will be given, and the nature and background of 

these three goddesses will be examined briefly. 

Background of the Goddesses Named in sura 53 

·~he context of the only Qur,anic reference to the names 

al-L!t, al-cuzza, and Manat contains clear evidence of expansion 



p 225 

(if not revision), analysis of which is complicated by the possi

bility that the original continuation of vv. 19-20 has been 

abandoned in favour of the present vv. 21-2.1 Regardless of 

the conclusion reached concerning the alleged interpolation of 

the 9har~nrq-verses, it is clear that v. 23 is later than its 

present context (vv. 19-22, 24-5), and vv. 26-30/1 are clearly 

later than the preceding verses.2 It should also be noted that 

the three goddesses named in vv. 19-20 are not specifically 

lseveral versions of the well-known story of the 9har~n1g
verses are recorded in Tab., XVII, 119-21, and ~., I, 1192-3. 
:rhe first story in this latter source is translated by Guillaume 
in Ibn Iso«~ pp. 165-7, where it is taken to be part of Ibn 
ISQ~q•s original ~which has been omitted by Ibn Hish~rn. on 
the other hand, Rz., VI, 193, argues aqainst the validity of this 
story, citing evidence from the Qur~~n, the collections of tradi
tions, and from reason, and he reports that when Ibn rsoaq was 
once asked about this story, the bioqrapher replied that it was 
invented by some k~firr Rz. also states that Ibn IBQ~q wrote an 
entire work aqainst the historicity of this story as reported by 
fab. It may also be noted that no references to this story occur 
in Bukh., III, 287-9 and 339-41, in the traditions on suras 22 and 
53, but that some traditions contain material on which the story 
could have been based. 

western biographies of Muoammad which accept the histori
city of the story of the iharanrq-verses include: Sprenger, 
pp. l6ff.7 William Muir, The Life of Mahomet, Vol. II (London: 
Smith, Elder and eo., 1861), pp. 149-57 (esp. p. 153); Hubert 
Grimme, Mohammed, Zweiter Teil: ~ei~ung in den Kora~ (MUnster, 
1895), pp. 66-8; Tor Andrae, Mohammed, pp. 21-91 and watt, Mecca, 
pp~ 101-9. The latter author also affirms the validity of the 
story in the following: Islam and the Integration of Societ1 
(Londona Routledqe & Keqan Paul, Ltd., 1961), p. 188; Companion, 
pp. 136-7, 244-5, 329; and What is Islam? (London: Lonqmans, 
Green and eo., Ltd., 1968), p. 228. A summary of the arquments 
for and aqainst the validity of this story occurs in N8ldeke
Schwally, pp. 101-3. 

2see NBldeke-Schwally, p. 103; Bell, aur~an, pp. 539-41; 
and Blachere, pp. 86-7. 
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associated with the ~al~'ika until the later section, vv. 26-30/1. 

Following is the twelve-verse context in which these goddesses 

are named in sura 53z 

19 dave you considered al-L!t and al-cuzz~ 
20 and another, Man&t, the third? 
21 What, males for you and females for [Allah]? 
22 ·rhat would surely be an unjust division~ 
23 They are nothing but names which you and your fathers have 

devised. Allah has sent down no authority concerning them~ 
They only follow conjecture and what they themselves desire-
even after guidance has come to them from their Lord~ 

24 Or shall man have whatever he desires (tamann•)? 
25 But al-Akhira and al-Ul4 belong to Allah. 

26 How many a malak there is in the heavens whose intercession 
avails nothinq, except as Allah qives permission to whom he 
pleases--to those who are acceptable to him. 

27 Those who do not believe in al-Akhira refer to the mala~ika 
with female names. 

28 But they have no knowl·edqe concerning it! They follow only 
conjecture--and conjecture avails nothing against the truth~ 

29 so shun those who turn away from our Dhikr and desire only 
the present life. 

30 That is [the extent] of their ranqe of knowledge. Surely 
your Lord knows best those who stray from his path, and he 
knows best those who receive guidance. 

The main source of information regarding the Arabian 

goddesses al-Lat, al-cuzza, and Manat is the Kitah al-Afnam by 

Ibn al-Kalb! (d. 204/819), 3 a contemporary of Muoammad's 

biographer, Ibn Hisham (d. 219/834). Ibn al-Kalb! is quoted by 

3The Book of Idols, trans. with introduction and notes by 
Nabih Amin Faris (Princeton: University Press, 1952). The one 
known MS. of this work is in Cairo in the private library of 
AQffiad Zaki Pasha who published it in 1914 (second edition, 1924). 
All references to Ibn al-Kalb! in the present study are to the 
paqe numbers in the Arabic editions (the paqination is the same 
in both editions), indicated in the margins of the English 
edition. A French translation (with the entries re-arranqed 
according to importance) by M. s. Marmardji appears in Revue 
Bibli9?e, XXXV (1926), 397-420. 
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the writers of the classical taf!s!r and is accepted as an author-

ity on most questions regarding idols in pre-Islamic Arabia. 

Archaeological discoveries made during the nineteenth and the 

twentiety centuries tend to refute Ibn al-Kalbr's conclusions 

regarding the origin and relative age of the goddesses al-L~t, 

al-cUzza, and Manat, while confirming that his descriptions of 

these goddesses are valid for the time of Mupammad. Additional 

information (including material from Ibn Isp~q which is omitted 

by Ibn Hisham) is given in the Akhbar Makka by AbQ-1-Walid 

Muoammad ibn Abdallah al-Azraqi (d. £g. 220/835), where it is 

related that the three goddesses were placed in their respective 

locations near Mecca by a man named cAmr ibn Lu,ayy4--a view 

which is clearly based upon the Muslim theological conviction 

that Ibr&h!m established the Kacba and monotheism in Arabia, 

and that polytheism arose later. 5 

At the time of Muoammad, the principal sanctuary of the 

qoddess al-Lat was at a~-Ti'if where her shrine was maintained 

by the tribe of ·rhaq!f. 6 A study of the references to al-Lat in 

4This name is given as cAmr ibn Lu9ayy in the discussion 
by w. N. Arafat, "Fact and Fiction in the History of Pre-Islamic 
Idol-worship", 1.Q, XII (1968), 21. Ibn al-Kalbi, p. 18, states 
that the goddess al-cuzza was introduced by ~~lim ibn Ascad. 

5The relevant passages from al-Azraqt are translated in 
l\.. Guillaume, The Life of Muhammad.: A Translation of Is~taq' s 
Sirat RasQl Alllh With Introduction and Notes {London: Oxford 
University Press, 1955), pp. 38-9. Hereafter in the present 
study this translation is referred to as .,Ibn rs:paq". 

6on this goddess, see Ibn al-Kalbi, pp. 16-17: and J. 
Wellhausen Skizzen und Vorarbeiten, Part Three: Reste ~rabischen 
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Palmyrene and Nabataean texts, as well as Lioyanic, Safaytic, 

and Thamudic inscriptions, leads to the conclusion that the 

original home of this goddess was in Syria, from which her cult 

spread southward through the.Hauran and into Nabataea, Sinai, 

and Lioyan, and then to the Yemen (where the cult was established 

probably for commercial reasons, in the interest of trade 

relations).? several theories reqardinq the nature or identity 

of al-Lat continue to be maintained by various scholars. Accord-

ing to Robertson Smith, Barton, Dussaud, and Ryckmans, al-L~t 

represents Venus. 8 According to Hommel, Nielsen, Buhl, and 

s. A. cook, 9 this goddess represents the sun, which is considered 

to be feminine partly because of the qender of the Arabic noun 

shams. Winnett shows, however, that al-Lat cannot be the sun-

qoddess, and he offers convincing evidence to support his theory 

that she was the moon-qoddess.lO According to Ibn Isoa~ this 

Heidantumes (Berlin: Georq Reimer, 1887), pp. 25-9; and G. 
Ryckmans, Les Reli2ions Arabes Preislamigues, 2nd ed. (Louvain: 
Publications Universitairea, 1951), pp. 14-15. 

7see F. v. Winnett, "The Daughters of Allah .. , MW, XXX 
(1940), 118-22. On p. 121, Winnett cites a passage in Herodotus 
(111.8) where it is stated that {as early as the fifth century 
B.c.) the Arabs of Sinai worshipped a qoddess named al-Ilat. 

8For references, see ibid., p. 124. Dussaud offers the 
interestinq theory that both al-L§t and al-cuzza are to be 
identified with Venus, one representing the morning-star, the 
other representinq the eveninq-star. 

9For references, see ibid. 

lOibid., pp. 124-8. The same conclusion is reached by 
G. A. Cooke, North Semitic Inscrietions (Oxford, 1903), p. 222 
(cited in~., pp. 124-S). Another concurring opinion which 
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shu•ba at the command of Muoammad in the year 9 A.a.ll 
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At the time of Muoammad, the sanctuary of the goddess 

al-0 Uzz& was at Nakhla ash-Shamiyya in the valley of 9ur!9, not 

far from Mecca on the road to Iraq.l2 The distinguishing 

features of this sanctuary, which was maintained by the Quraysh, 

were three sacred samur trees and an altar (or place for slaughter-

ing the animals beinq prepared for sacrifice) called the 

~habghab.l3 Winnett shows that this goddess is of ancient 

Sinaitic origin and is to be identified with Venus, either as the 

morninq-star or the eveninq-starl4--thus her name in Arabic, 

al-cuzz~, "the mighty one", meaning "the brightest of the starsu.lS 

The sanctuary of the goddess Manat was located in the 

valley of Qudayd, near the seashore between Mecca and Yathrib.l6 

was missed by Winnett is Charles James Lyall, Translations of 
Ancient Arabian Poetry, Chiefly Prae-Islamict with an Introduction 
and Notes (London: Williams and Norqate, 1885), p. 96. 

llpp. 614-17. Ibn al-Kalbt, p. 17, mentions only 
al-Muqhlra. 

12on this qoddess, see Ibn al-Kalbt, pp. 17-27; Wellhausen, 
pp. 30-42; and Ryckmans, p. 15. 

13see Ibn al-Kalb!, p. 20 7 and Ibn IsQaq, p. 38, where a 
translation is qiven from al-Azraqt, 1.74. 

14pp. 122-3 

15rbn al-Y~lb!, p. 24, and Ibn Is~a~ p. 565, both state 
that Muoammad sent Kh&lid ibn al-walid to destroy the sanctuary 
of al-•Uzz§ in the year 8 A.H. (the same year that Mecca was 
captured by the Muslims) • 

l6on this qoddesa, see Ibn al-Kalb!, pp. 13-15; wellhausen, 
pp. 22-5; and Ryckmans, p. 15. 
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According to lbn al-Kalb!, l1anat was the oldest of the three 

goddesses named in the Qur~an and was the favourite of the tribes 

ot Aws and Khazraj who inhabited Yathr1b.l7 rrhese tribes made a 

pilgrimage to }IIJ.ana:t in Qudayd and, according to al-Azraqr: 

n·~·hen they had made the compass of the r~ac:ba and hastened from 

cAraf~t and completed the rites at Min~ they did not shave their 

hair until they got to Nanat, to whom they would cry Labbayk1." 18 

It is apparently because Manat was the first of the three to 

have a place in the Kac:ba and the pre-Islamic hajj ceremonies 

that Ibn al-Kalbi concludes that this goddess was older than 

al-L!t and alc:uzza; however, a survey of the references to these 

three names in the ancient Arabic inscriptions indicates that 

Mana:t was native to the t.Iijaz but not so old as the other two 

whose cults originated farther north.l9 Man~t seems not to be 

an astral deity like the other twor her name appears to be 

derived from mana, 11 tO afflict, determine", thus suggesting 

that she was a goddess of destiny or Fate.20 

17pp. 13-14 

18Translated by Guillaume in Ibn IsQaq, p. 39. 

19winnett, pp. 119-20, 128-9. on the origin of the names 
All4h and al-L&t and the cults associated with these names, see 

1
.:··:; 

~·Jinnett•s earlier article, 11 Allah Before Islam", HW, XXVIII r: 
(1938), 239-48. 

20wellhausen, p. 25. 
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The Mal;~tka as Female Beings 

In addition to 53:27/8 quoted above, references· to 

mala 0 ika as females occur in three other our~~nic contexts where 

it is denied that Allah could have ban4t: 37:149-57, 43sl6/5-

22/l, and 17:39/41-42/4. The argument in the two earlier (and 

longer contexts is twofold: (1) the Meccans cannot know that 

certain of the mal!'ika are female because men were not present 

when the mala'ika were created, and (2) it is absurd to think 

that Allah could beget children, and even if he were to do so he 

would not have daughters instead of sons. The following passaqe 

in Sura 37 presents a rhetorical polemic rather than a logical 

argument: 

149 Then ask for their opinion: does your Lord have banat 
and they sons (banun)? 

150 or did we create the mala~ika as females while they were 
witnesses? 

151 Is it not from their own invention that they say: 
152 "Allah has begotten .. ? But they are surely liars~ 
153 would he choose banat rather than banun? 
154 What ails you that you judge thusly? 
155 Will you not then be reminded? 
156 or do you have a clear authority? 
157 Then, bring your Kitab if you speak the truth! 

Although precise dates of Meccan contexts are difficult to deter-

mine, there is evidence to support Bell's suggestion that this 

passage is "fairly early Meccan" dealing with the topic "Allah 

has no offspring", and that it was later "revised to deal with 

position of angels ... 21 

2lgur'ln, p. 448. 
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The idea of banat All!h is clearly older than the Qur~inic 

denial that the mala~ika are female. As is stated above, the 

immediate context of the reference to al-L~t, al-•Uzz~, and Manat 

denies that Allah has ban~t (although this term is not specific

ally used), but contains no reference to the mal!~ika (who are 

the subject of the second passage--vv. 26-30/1--which is clearly 

later). This same division of topics is apparent in the third 

passage, where 43:16/5-18/7 denies that Allah has banat, and 

43:19/8-22/1 deals with the topic of mal§'ika as female beings.22 

These two topics are incorporated into a single statement only 

in 17:40/2, which is clearly the latest of the four contexts in 

which both ideas appear. It is also significant in this respect 

that the idea of banat Allah appears independent of the topic of 

mala'ika as female beings in three other Qur'anic contexts besides 

those already discussed--52:39, 16:57/9, and 6:100. 

Significant in determining the Qur'~nic conception of the 

banat All~h is the question of whether or not this idea existed 

in Arabia prior to its appearance in the Qur'!n, and if so, 

whether or not the banat All§h were seen to be mala'ika. In his 

study of early northern Arabic inscriptions, Winnett has shown 

that Allah and the three qoddesses al-Lat, al-cuzz~, and Manat 

were all known in LiQy~n, and he concludes: "Thus we now have 

evidence that the worship of Allah and his three daughters was 

flourishing in Arabia for a thousand years before Mohammed, if 

22see ~., p. 492. 
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my dating of the Lihyanite inscriptions to the fifth and fourth 

centuries B.c. be correct.u23 The inscriptions also show that 

at Lipyan Allah had two rivals, Bacal sarnin and Kharao Dhu

Ghabat;24 furthermore, Ugaritic texts from the Amarna Age 

indicate that as early as the fourteenth century B.C. the deity 

Bacal is said to have three daughters.25 Indirect evidence that 

sons and/or daughters were ascribed to Allah in northern Arabia 

as early as the third century A.D. is seen in the invocation "O 

Allah without offspring, ••• " which occurs frequently in 

Thamudic inscriptions.26 Regarding this attribute 11 Childless" 

(abtar), Winnett concludes: 

But there is one epithet applied to Allah which is not 
applied to any other god in the north Arabic inscriptions 
and that is abtar. It evidently denotes a quality which 
was regarded as peculiar to Allah alone; it thus for.ms our 
chief key to the Allah-theology of the pre-islamic Arabs.27 

·rhis conclusion throws new light on the early Meccan o:iiira 112 

23" Daughters .. , p. 116. 'rhe occurrences of the three names 
al-Lat, al-cuzza, and Manat in the inscriptions in other languages 
of North Arabia (i.e., other dialects of pre-Islamic, northern 
Arabic) are cited on pp. 116-18. 

24~.. p. 116. 

25Two of these poems which mention the three daughters 
of Bacal are transliterated and translated by Cyrus H. Gordon in 
11 Daughters of Baal and Allah", MW, XXXIII (1943), 50-1. 

26winnett, •• Allah .. , pp. 243-4. These inscriptions are i:! ... 

deaignated 111l'hamudic B11 by Winnett, who dates them between the r. 
fifth century B.c. and the third century A.D. (ibid., pp. 245-6). 

27~ •• p. 244. 
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which must be related to the idea of ban~t All!h28 and also must 

reflect late pre-Islamic Arabian theoloqya 

1 Say: "He is ,~llah, One, 
2 Allah, the Eternal. 
3 de has not begotten, nor has he been begotten! 
4 And no one can be compared with him~ .. 

When this sGra is compared with the passage quoted above from 

sara 37 and other our~anic contexts in which banit of Allah are 

mentioned, it seems certain that the conception banat Allah did 

not originate in the Qur~ln--thus supporting the evidence from 

the pre-Islamic Arabic inscriptions.29 

Thus, it seems that Eichler is mistaken when he concludes& 

Die Ansicht, dass die mekkanischen G6ttinnen schon vor 
Muhammed als T8chter Allahs bezeichnet worden seien, 
begegnet Schwieriqkeiten. Der vorislamische Glaube an 
Allah war esoterisch, Allah stand mit den andern G5ttern 
nicht auf qleicher Linie. Auch dass die Vorstellunq von 
den T8chtern Allahs mit der Engelvorstellunq verbunden 
erscheint, macht es wahrscheinlicher, dass sie erst in der 
islamischen Zeit aufgekommen 1st. Dass im Heidentum 
Verwandtschaft zwischen den einzelnen G6ttern angenommen 
wurde, darf man qewiss voraussetzen, nur keine mit Allah. 30 

Although Eichler's first argument is supported by the Qur~~nic 

statement wa-lam xakan la-hu kufuwan apad (112:4, translated 

28See Bell, our~~n. p. 685. 

29Ibn al-Kalbi, p. 19, states that al-L~t, al-cuzza, and 
£·1an4t were called banat All~h by the Quraysh who believed that 
these goddesses interceded before Allah. Lyall, pp. xxvii-xxix, 
cites examples of pre-Islamic oaths which contain the names of 
these goddesses (and he suggests that in some eases the name 
al-Lit may have been changed to All5h by later Muslims), and he 
concludes that these goddesses were seen as ban~t Allah by 
pre-Islamic Arabs. 
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above), stronger Qur~anic evidence supports the opposite view--

that is, that pre-Islamic ~rabs believed in Allah but associated 

other deities with him. A Qur~anic statement which can be 

accepted as representing the beliefs of the Meccans prior to the 

Hijra is 12:106: "1\iost of them do not believe in r~llah without 

associating other dei ties with him. 11 31 r.rhus, it was l'lUQam.."Ttad 's 

purpose to separate Allah from the other Arab deities, including 

the three goddesses named in 53:19-20. 

Regarding Sichler•s second argument, it has been shown 

above that in the earlier Qur'anic contexts the idea of banat 

Allah is separate from the idea of mala~ika as female beings. 

It seems best to conclude that pre-Islamic Arabs recognized 

Allah as supreme, but maintained belief in various tribal 

deities, and that in certain areas the goddesses were seen as 

!'anat Allal_!, as is suggested in 37:151-3: "Is it not from their 

own invention that they say: 'Allah has begotten'? But they 

are surely liars! would he choose banat rather than banun? 11 

This vehement polemic would hardly have been used against 

those who did not speak of banat All~h. Then, since there is no 

evidence to sug9est that these goddesses were seen as female 

~~la~ika prior to the time of Muoammad, it may be concluded 

that this identification is a Qur~§nic development. 

3lsee also 10:31/2-36/7 where it is affirmed that the 
heccans accept Allah as creator and provider, but associate 
other deities with him. 
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The Intercession of Mal!~iKa 

The second topic mentioned in sara 53 in connection with 

al-Lat, al-cuzza, and Manat is the intercession (ehafac~) of 

mal!'ika in behalf of men--meaning, in this context, those who ....-------
worshipped these three goddesses. Before discussinq other 

contexts in which the intercession of mal5'ika is mentioned, it 

will be helpful to summarize the Qur'anic development regarding 

the intercession of prophets (including Muoammad) in behalf of 

unbelievers. In earlier Meccan contexts such as 26:86, 19:47/8, 

and 14:41/2 the intercession of prophets in behalf of unbelievers 

appears to be fully acceptable. In later Meccan contexts, either 

intercession is not specifically denied as in 10:18/9, or the 

intercessors are said to be powerless as in 39:43/4, or it is 

stated that intercession will not profit the unbeliever as in 

74:48/9: "Thus, the intercession of the intercessors will not 

profit them." Then, in contexts which are either late tvleccan 

or early Medinan, it is stated that there is no intercession 

without the permission of Allah. 32 Finally, in later 1~1edinan 

contexts intercession is categorically denieda in 60:4, refer-

ring to Ibrahrm1 in 2:48/5 and 2:12 3/17, referring to !J.t'U:s!; and 

in 9:80/1, referring to lVluoammad (compare also 7 :188). 'rhis 

latest development is harmonized with earlier Qur~4nic statements 

32dee 19:87/90 (referring to c1sa), 34:22/1-23/2 (refer
ring either to cisa or another of the mugarrabun), 10:3, 2:255/6, 
and 20:109/8--for the date of the latter, see Bell, Qur~an, 
pp. 293, 300. 
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in 9:112/3-113/4 where it is explained that Ibrahrm sought forgive-

ness for his unbelieving father only until it became clear that 

the father would not repent and become a Muslim.33 

In 53:19-30/1 the three goddesses are identified as 

mala~ika (possibly for the first time in the development of 

religious thought in .7\rabia) in a context which seems to pre-

suppose that certain intermediaries intercede in behalf of men. 

It may be inferred from 53:26/26-7 that certain ~!eccans sought 

intercession with Allah through the goddesses al-Lat, al-cuzz~, 

and tvlanat, and it is clear that this context does not deny the 

efficacy of all such intercession. The statement "How many a 

rnalak there is in the heavens whose intercession avails nothing!" 

says only that the intercession of certain of the mal~'ika is 

not efficacious. Thus, after degrading the goddesses to the 

rank of mala~ika, the text states that there are limits to their 

power of intercession. However, there is strong evidence to 

support the view that this passage regarding intercession has 

been revised (or expanded)--a possibility which was no doubt 

recognized by FlUgel when he separated v. 26 into two verses 

(26-7) in his edition of the text of the Qur~an. Bell suggests 

33rn their discussions of intercession, both Eichler 
(pp. 96-7) and Tor Andrae, "Der Ursprung des Islams und das 
Christentum••, Kyrkohistorisk Arsskrift, ed. Emanuel Linderholm 
(Uppsala: Almqvist & Wiksells Boktrjckeri, 1923-4), pp. 225-6, 
fail to recognize the development of this topic in the Qur~an-
a failure which seems to have been caused by their unquestioning 
acceptance of NBldeke's dating of these passages. 
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that the original statement was wa-kam min malakin fi-s-sam§w!ti 

1! tughniy shafacatuhum shay,an (translated above), and that 

v. 26b/27 is a "later addition".34 

This possibility is supported by a related passage in 

sura 21 where both offspring of Allah and their intercession are 

mentioned: 

26 'i'hey have said: "Ar-RaQ.m&n has taken to himself offspring." 
Glory be to him! They are only servants who have been 
honoured. 

27 irhey do not anticipate his speech, they only perform his 
command. 

28 He knows what is before them and what is behind them, 
and they do not intercede. 

In his reconstruction of the context of this passage, Bell suggests 

that vv. 19-20 are the "original continuation of 26-28": 35 

19 To him belongs whatever is in the heavens and the earth. 
Those who are with him are not too proud to serve him, 
nor do they grow weary. 

20 ·rhey proclaim his praises night and day without intermission. 

It is then suggested that vv. 28b/29-29/30 are a later (~1edinan) 

addition: 11 Except for t~ose whom he approves, and they fear him 

and are anxious. If any of them should say: •r am a god in 

addition to him', we reward him with Jahannamt thus we reward 

those who do wrong!u36 

34Qur' !n, p. 541. 'Phis "oriqina1.. verse ending would then 
rhyme with ·tasmiyata-1-unth!, mina-1-paqqi shay~an, and al-Qay~ta-
d-dun~~ of the followinq three verses. 

35Ibid., pp. 306-7. 

36rbid., pp. 303, 307. According to this reconstruction, 
the rhyme-words for the five consecutive verses (26-8, 19-20) 
would bea mukramun, ya•malan, yashfa•un, yast!QsirQn, and 
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If these two passages have been revised as suggested by 

Bell, then it may be concluded that the revision in Sura 21 

occurred before the revision in sura 53, since the statement in 

21:28 is a firm denial of the efficacy of the intercession of 

the "offspring" of Allah whereas 53:26 is not. The fact that 

the "offspring" of ~;\llah are not called mal!=» ika in 21:26-29/30 

suggests that this passage may be earlier than 53:26-30/1. If 

this is the case, then the development of this topic in the 

wr=»an is as follows: (1) it is denied that the "offspring" of 

Allah intercede; {2) the goddesses, who are referred to as 

banat All~h, are said to be only female mal~=»ika; (3) it is 

stated that the intercession of some of these mala,ika avails 

nothing; (4) these statements are then revised so that they 

affirm that the "offspring" {who are also called mal~:)ika) 

intercede only with Allah's permission, and only in behalf of 

those approved by him. It must be remembered that these passages 

deny that the mal5~1ka are female, and they deny that Allah has 

"offspring" or ban~t, but they do not deny the existence of these 

beings, and in some contexts it is affirmed that these beings do 

intercede. 

Although the various faetors in this development could be 

interpreted differently, the order outlined above seems the most 

natural in light of the final resolution of the question of the 

yafturiln. It should be noted that FlUgel also anticipated this 
reconstruction when he separated v. 28 into two verses (28-9). 
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intercession of mal5'ika as seen in 40&7-9 and 42a3/l-6/4. The 

second of these two contexts appears to be based upon 21,19-20 

(translated above), and is thus associated with the "offspring" 

of l\llah: 

3 'rhus the one who inspires you and has inspired those before 
you is Allah, al-•Az!z, al-~aktm. 

4 ·ro him belonqs whatever is in the heavens and the earth. 
And he is al-•Al~ al-•A~!m. 

5 The heavens almost tear asunder above them when the mala'ika 
proclaim the praise of their Lord, and ask forgiveness for 
those on the earth. Surely Allah is al-Ghaf.ur, ar-RaQrm. 

6 But those who have taken to themselves protectors other than 
him--Allah is the one who watches over them (bafii)! 
You [Muoammad] are not a guardian (wak!l) over them~ 

In this later passaqe (probably Medinan) the greatness of Allah 

is emphasized and the mala'ika loudly proclaim his praise; still 

the mal~'ika appear as intercessors, intermediaries between Allah 

and mankind. ·This context must be interpreted in liqht of 40:7-9 

which states explicitly that the intercession of the malK~ika is 

for believers "who have repented and have followed the path of 

Allah". This latter context also states that the mal5'ika them-

selves (referred to as 11 those who bear the throne and those 

around it .. ) are believers, and they ask that the believers be 

protected from evil in the present life. 

Thus, whereas in the Our'in the intercession of prophets 

in behalf of unbelievers is first accepted, then accepted only in 

a modified sense, and finally rejected, in the case of the 

goddesses and mal&'ika intercession is first rejected (when refer-

ring to the "offspring" of Allah, no doubt the goddesses named in 

53:19-20), then accepted in a modified sense (meaning in this case 



p 241 

that the mal!'ika could intercede only for those approved by 

Allah), and finally, accepted for believers only.37 Therefore, 

according to the latest development, there is no intercession 

for unbelievers, either from prophets or mal~'ika. This means 

that the goddesses were first degraded to the rank of mal~'ika 

and then were made to conform to the will of Allah to such an 

extent that their significance as intermediaries has been reduced 

almost to a state of nonexistence.38 

31rt should be noted that some of the general references 
to intercession cited above in the discussion of intercession 
through prophets may apply as well to the goddesses as inter
cessors. 

38see Eichler, p. 96. The passage 53:19-30/1 is dis
cussed further in the following chapter. For summary conclusions 
regarding the relationship between the mala'ika discussed in the 
present chapter and other spirit-beings in the Qur'an, see 
Chapter XVII. 



CHAPTER XIII 

BELIEF IN MALA'IKA AND OTHER BEINGS BESIDES ALLrui 

The general opinion among orthodox Muslims today is that 

belief in the existence of jinn, shayakrn, and Shay~!n is not 

only supported by the fact that these beings are mentioned in the 

our,in, but also prescribed in the article of the creed which 

requires belief in the mala,ika. A study of the Qur,anic 

contexts related to belief in jinn, ~al4~ika, etc. indicates a 

clear development of ideas in this respect--a development which 

is related to the Qur,anic condemnation of the idols (or gods 

and goddesses) of pre-Islamic Arabia. The purpose of the present 

chapter is to determine and clarify the Qur,4nic development 

regarding the existence of, and belief in, other beings besides 

Allah. First, the idea of the worship and existence of jinn and 

malaDika will be discussed in relation to the Qur,anic teaching 

aqainst idolatry. Then a brief survey will be given of the place 

of the mali'ika in the our~anic development of the creed. 

Development in Relation to Rejection of Pol~heisrn 

The earliest aur~anic statement relating the jinn to the 

qods of pre-Islamic Arabia seems to be 37:158 which appears in a 
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context that deals with the position of the mall~ika (who must 

be considered to be the "speakers" at least in vv. 164-6): 

158 They have ascribed (~alu) a kinship (nasab) between him 
[Allah] and the jinna. But the _jinna know that they will 
be arra.iqned.l 

159 Glory to Allah above those they ascribe! 
160 except for the servants of Allah who are sincere. 
161 Surely you and those you serve 
162 will not tempt anyone against him, 
163 except for those who will roast in al-Jaorm! 
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164 There is not one of us who does not have an appointed place. 
165 we are those ranged in ranks [before the throne of Allah]. 
166 We are those who proclaim the glory [of Allah]. 

Without further knowledge of the religious practices and beliefs 

of pre-Islamic Arabia, it is impossible to say with certainty 

which qods or idols are referred to in 37:158. It is possible 

that this verse refers to the five "gods" (aliha) which are named 

in 7la23/22-3: wadd, suwac, Yaghuth, Yacuq, and Nasr. 2 Since 

the verse states that the unbelievers ascribed a "family relation-

ship" (nasab) between these deities and Allah, it is possible 

that the banit All4h, al-Lat, al-cuzz!, and Man§t, are intended; 

however, this possibility is unlikely since these goddesses are 

later designated as mal~'ika.3 The soundest interpretation is 

that the less significant idols (or gods) whose sanctuaries were 

lwhen the term jinna appears in the aur~an with the def. 
article it means "jinn"t when it appears without the def. article 
it means njinn-posaession" and is synonymous with majnun. see 
survey of our~anie usaqe below. 

2see Ibn al-Kalbi, pp. 9-11; Wellhausen, pp. 11-21; and 
Ryckmana, p. 16 (and notes). 

3This interpretation is supported by the parallel passage, 
6,100, which is discussed in the preceding chapter. 
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located in the vicinity of Mecca (probably including those named 

in 71:23/22-3) are degraded to the rank of jinn in 37:158 early 

in the Meccan period,4 and that the deities of the three important 

sanctuaries at a~-T5~if, Nakhla, and Qudayd are at first degraded 

only to the rank of mal~'ika (in 53:26-30/1). 

A related context, 34:40/39-42/1, is one of the most 

important passages in the Qur'an for determining the development 

of the Qur'anic teaching concerning belief in the jinn (and the 

place of the mala'ika in the development of the creed within the 

40 On the Yawm when he will gather them all together, then 
he will say to the mala'ika: •twas it you that these were 
serving?" 

41 They will says "Glory be to you~ You are our protector 
(~al!) apart from them. No, rather they served the jinn, 
in whom most of them believed." 

42 But on that Yawm you will have no power over each other, 
for profit or harm. And we will say to those who have done 
evil: "Taste the punishment of an-Nar, which you denied~ .. 

This late Meccan pericope seems to refer to Muoammad's opponents 

in Mecca, who are warned that those whom they serve (yacbuduna, 

which may also be rendered "they worshipped 11
) will not be able 

to protect them on the Yawm ad-Din. As in the context discussed 

above, so also in 34:41/0, certain deities worshipped by the 

Neccans are here called 11 jinn". If the statement k~nu ,racbudiina-

1-jinna aktharuhum bi-him mu'minun (they served the jinn, in whom 

4watt, .Mecca, p. 108, states: "Again, when the idolaters 
are said to make jinn partners to God, this need not imply that 
the idolaters regarded them as jinn; the our~!n may express the 
matter thus because this was the view taken at the time by 
Muoammad and others who had abandoned idol-worship." 
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most of them believed) is accepted as true and is taken literally, 

then the ujinn" would include the three goddesses, al-Lat, 

al-cuzz&, and Manat, who would thus be seen as being degraded 

one step further--from the rank of mala'ika to that of jinn. 

This interpretation is far from certain, however, since this 

statement may be one of the many hyperboles which appear in the 

Qur' 5:n. 

Furthermore, this context need not necessarily be inter

preted as indicating that the fv1eccans believed that they were 

worshipping rnal~'ika1 on the contrary, the identification of the 

Arabian deities with the mala'i~ appears to be a Qur'!nic 

development, and there is no evidence to show that the r'ieccans 

ever accepted this interpretation of their gods and goddesses. 

All that is clear is that in 53:26-30/1 the goddesses al-Lat, 

al-cuzza, and Manat are identified as mala'ika, and now when the 

mala'ika are asked if they had been worshipped, they reply that 

it was the jinn who were being worshipped. It is significant 

that in this context the existence of both mal~'ika and jinn is 

accepted. 

The next development in the Qur,anic attitude towards the 

Arabian deities is seen in the statement in 7:70/69 (which is 

spoken by the prophet liud): "Wrath and anger have fallen upon 

you from your Lord~ Will you continue to dispute with me regard

ing names (asma~) which you and your fathers have named? Allah 

has sent down no authority concerning them~.. A parallel statement 
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occurs in 53a23 just after al-Lat, al-cuzz!, and Manat are named: 

''They are nothing but names which you and your fathers have named. 

Allah has sent down no authority concerning them~" Although the 

relative dates of these two verses are difficult to determine, 

it is most likely that this significant statement of non-existence 

was first applied to the gods of the people of the prophet aud, 

and then later applied to the three goddesses named in sura 53. 

This assertion of non-existence appears to be the final aur~5nic 

judgment upon the Arabian deitiesS {which suggests that 53:23 

is later than 53:26-30/1--both of which are later than 53:19-22); 

however, the existence of mala~ika continues to be accepted 

throughout the Qur'an, and they continue to be associated with 

beinqs which are worshipped besides Allah. 

Since the Meccans continued to worship al-Lat, al-cuzza, 

and Manat until the sanctuaries of these three goddesses were 

destroyed in the eiqhth and ninth years after the Hijra, these 

idols continued to affect the development of monotheism in the 

Qur'an throughout most of the Medinan period. In 4:116-121/0, 

the Meccan goddesses are no longer identified as mal~~ika, since 

the latter are now seen as extensions of the divine power who 

can do nothing contrary to the will of Allah. 6 The act of 

praying to these goddesses is now said to be praying to a 

shaytin mar!d (a rebellious adversary): 

Ssee Watt, companion, p. 245; and Izutsu, pp. 14-15. 

6see van der Leeuw, pp. 142-6; cf. also Izutsu, pp. 16-17. 



116 Allah does not forgive associating (an yushrak~) with him; 
other than that he forgives whomever he wills. One who 
associates (yushrik) with Allah has strayed far [from the 
truth]. 
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117 In place of him, some pray only to female beings; but they 
pray only to a shayt!n martd! 

118 Allah has cursed him {iicanahu), but he said: "I will take 
an appointed portion of your servants, 

119 and I will lead them astray and fill them with false desires, 
and I will command them to slit the ears of the cattle, and 
to deface Allah's creation." Thus, whoever takes Shayt.an 
as a friend instead of Allah has surely suffered a clear 
loss. 

120 He makes promises to them and fills them with false desires, 
but Shaytan promises only deception. 

121 'rhe refuge for those [who follow Shayt.an] shall be Jahannam, 
from which they shall find no escape! 

The similarities between this context and certain state-

menta in the Qur'anic accounts of the Iblis-myth indicate that 

the adversary in this passage is Iblis. The designation shay~an 

mar!d clearly refers to the Iblrs-myth, where Ibl!s rebels aqainst 

Allah and becomes a "fallen-angel". The statement in v. 118, 

la'anahu-llahu, has its parallel in 38:78/9 and 15:35, where 

Allah says to Iblis calayka lacnatr (and calayka-1-lacna). ·rhe 

promise of the adversary to lead men astray (4:118-119/8) has 

parallels in 17:62/4, 38:82/3-83/4, 15:39-40, and 7:16/5.7 Most 

significantly, however, is the verbatim duplication between 

4:120/19 and 17:64/6: wa-ma yaciduhumu-sh-shaytanu illa qhurGr 

(Shayt5n promises them nothinq but deception)--a statement which 

is clearly a later addition to the Iblrs-myth. 8 

7see the Excursus at the end of Chapter III, pp. 61-3. 

8see Bell, aur~an, p. 268. 
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This passage in sura 4 indicates that during the Medinan 

period the roles of Ibl!s and Shayt§n are combined. The associa

tion of the Meccan goddesses with Iblis (called ~ha~!n mar!d in 

4all7) in this context supports the view that there is an inher

ent relationship between the fallen-angel (or falling-star) who 

"rebelled" against Allah and became man • s permanent "adversary", 

and the Meccan goddesses who were originally astral and solar 

deities. 

Another passage which illustrates a significant develop

ment which occurs in the Medinan period is 3:78/2-80/74 which 

ends, .. [Allah] does not command you to take the mala~ika and 

the nabiyy!n as lords (arbab). would he command you to disbelieve 

after you have surrendered?" Here the existence of the mala=-ika 

seems to be placed on the same level as the existence of former 

prophets (nabiyyiin}. The existence of the mala,ika and yet 

insistence that they not be worshipped are also involved in 

3sl8/6: "Allah and the !flal~,ika and men who possess knowledge 

bear witness that there is no deity but [Allah] who maintains 

justice. There is no deity but him, al-cAz!z, al-ijakim.••9 

Whereas the position of the mala'ika is vague and undefined in 

the Meccan contexts,lO their existence is fully accepted in 

9Note that the same pair of epithets are applied to Allah 
in 42:3/1 which is quoted in the preceding chapter, p. 240. 

10Bell, Introduction, p. 144, states: "Angels do not 
appear in the earliest parts of the Qur'an; they belong to the 
period of closer contact with Judaism and Christianity." 
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clear.ll 

This is not the case, however, concerning the jinn and 
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the sh~5~rn. At this point, a comple~e survey of the our~~nic 

usage of these two terms can now be given (including other 

derivatives which are related to the term jinn}. Of the forty

eight occurrences of terms related to the jinn, sixteen refer to 

"jinn-possession" (the dominant theme of the middle of the Meccan 

period), and twenty refer to the thaqalln ("jinn and men"--the 

dominant usage of the late Meccan period); thus, in addition to 

these two principal usages, only twelve other references occur. 

·rhe following is the complete summary: (1) the term majnGn 

occurs eleven times, 1 2 and the expression ?ihi Jinnatun (with 

variations) occurs five times;l3 (2) the expression al-jinn 

wa-1-ins (with variations) occurs eleven times,l4 a1-jinnatu 

wa-n-nas occurs three times,l5 and there are six other related 

references;l6 {3) the twelve additional references are (a) jann 

llcf. 4:166/4: 11 Allah bears witness to what he has sent 
down; he has sent it down accordinq to his knowledge. 'rhe 
mala:)ika also bear witness, but Allah suffices as a witness." 

1215:6; 26:27/6; 37a36/5; 44:14/3r 51:39, 52; 52:29; 
54:9; 68:2, 51, and 81:22 

137:184/3; 23:25, 72; and 34:8, 46/5 

146:112, 130; 7:38/6, 179/8; 17a88/90; 41:25/4, 29; 
46:18/7; 51:56; 55:33; and 72:5 

1511:119/20; 32:13; and 114:6 

16 6 : 12 8; 2 7 : 17 ; 55 : 3 9, 56, 7 4 1 and 7 2 : 6 
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are created from fire,l7 (b) jinn work for Sulaymin,l8 (a) Iblis 

is said to be one of the jinn,l9 (d) jinn hear the our~~n 

recited, 20 and (e) kinship is ascribed between al-jinna and 

Allah, 21 jinn are ascribed to Allah as associatea,22 and the 

polytheists are said to serve (or worship) j1nn.23 According 

to the dating of Neldeke and Blachere, all of these forty-eiqht 

occurrences appear in Meccan contexts; according to Bell, 23:25, 

51:39, and 27:17, 39 (in stories about NuQ, Mus&, and sulayman 

respectively) may be early t-1edinan, along with 34:8 (which is 

clearly a Meccan topic) and 11:119/20 (which is explicitly said 

to be a quotation from an earlier context) .24 ·rhe only two 

aur~anic references to jinn which may be early Medinan but do 

not deal with topics which are specifically Meccan are 34:41/0 

(which is translated and discussed above) and 6:112 which states 

that shala)=in (in this case, "adversaries 11
) among men and jinn 

attempt to mislead all prophets with flowery speech. 'rhus, a 

17ss:l5/4 and 15:27 

1 8 27:39 and 34:12/1, 14/3 

1918:50/48 

2046:29/8 and 72:1 

2137:158 

226:100 

2334:41/0. Also the term jann has the meaning .. serpent" 
in 27:10 and 28:31. 

24Bell suggests that 7:179/8, 17:88/90, and 114:6 may 
also possibly be early Medinan. 
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development in the Qur'!nic conception of "jinnu is evident: 

whereas the pre-Islamic Arabian belief in jinn is assumed in the 

earlier contexts, these creatures are identified with the 

Arabian deities and with the ~haya~rn in later contexts.25 

The plural noun shay~in occurs in the Qur,an only 

eighteen times, in the following contexts: (1) an account of 

the shooting-star myth in 67:5r (2) an idiom in 37:65/37 (3) an 

explanation of madness in 6:71/0; (4) five times in relation to 

temptation and punishment for evil;26 (5) twice in Sulaymin 

legends;27 {6) three times in relation to inspiration;28 and 

{7) five times in contexts which may refer to "human adver

saries".29 In the majority of these contexts, no essential 

difference can be detected between the character of these 

25There appears to be no direct relationship between the 
jinn (or the shayatrn) and the a§n4m {idols) which are mentioned 
in relation to Ibrah!m in 6:74, 14:35/8, 21:57/B, and 26:71; 
and in a MQsi story in 7:138/4. However, Shaytan is related to 
the _).4qhiit (which seems to mean "false deities") in 4:76/8: 
n:rhe believers fight in the way of Allah, but the unbelievers 
fight in the way of the ~~qhut. Therefore, fiqht against the 
friends of Shayt.an, surely the cunning of Shaytan is feeble ... 
In some contexts this term is associated with the Ahl al-Kitab--
4:51/4, 60/3; and 5:60/5. Other Qur'anic occurrences are: 
2:256/7-257/9; 16:36/8; and 39:17/9. For discussion of views 
concerning the origin and meaning of the term _ka:gh\It, see 
ar-Riqhib, p. 307r as-SuyGt!, p. 322; and Jeffery, Forei~n 
Vocab., pp. 202-3. 

267:27/6, 30/28; 17:27/9; and 19:68/9, 83/6 

27 2la82 and 38:37/6 

2826:210, 221; and 23:97/9 

296:112, 12lt 2:14/3, and 2:102/96 (t~ce) 
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~hayatrn and the nature of the jinn which appear in parallel or 

related contexts. One distinctive difference, however, is that 

in some of the later contexts the term ~hay§krn is applied to 

l''iul}ammad 1 s opponents, whereas the jinn do not appear as "human 

adversaries" anywhere in the Qur 3 an. 

Thus, in the latest Qur~anic development regarding these 

beings, the jinn appear to be identified with Arabian deities 

which in the end are said to be non-existent, and the shaya:).!n 

appear to be identified with Mu:Qammad's "human adversaries". 

Then, in the Medinan period, the supernatural (but non-divine) 

powers for good and evil are focused in the rnal~~ika and the 

arch-adversary, Sha~an, while the jinn and shay§~!n cease to 

be mentioned. It appears to be more than coincidental that the 

latest Qur~~nic references to the jinn and the shaya~~ occur 

at the same time as the identification of the jinn with the 

Arabian deities and the assertions that the latter do not exist 

{but are merely names invented by the !.-\rabs). 30 

30rt is true that the ancient Arabian belief in jinn has 
continued within Islam, as is concluded in Goldziher, Abhand
lungen, pp. 111-12; Grimme, p. 66; and Theodor NBldeke, "Arabs 
(Ancient)", ERE, I, 670. Reference has already been made above 
to the study by Westermarck entitled Pagan s.urvivals in Nohammedan 
Civilization which contains a sociological study of contemporary 
belief in jinn· in North Africa. An interesting appraisal of 
contemporary Persian belief in jinn appears in Bessie Allen 
Donaldson, "Belief in Jinn .Among the Persians", MW, XX ( 1930), 
185-94, in which she states: "The Persians defend their faith 
in L~~ on the ground of the numerous references to them in the 
Koran, showing that their prophet believed in themu (p. 193). 
The present study has shown that Westermarck, p. 12, is not 
precisely correct when he concludes: "The ancient Arabic belief 



253 

In the Development of Qur~Snic Credal Statements 

In Islam there is no official creed outlining beliefs 

and practices which are required of all orthodox Muslims. Each 

of the numerous credal statements which continue to influence 

Muslim belief and practice stands on its own authority and the 

reputation of its formulator (or the scholar to whom it is 

attributed). The earliest attempts at formulatinq confessions 

of faith are the three statements which were produced by the 

school of Abu ijan!fa (d. 150/767) and are known as al-Figh 

al-Akbar r, 31 al~Fiqh al-Akbar Ir,32 and the more detailed 

walifXa (testament).33 These became the bases for the more 

influential credal statements of al-Ashcarr (d. 323/935) which 

appear as parts of his two well-known works Kit!b al-Ibana can 

in the jinn was on the whole maintained by Islam; the assemblage 
of these beings was in fact extended by the Prophet, who recog
nised the existence of heathen gods, but classed them amonq the 
demons." Eichler, p. 78, appears to be correct when he concludes 
that althouqh the Arabian deities are degraded in the Qur,•n, 
there is no indication as to their final position, and clearly, 
they are not seen as jinn or as shal!tin. Eichler suggests that 
MuQammad may have seen the Meccan deities as some special class 
of spiritual beings like the shuraki, and the musarrabun. 

31Translated and discussed in A. J. wensinck, ~rhe Muslim 
~reed: Its Genesis and Historical Development (Cambridqea 
University Press, 1932), pp. 102-24. see also Jeffery, Reader, 
pp. 339-41. 

32see Wensinck, Muslim Creed, pp. 188-247. 

33see ~., pp. 125-87, and Jeffery, Reader, pp. 342-6. 
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_qJul ad-Diyina and Maqal4t al-Islimiyxin.34 other aiqnificant 

Muslim credal statements are those of Abu Jacfar AQmad at-Taoiwl 

(d. 331/943) and Najm ad-D!n abii I:J.aft an-Nasafi (d. 537/1142). 35 

Althouqh these credal statements deal with both faith and prac-

tice, the emphasis is upon theological questions, and treatment 

of the nature and role of the mal~'ika is noticeably brief.36 

In popular Islam, Muslim faith and practice have centered 

around five (or sometimes six) articles of faith and five funda-

mental reliqious duties. The articles of faith are belief in: 

( l) Allah, ( 2) his mala~ ika, ( 3) his kutub, ( 4) his rusul, ( 5) al

Yaw.m al-Akhir, and sometimes (6) predestination, the decreeinq 

(gada~) of both good and evil. The reliqious duties which are 

sometimes called the Pillars of Islam are: (1) the testimony 

(shah5da) that there is no deity but Allah and that Muoammad is 

the rasul of Allah, (2) performance of the ritual prayer (falat), 

34These are edited and translated in McCarthy's ~ 
Theol991 of al-Ashcarr (aee above, p. 135, n. 54). 

35The Bayin al-Sunna wa-1-Jamaca of at-Taoawr is transla
ted by E. E. Elder in The Macdonald Presentation Volume, pp. 131-
44. The articles of belief by an-Nasafr are translated in Duncan 
B. Macdonal~, Development of Muslim Theol~y, Jurisprudence and 
Constitutional Theorl (London: George Routledqe & sons, Ltd., 
1915), pp. 308-157 and in Jeffery, Reader. pp. 347-52. sacd 
ad-D!n at-Taftizlnr (d. 791/1390) wrote a famous commentary on 
the articles of an-Nasafr, which is translated with an introduc
tion in E. E. Elder, A Commentary on the Creed of Islam: sacd 
al-Dtn al-Taft8zint on the Creed of Najm al-D!n al-Nasaft (New 
Yorka Columbia University Press, 1950). 

36see wensinck, Muslim Creed, 198-202. 
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(3) giving the legal alms (zak•t>, (4) observinq the fast (fawm) 

durinq the month of Rama9~n, and (5) making the pilgrimaqe (~) 

to the Ka•ba in Mecca.37 The first five of these six articles of 

faith are explicitly required in Qur'anic credal statements. 

Also, the five religious duties are required at various places 

in the Qur'an, but they are never listed toqether and some are 

never mentioned with the Qur'anic credal requirements. 

The formulation of Our'anic credal statements is largely 

a Medinan development, although requirements pertaining to both 

faith and practice appear in Meccan contexts. The earlier state-

menta require belief in the Qur'an, Allah's signs (ayat) and 

al-Akhira (the hereafter). A Meccan statement concerning belief 

in the Qur'&n occurs in 10:40/1: "Some of them believe in it 

(yu'minu bihi) and some do not believe in it; but your Lord knows 

best those who seek corruption."38 Belief in the signs of Allah 

is mentioned with shirk and almsgiving in 23:57/9-61/3: 

57 surely those who for fear of their Lord are anxious, 
58 those who believe (yu'minuna) in the signs (a~at) of their 

Lord, 
59 those who associate (yushrikGn~) no partners with their Lord, 
60 those who give their charity with hearts filled with fear 

knowing they will return to their Lord--
61 these are hastening to qood works and reaching them first. 39 

37These six articles of faith and five religious duties 
appear in a tradition recorded by ash-Shahrastanr and translated 
by Macdonald, Muslim Theology, pp. 292-3. On the "Pillars of 
Islam", see Wensinck, Muslim Creed, pp. 17-35. 

3Bsee also: 17:107/81 26a201; 34:31/0; 41:44; and 72:2. 

39see also references listed in note 44 below. 
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Belief in al-Akhira is mentioned in 27:1-4, a1onq with references 

to the talat and the zakit, and also the §xat and the our~an, 

"These are the ~y!t of the Qur'!n and a Kit§b which makes clear, 

a quidance (hudan) and good news (bushri) for the believers, who 

observe the tallt, qive the zaka~, and are convinced regarding 

al-Akhira. Those who do not believe in al-Akhira--we have made 

their deeds seem fair to them, but they wander b1indly.u40 

Before special attention is devoted to the formulation of state-

ments of faith, belief in Allah and the mala'ika is not stressed 

in the Qur'an.41 

In Medinan contexts, belief in Allah is specifically 

required, as in 65:11: "Whoever believes in Allah and does 

righteousness will be admitted to gardens in which rivers flow, 

therein to dwell forever.u42 In most Medinan contexts, however, 

more than belief in Allah is required. The Meccan requirement 

of belief in al-Akhira becomes belief in "Allah and al-Yawm 

40see also, 6:92, 113, 154/5; 16:22/3; 17:10/1, 45/7; 
23:74/6, 34:8, 21/0r and 39:45/6. 

4lone context which may be Meccan and which urges belief 
in Allah is 46:31/0: "OUr people, listen to the summoner of Allah 
and believe in him; he will forgive some of your sins •••• " 
However, this plea is spoken by jinn and is addressed to other 
jinn. Cf. also 72al3. A statement of belief in Allah occurs in 
40a7, but refers to mala'ika. Other contexts which may be Meccan 
and which mention belief in Allah are: 7:86/4, 10:84, 12:106, 
36a25/4, 67a29, and 85:8; however, none of these urges belief in 
Allah, nor are they statements of faith. 

42see also: 2:186/2, 256/7; 3:52/45, 110/06, 193/0; 
4al75/4; 9:61, 86/7; 57a8; 60:4; 64:9, ll1 and 65:11. 
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al-Akhir .. in Medinan contexts, such as 2:62/59: "Surely those 

who believe, and those among the Jews, the Christians, and the 

Sabaeans who believe in Allah and al-Yawm al-Akhir and work 

righteousness--their wage awaits them with their Lord, and they 

shall neither fear nor sorrow." In other contexts certain 

reliqious duties are also required, as in 9:18: .. Those in charge 

of Allah's places of worship must be among those who believe in 

Allah and al-Yawm al-Akhir, and who perform the tal&t and give 

the zakat, and who fear no one but Allah ... 43 'l'he requirement of 

belief in "al-Qur'an 11 (usually occurring in Meccan passages) 

becomes belief in "al-Kit§b" in Medinan contexts such as 2:2/1-

5/4 and the parallel passage, 2:136/0, where this concept is 

explained in detail: "We believe in Allah and that which has 

been sent down on us and sent down on Ibrah!m, Ismacrl, IsQ&q 

and YacqUb, and the Tribes, and which was given to Musa and crsa 

and the prophets (nabif~~) from their Lordu.44 As is to be 

expected, statements urging belief in the ayat of Allah are 

largely (if not exclusively) Meccan, and clearly do not occur 

in contexts which are later than the battle at Badr.45 

43other contexts regarding belief in Allah and al~Yawm 
al-Akhir include: 2:8/7, 126/0, 232, 264/6; 3:114/0; 4:38/42, 
39/43, 59/62, 162/01 5:69/73 1 9:19, 29, 44, 45, 99/100; 24:2; 
58:221 6Sa21 also cf. 12:37. 

44see also: 2:136/0; 3:52/45-53/46, 199/8; 5:59/64; 
8:41/2; also cf. 2:91/85; 3:53/46, 72/65; 4:47/SO, 60/3; 
29:46/5; and 47:2. 

45For statements regarding belief in the !78t of Allah, 
see: 6:25, 54, 109-10, 158/9; 7:126/3, 146/3, 156 5; 16:79/81, 
104/6, 105/7 1 20:127 1 21:5-6, 30/1; 23:58/60r 27:81/3, 86/8; 
28:2/1-3/2 7 29:24/3; 30:37/6, 53/2; 32:15; 40:57/9-59/61; and 
45:6/5. 



A requirement of faith which appears to be exclusively 

Medinan is belief in .. Allah and his rasul" or "Allah and his 
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rusul"1 the only context which may possibly be Meccan is 7alS8: 

"So believe in Allah and his rasiil, the ummr-prophet, who 

believes in Allah and his words".46 A typical example of contexts 

in which the plural rusul occurs is 3:179/4: "So believe in 

Allah and his rusulr if you believe and act piously you will 

receive a mighty reward."47 

The mal~~ika appear in three Qur~inic credal statements, 

the relative dates of which are difficult to determine; however, 

2:177/2, which also contains a list of religious duties, seems 

to be the earliest of the three: 

Piety is not that you face to the East or to the west. 
True piety is to believe in Allah, al-Yawm al-Akhir, the 
mal~~ika, al-Kitn,, and the prophets (nabin:~n), and also 
to give freely of your substance out of love for him, 
to relatives, orphans, the needy, the traveller, beggars, 
and for the ransom of slaves; also to perform the 1alat 
and give the zak~t; also, those who fulfil their covenant 
when they enter into one, and endure misfortune with 
patience, as also hardship and extreme adversity--these are 
the ones who are true in their faith and are qodfearinq! 

One indication that this is the earliest of the three mala~ika 

credal statements is the order of the five articles of faith; 

this context is the only one of the three which begins with 

belief in .. Allah and al-Yawm al-Akhir", the two elements which 

46see alsoa 24a47/6, 62; 48:9, 13; 49:15; 57:7; 61:11; 
cf. also SaSl/4, 111; 64:87 and 3:81/75, 183/79; 5:12/5; 57:28. 

47see also, 4al50/49, 152/1, 171/69; and 57:19/8, 21, 
in addition to those discussed below. 



occur toqether over twenty times in the Qur'!n.48 One other 

distinctive characteristic of this group of articles is the 

occurrence of the singular form, al-kitab, which suggests the 

view that the same "book" was sent down to all prophets. 

The second Qur~lnic credal statement in which the 
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mala'ika appear is 2:285, which speaks of the beliefs of Muoammad 

and the Muslims during the early Medinan periodz 11 The rasal 

believes in that which has been sent down to him from his Lord, 

as do the believers (mu,minfin). Each one believes in Allah, 

his mal&,ika, his kutub, and his rusul--we make no distinction 

between any of his rusul." It is clear from this context that 

the interest now focuses upon the question of the relationships 

among the various rusul;49 the plural form kutub may suggest that 

each rasul has his own kitKb.so Just why the fifth article, al

Yaw.m al-Akhir, is omitted in this verse is difficult to say--

unless this omission is explained by the special interest in the 

rusul. It is also notable that the mala'ika now appear second, 

just after Allah, possibly indicatinq an elevation in the import-

ance of these beinqs. 

The final Qur'anic form of the Muslim creed appears in 

4:136/5 where the order follows that of 2z285 with the addition 

48see note 43 above. 

49The term rusul in 2:285 may refer only to those who are 
named in 2al36/0 which is quoted above. 

50see Bijlefeld, pp. 18-19, and 25. 



of the all important al-Yawm al-Akhir. In 4 1136/5 the credal 

statement appears in the negative form and is preceded by an 

explanation of the term kutub: 

Believers, believe in Allah and his rusul and the Kitab 
which he has sent down upon his rasul [Muoammad] and the 
Kit!b which he sent down before. Whoever disbelieves (man 
yakfur) in Allah, his mal4~ika, his kutub, his rusul, a~ 
al-Yawm al-Akhir has surely strayed far [from the truth]. 

The verse which follows deals with the hypocrites "who believe 

and then disbelieve, and then believe and then disbelieve"--

thus indicating the importance of establishing a formal credal 

statement. All three of these conteXts which mention the 
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mal&'ika are early Medinan, with the first dating from about the 

time of the change of the Sibla (the middle of the second year 

after the Hijra), and the other two probably following shortly 

thereafter.Sl It is clear that these three statements date from 

the period of the most intensive and searching exchanges between 

Muoammad and the Jews and Christians of Medina, and that the 

final formulation appeared before the final break with the Jews. 

Two of the five articles in 4:136/5 are clearly syncretistic as 

is indicated by the plural forms kutub and rusul, and these may 

be related to the early Medinan attempts (of both MUQammad and 

the Qur~an) to embrace Jews and Christians.52 

5lsee Bell, aur'an, pp. 24, 42, and 86. 

52see watt, Medina, pp. 196-204, and 315-20. 
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Belief in the mala'ika as a required article of faith is 

almost certainly related to the Medinan elevation in the posi

tion of the mali'ika and the corresponding decline in the 

position of jinn and shal!iin. Although belief in the existence 

(and createdness) of jinn and shayatin is included under this 

article in Muslim theology, there is no evidence in the Qur'~nic 

statements to support their inclusion. on the contrary, as is 

shown above, the Qur'~nic evidence tends to suggest that the 

existence (or at least importance) of jinn and sha~axrn as 

spiritual beings (which work for good or evil in the lives of 

man) is no longer maintained in Medinan contexts. 



CH n.fYl' ~R XI V 

PGWER.3 2'0R 300D AND EVIL IN THE LIVES OF MEN 

·rhe Qur~an affirms that Allah has complete power {gud£~) 

regarding all matters of faith and practice in the lives of men. 

A frequently occurring Qur~anic statement is inna-llaha cal~ 

~ulli sha~~in gadf~ (surely ~llah possesses power over every

thing).! The Qur'an also states frequently that Allah guides 

whomever he pleases (wa-anna-llaha ~~hdf man lurfdu)2 and also 

leads astray whomever he pleases (fa-yuQillu-ll~hu man yasha'u),3 

with both statements often occurring together, as in 14:4: 

"Allah leads astray whom he pleases, and he guides whom he pleases. 

He is al-cAzfz al-Hak!m .. 4 In other contexts, however, the 
I • • 

~~la'i~~ and Shay~an appear to have direct influence upon reli

gious and ethical matters in the lives of men. ·rhe purpose of 

lOver thirty contexts in which this statement occurs are 
listed in Daud Rahbar, God of Justice: ,A. Study in the ..t:..thical 
Doctrine of the Qur~an (Leiden: E. J. Brill, 1960), pp. 255-60. 

2see ibid., pp. 364-5. 

3ct. 7:186/5: man yu2lili-ll~hu fa-la hadiya (there is 
no guide for him whom Allah leads astray). see other references 
in Rahbar, pp. 351-3. 

4see ibid., pp. 356-79. 
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the present chapter is to examine the role of spirit-beings in 

Qur~anic statements regarding the faith and practice of men. 

The first section deals with the role of those whom Allah 

sends to support the believers, the most prominent example being 

statements in which Allah is said to send down mal~'ika to 

reinforce the believers in battle. The second section deals 

with the attempts of Shay~an to lead men astray--by causing fear 

in battle and by inducing them to gamble, drink wine, etc. The 

third section deals with those celestial beings which are said 

"to watch over" men and record their good and evil deeds. 

:t'hose Whom Allah Sends ·ro Support Believer~ 

~ome examples of Allah's support for believers through 

celestial messengers have already been cited in previous chapters. 

In 16:102/4 the !UP a1-qudus brings down revelation from Allah in 

order to strengthen (11-xuthabbita) those who believe. 5 In three 

other contexts, Allah supports crsa ibn !''!aryam (ayyadnahu) with 

the rCib al-qudus.6 In 58:22 .~.11ah supports the believers (~~yada

hum) with a rup from himself (bi-ruQin min-h~).7 In 42:5/3 the 

ma1a~ika who are in the heavens singing the praises of their Lord 

5see above, Chapter XI, p. 214. 

62:87/1, 2:253/4, and 5:110/09. See above, Chapter X, 
pp. 183-8. 

7see above, Chapter x, p. 185. 
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also ask forgiveness (yastaghfiruna) for those on earth.s This 

idea is related to the statements that Allah and his mal~~ika 

bless Muoammad (~nna-lliha wa-mala'ikatuhu yufalluna cal4-n-nab1) 

in 33:56, and Allah and his mal~'ika bless the believers (huwa-

~ladh! yufalli calaykum wa-mal~'ikatuhu) in 33:43/2. The verb 

.tall a (here translated "bless" ) means .. to pray for" when the 

subject is human; in these contexts this verb may be related to 

Allah's assistance in battle. 

In 66:4-5 both Jibrfl and the mala'ika are said to support 

Muoammad in a dispute regarding two of his wives (cA'isha--the 

daughter of Abu Bakr--and 9afta--the daughter of cumar, according 

to tradition): 

4 If you two repent before 2\llah, then your hearts are sincere; 
but if you support each other against [Muoammad], then Allah 
is his protector (mawla), and Jibrfl and the righteous (J~liQ) 

among the believers and also the mala'ika are his supporters. 
5 It may be that if he divorces you his Lord will give him in 

exchange wives who are better than you--women who surrender 
and believe, and who are obedient, penitent, devout, and who 
fast--some who have been married and also virgins. 

Besides 2:97/1-98/2 which is discussed in Chapter XI, this verse 

in sura 66 contains the only other our~anic occurrence of the name 

Jibril. Although the support of Jibr!l and the mal~'ika (mentioned 

in v. 4) need not be regarded as the same type of support which 

might be offered by Muoa.mmad's followers, it is difficult to 

imagine in what manner Jibr£1 might be a supporter <iahir) of 

Bsee above, Chapter XII, p. 240. 
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MuQammad in a domestic dispute.9 It should be noted that this 

context may be interpreted differently so that Jibrfl is 

.t-'~utlammad 1 s mawla along with Allah; lO however it seems that 
----- I 
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"Jibr!l" and "the believers" have the same function in 66:4, and 

the latter are better regarded as "supporters., rather than 

"protectorsu.ll 

The role of the mala~ika as supporters of Muoammad in 

66:4 should be compared with several contexts in which the 

mal&~ika are said to reinforce the believers in battle. Although 

these battle-contexts are not explicitly clear, the mala~ika 

appear to be associated with at least three specific episodes: 

(1) the battle which the Muslims won at Badr during the month of 

Rama9~n in the year 2 A.H., (2) the victorious battle on the Day 

of the Trench (al-Khandaq) in the year 5 A.H. (although here the 

9The "support" given by Jibr!l may be indicated in v. 3 
where Muoammad confronts one of his wives with the knowledge that 
she has divulged a secret, and she asks "vlho told you this?", to 
which he replies "I was informed by al-e .A.lfm, al-Khabir11 

• These 
epithets refer to ?\llah, but Jibril may be involved if the source 
of knowledge is seen as revelation--since this sura is late 
Medinan, in fact one of the last auras in the Qur'an. 

10of the twenty times that the term mawl~ occurs in the 
aur~an, it refers to Allah at least eleven times. Examples of 
other uses are: 47:11/2, "the unbelievers have no mawla"; 
57:15/4, "your re:fuqe is an-Nar, that is your mawla"; and 22:13, 
referring to someone besides Allah in whom refuge is sought, "he 
is an evil mawl8: indeed, an evil friend ... 

llAgainst this interpretation, see the translations of 
Rodwell, Bell, Pickthall, Arberry, and Dawood. An interesting 
variation is reported in the reading of this verse by u~ayy ibn 
Ka•b who is said to have read the two names Abu Bakr and cumar 
after the expression wa-tilihi-1-mu~minin (the righteous among 
the believers)--see Jeffery, Materials, p. 171. 
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mala'ika are not mentioned by name), and (3) the battle of ~unayn ---
which occurred in the month of Shawwal in the year 8 A.H. 

Possibly the earliest of these contexts is 8:12, which 

follows a reference to the rain which was 11 sent down" on the 

night before the battle of Badr: 

When your Lord revealed (~) to the mal!:'ika: "I am with 
you, so strengthen (fa-thabbitu) those ~1ho believe. I will 
cast terror into the hearts of the unbelievers, so smite 
above their necks and smite all of their fingers~" 

In the Qur'S:n, the verb thabbata always refers to "strengthening" 

the believers, but usually in the sense of "to stand firm", so 

that in this context it probably means that the mala'ika are 

instructed to keep the Muslims from retreating from the battle; 

then, in addition to this task, the mal!'ika are also instructed 

to take an active part in the fighting.l2 

·rwo other references to mal~'ika participating in battle, 

8:9 and 3:124/0-125/1, also refer to the battle of Badr, but 

seem to date from the period of discouragement following the 

battle of UQud, which occurred during the month of Shawwal in the 

year 3 A.H. By looking back to Allah's assistance at Badr, these 

contexts have the purpose of encouraging the ~luslims to fight with 

confidence in future battles. In 8:9 the Muslims are reminded: 

"[Remember] when you called upon your Lord for succour, and he 

replied: 'I will reinforce you (mumiddukum) with a thousand 

12a9., I, 351, mentions a legend about a nation which 
was protected by mal~'ika. 
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mal!' ika riding behind you~ •" irhe expression rendered here "when 

you called upon your Lord for succour" is idh tastaghithOna 

rabbakumt the verb coming from ghatha, .. to send rain", is no 
/ 

doubt an allusion to the phenomenon which was seen as Allah's 

intervention on the eve of the battle of Badr. The only Qur'5nic 

occurrence of the name Badr appears in 3:123/19, which (although 

possibly an independent pericopel3) is related topically to the 

two verses which follow: 

124 [Remember] when you [Muoammad] said to the believers: "Is 
it not sufficient for you that your Lord should reinforce 
you (fU!iddakum) with three thousand mal§ 3 1ka sent down 
upon you? 

125 Certainly, if you remain patient and godfearing, and the 
enemy should rush upon you instantly, then your Lord will 
reinforce you (~didkui!!) with five thousand ~ala~ika, 
desiqnated [for this purpose] {musawwirnrn)." 

In this context two more derivatives from the verb madda occur. --
Unlike the verb ~habbata, the Qur'anic usage of madda suggests 

active support by the mal5'i~ on behalf of the Muslims.14 

In later contexts the idea of divine assistance in battle 

is no longer associated explicitly with ~al4~ika, but with the 

less precise designation Juniid (hosts), as in 33:9: "You who 

believe, remember Allah 1 s blessing (nicma) upon you when hosts 

(junud) came aqainst you, and we loosed against them a wind (rip) 

133ee Bell, Qur'an, p. 57. 

14Eichler, pp. 90-2, reqards these mala'ika (which are 
associated with the battle at Badr) as "quardian angels" (Schutz
engel). Katah, pp. 199-200, cites parallels in rnidrashic litera-
ture in which large armies of angels assist the Hebrews in battle. 
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and hosts (junGd) which you did not see~ But Allah sees what you 

are doing!" Thia context, which refers to the battle on the Day 

of the Trench, seems to contain reminiscences of some of the 

legends of Sulaym§n which appear in earlier Qur~5nic contexts. 

In 27:17 Sulayman•s hosts (junud) are said to consist of jinn, 

men, and. birds,l 5 and in 38:36/5 and 34:12/1 the wind (r!2) is 

said to have been subjected to Sulayman.l6 Is it possible, then, 

that the junud in 33:9 are jinn rather than mal«~ika? These 

Junild "which were not seen" are also mentioned in connection 

with the battle of ~unayn in 9:24/5-25/6, where it is specifically 

stated that Allah sent them in order to punish those who dis

believed.l7 Since these contexts are late Medinan, and since 

these junud are clearly agents of Allah, it is unlikely that 

they could be jinn, and must therefore be seen as mala~ika, like 

those mentioned in connection with the battle of Badr.l8 

15see above, Chapter VII, pp. 129-34. 

16see above, Chapter VII, pp. 116-20. 

17Ibn Isoa:q, p. 585, relates a poem about the battle 
t~unayn, in which one of the opponents of the Muslims 

"They smote the men till they saw none 
Round the prophet and until dust hid him. 

says: 

Then Gabriel was sent down from heaven to help them 
And we were routed and captured. 
If any other but Gabriel had fought us 
Our noble swords would have protected us." 

of 

lSThe summary qiven by O'Shauqhnessy, p. 45, clearly 
implies (although it does not explicitly state) that only Muoammad 
is supported by junud in the our~an, however, several of the more 
than twenty contexts in which this term occurs do not refer exclu
sively to Muoammad (33z9 quoted above beinq an example). 
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A more important question is the purpose of these state

ments which attribute military victories to ~llah's intervention 

with hosts of mala' ika. !rhere is no evidence in the Qur' ~n to 

suggest that the assistance of mal§'!ka was promised prior to 

the battle of Badr. In a sense all Arab battles in the time of 

.hUQammad were "holy wars", since each tribe fought in the name 

of its particular deity. Ibn al-Kalbi records a poem about 

Yaghuth (one of the Arabian deities named in sura 71) which 

contains the following couplet: "Yaghiith led us into the rv~urad, 

and we vanquished them before the morning.ul9 Ibn IsQaq records 

a couplet said to have been recited by a Muslim woman after the 

battle at ~iunayn: .. Allah • s cavalry have beaten Al-Lat • s cavalry, 

and .~llah best ·deserves to hold fast." 20 The battles of the 

1-'luslims were undoubtedly seen as "holy wars" from the beginning; 

however, the military victories acquired particular significance 

as usigns 11 of Allah's power, and as verifications of the truth 

of Mutlammad•s message and mission. The defeat at Ulfud is also 

significant in this respect, since in the our~an it is seen as 

the result of the Muslims• lack of faith in Allah, and as an 

example of what happens when Allah's assistance is withheld. 

Thus, the victories are victories for Allah, and the mala~ika are 

seen as the instruments of Allah in providing the necessary assist

ance to effect a Muslim victory over the "unbelievers". This 

19p. 10 

20p. 572 
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theological interpretation of a military victory is summarized in 

3:123/19: "Allah helped you (natarakum) at Badr when you were 

utterly abased (adhilla). 'rhus, fear Allah that you may show 

your gratitude~" 

'rhe common Qur, anic statement "Allah leads astray 

(lu9illu) whomever he pleases" has been mentioned above; however, 

in over half of the our,anic contexts in which derivatives of 

the verb a~alla (to lead astray) occur, the subject of this verb 

is someone other than Allah. 21 In 71:23/2-24 the Arabian deities, 

wadd, suw«c, Yaghuth, Yacaq, and Nasr, are said to have led many 

astray (aQalla kath!r); and in 14:36/9 Ibrahim affirms that the 

idols (atnam) have led many of mankind astray (aQlalna kathiran 

mina-n-nas). Also, in several contexts the sinners (al-mujrimun) 

or the unbelievers (al-k4firun), or certain of Muoammad's oppo

nents are said to lead people astray.22 

Of particular interest are six contexts in which ~hay~an, 

the shayatrn, and the jinn are mentioned: (1) in 7:38/6 and 

21Rahbar, God of Justice pp. 349-53, lists twenty-six 
contexts in which derivatives of the verb a~a11a are associated 
with Allah. Toshihiko Izutsu, Ethico-Religious Concepts in the 
Qur~ln (Montreal: McGill University Press, 1966), p. 133, 
suggests that ~alla (to go astray) is one of the principal Qur~anic 
concepts related to~ (unbelief). A summary analysis of the 
our~~nic usage of derivatives from this verb is given by Izutsu 
on pp. 134-41. 

22see 26:99, 71:27/8, and 3:69/2, 4:113, 22:9, 31:6/5. 
~ee also 5:77/81, 6:144/5, 20:85/7, 25:17/8, 33:67, and 39:8/11. 
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4la29 those condemned at the judqment claim that they had been 

led astray by al-Jinni wa-1-ins; (2) in 6 1 119 men are said to be 

led astray by those who prohibit certain foods, and these are 

said to be inspired by the shayatin; (3) in 22:3 men are said 

to be led astray by one who disputes concerninq Allah, and this 

person is said to follow every shaytan marid; (4) in a judgment

scene, in 25:27/9-29/31, a "sinner" (f!lim) claims that he has 

been led ·astray by a certain person (fulan), but then the 

exclamation is qiven1 wa-kana-sh-shaytanu li-1-insani khadhul 

(Shaytan is ever a traitor to man!)r and (5) in one context, 

36:60-4, Shay~an is himself said to have led a great crowd astray 

(aQalla min-kum Jibillan kathir). These passages will be discussed 

further after other aur~anic contexts regarding Shaytan have been 

presented. 

An idiomatic statement which occurs several times in the 

Qur~an is zayyana la-humu-sh-shaytanu acmalahum (Shaytan made 

their deeds seem good to them). The verb zanana also means "to 

embellish" or "to decorate", and in this idiom the sense is that 

Shay~an has made evil appear to be good. In Meccan contexts, this 

idiom refers to general unbelief 1 23 in 8:48/50, it is related to 

fear in battle, where Shayt~n promises assistance in battle but 

"takes to his heels" (nakata cala caqibayhi} when the fighting 

begins. 

23see 6:43, 16:63/5, and 29:38/7. 
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A maxim or aphorism which occurs several times in the 

Qur'an (sometimes only the first part appears, and at other times 

only the last part appears) is the warning to the people& wa-la 

tattabiCU khU~UWati-Sh-Shay~~ni innahU la-kum CadUWWUn mub!n (and 

do not follow the steps of Shay~an, for he is surely a manifest 

foe to you). In 6:141/2-142/3 this statement is related to the 

prohibition of certain foods; in 2:208/4-209/5 it is related to 

dissension among !V~uoammad • s followers. 24 In 2:168/3-169/4 this 

axiom is also related to food laws, but an additional warning is 

also given: "He only commands you to evil (as-sil') and indecency 

(al-fa~sha'), and that you say things about Allah when you have 

no knowledge. •• rrhe term su' may also mean "misfortune••, 25 and 

faQsha' may mean "vile deed .. or .. fornicationu.26 The second of 

these terms appears also in 2:268/71: 11 Shayt;an promisee you 

poverty ( al-faqr), and commands you to indecency (~l-fa2sha~_)." 27 

In 24:21 the warning "do not follow the steps of Shay~an" is 

addressed to the believers, who are told that Shay~~n commands 

24see Bell, Qur'fin, p. 28. The term al-caduww (with the 
def. article) occurs only once in the Qur'an, in 63:1-4, and here 
it does not refer to Shay~§n, but to the hypocrites. 

25lzutsu, Ethico-Relig., p. 207, however, states that in 
the OUr'&n the term .Oasan is "the proper antithesis of sii' or 
.~ =>" ; a summary analysis of the Qur:> anic usage of sii' and 
saw' in relation to ~s~ is qiven on pp. 230-3. 

26see ibid., pp. 217, 233-4. 

27zam., I, 315, and BQ., I, 137, both explain that Shayt4n's 
promise of poverty means that being charitable leads to poverty. 
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only indecency (al-faQsh!:) and what is abominable (al-munkar).28 

In other contexts the purpose of warninqs regarding 

shay~an is much clearer. For instance, in 17a53/S-S4/6 he is 

accused of provoking strife (nazaqha) among men: 

53 And say to my servants that they should speak words of 
kindness, for Shay~~n surely provokes strife (lanzaih~) 
amonq them--Shay~an is ever a manifest foe to man~ 

54 Your Lord knows very well [what you do], and he will 
punish you if he chooses. We have not sent you [Muoammad] 
to be a quardian (wakil) over them. 

Derivatives from the verb ~zaqha occur in the Qur'an only six 

times, all of which refer to Shayt.!n. ·rhe verb lanzaghanna.ka and 

the noun ~azqh both occur in 7;200/199 and 4la36, which are 

tacawwudh-verses (urging believers to seek refuge in Allah}; in 

these contexts, strife among the believers is b1amed on Sha~an. 29 

Shay~an is also mentioned in relation to the near disas-

trous battle of UQud. In 3:166/0 this battle is explained 

theologically~ nsurely [the defeat] which met you on the day 

when the two hosts encountered each other was by Allah 1 s permis-

sion, so that he might distinguish the believers from those who 

are hypocrites (alladh!na nafa~}. 11 In v. 175/69 Shay1;.4n is 

accused of frightening (khawwafa) his friends--referring either 

to some who were routed during the battle, or to the followers of 

28For a survey of the Qur'inic usage of the term munkar, 
see Izutsu, Ethico-Reli~., pp. 213-17. 

29.1'he only other occurrence is nazag-ha which occurs in 
12sl00/l in the Yasuf legend. 
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cAbdall~h ibn Ubayy who left before the battle beqan.30 Fear 

(al-khawf) among the Muslims at UQud is explicitly associated 

with Shay~an in 4:83/5-84/6, a passage of reproof containing the 

following statement of encouragement: "Were it not for the 

grace {fa91) and mercy (rapma) of Allah (granted] to you, all 

but a few of you would have followed Shay~!n; so fight for the 

cause of Allah ( fi sab!li-llah) ." ;.rhe influence of Shayt;.!:n upon 

the 1'-~uslims who fought at U~ud is also clearly mentioned in 

3:155/49: "Those of you who turned back on the day when the two 

hosts met-~shay~an caused them to slip (istazalla) for something 

they had earned (kasabu), but Allah has pardoned them. Allah is 

surely Ghafur, ijalfm." In all three of these contexts, fear among 

the I11iuslims during battle is blamed on Shay1;.an. 31 

In the Qur'an Shaytan is also associated with certain 

specific 11 ethical rnisdeeds 11
• In 17:26/8-27/9 both the plural 

shaya).!n and the singular form "Shaytan" occur in relation to 

squandering: "Give to the relative his right, and to the needy 

and the traveller; and never squander like a spendthrift {wa-la 

tubadhdhir tabdhir). surely the squanderers (al-mubadhdhirfn) 

30se~ watt, Medina, p. 22. 

3lrn 59:11-16 Shayt~n is associated with the alliance 
formed between the hypocrites (alladh!na nafa~) and the Jews 
(here called "their brothers among the -~hl al-Kitab) before the 
Muslim attack on the Banr NafJ.rr during the year 4 A.H. 
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are brothers of the ~hay§t!~, 3 2 and Shay~an is ever unthankful to 

his Lord." One of the latest Qur'inic contexts in which Shaytan 

appears is 5:90/2-91/3:33 

90 You who believe, wine (al-khamr), gambling (al-maysir), idols 
(al-ant4h), and divining arrows (al-azlam) are an abomination 
(~ii!), some of Shaytin's work (camal)--so avoid it, then 
perhaps you will prosper~ 

91 Shaytan wishes only to cause enmity {al-cad~wa) and hatred 
(al-b~h~a~) among you regarding al-khamr and al-rnaysir, and 
to turn you away from the remembrance (dhikr} of Allah, and 
from prayer (at-tal!t). Will you then refrain? Obey Allah 
and obey the rasul, and beware! But if you turn away, then 
know that our rasul is responsible only for the clear procla
mation (al-bal~qh al-mubtn). 

This significant context relates Shaytan to both .. ethical" and 

"religious" misdeeds, and also the failure to observe certain 

"religious duties". It is significant that this entire passage 

warning of the dangers of Shayt!n is addressed to the believers 

It is interesting that usury (ar-riba:) is omitted from this list, 

but this prohibited practice is related to Shay~an (or, at least, 

an idiom regarding Shayt.an) in 2:275/6: "Those who devour ar-riba 

will not rise again except as one rises whom Shay~an strikes down 

with the touch (al-mass). 11 The term al-mass may also signify 

32The expression ikhwan as-shaya~in (brothers of the 
shay~~in) must be interpreted figuratively since the term sha~atin 
does not refer to "human adversaries" in this context; however, 
cf. the context of the term ikhwan in preceding note. 

33sell, our'an, p. 107, suggests that v. 91/3 is "probably 
fairly early" Medinan, and that v. 90/2 (after the salutation) was 
added during the year 4 A.H. 
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"misfortune", but both az-Zamakhsharr and al-BayQ!wr say that in 

this case it means "madness" (Junun).34 

In 4:36/40-39/43 Shaytan is mentioned in the context of 

unbelief and certain "ethical misdeeds": 

36 • • • • Surely Z\llah does not love the arrogant and the 
boastful, 

37 who are niggardly and who urge others to be niggardly, thus 
hiding the bounty which Allah has given them. We have 
prepared a humbling punishment for the unbelievers, 

38 and those who spend of their substance only to show off 
before men, and who do not believe in Allah and al-Yawm 
al-Akhir. ·whoever takes Shayt.an as a comrade--what an evil 
comrade he is~ 

39 would it harm them to believe in .~llah and al-Yawm al-Akhir, 
and to spend rfreely] from that which Allah has given them? 
Allah knows them well~ 

Since this reference to Shaytan occurs in the immediate context 

of statements of unbelief, one might conclude that Shaytan causes 

this unbeliefr however, the Qur~~n consistently affirms that the 

power to make men believe or disbelieve lies solely in Allah. 

In this context, Shay~§n causes niggardlyness or greed <?ukh~) 

and he causes the unbelievers to be arrogant (~ukht~l) and boast

ful (fak~ar), but he does not cause unbelief. Later in the same 

sura in vv. 59/62-60/3, the statement "But Shayt.an desires to 

lead them astray far [from what is right]" refers to the continu

ing practice of taking disputes to idols; but this statement also 

does not refer to disbelief in Allah. 

Nearly all of Sura 58 is related to the question of the 

influence of 3haytan upon the believers. Verses 9/10 and 10/1 

34zam., I, 320, and B9., I, 139. Cf. 6:71/0 which is 
translated above in Chapter XI, p. 202. 
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{which appear to be independent35) caution the believers not to 

conspire secretly {tanaJaytum) against Muoammad, and warn that 

any secret counsel {najwa) is instigated by Shay~!n to cause 

sorrow for the believers. Then the significant qualification is 

given ~a-laysa bi-Qarrihim shay~an ill! bi-idhni-114h (but he 

will not bring any harm to them except by the permission of 

Allah). Since this passage is addressed to the believers, it does 

not indicate whether or not Shay~an has the power to harm {or 

mislead) the unbelievers. A later verse, v. 19/20, states that 

the hypocrites (those who had joined in an alliance with the 

Jews) are "the party of Shayt.an" {Qizbu-sh-shaytan), and that 

Sha~an .. has gained the mastery" or "has taken possession" of 

them (1~ta2wadha calayhimu-sh~shaytanu). 

Before stating conclusions regarding the influence of 

Shaytan in religious and ethical matters according to the Qur~an, 

it is necessary to mention the contexts in which the plural form 

shaya):!n may refer to "human adversaries" of Muoammad and other 

prophets. In 6,112 Allah is said to have appointed to every 

prophet certain shayakrna-1-insi wa-1-jinn (adversaries among men 

and jinn); here the term shayakrn refers especially to Hul;lammad's 

own opponents. In 6sl21 certain shayaxin are said to dispute 

with the Musl~s--in this case, regarding food laws. In 2:14/3 

some "pretended believers" are said to profess belief in Islam 

when they are among 1-iuslims, but then "they qo privately to their 

35see Bell, Qur~an, p. 565. 
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•we are with you, for we were only mocking'"• 

In this case (and probably also in 6:121) the shay&yin appear to 

be certain Jews of Medina, or even possibly the Je~sh leaders 

in Medina.36 The identity of the shala)=r~ mentioned in 2:102/96 

is not easily determined. Bell suggests that the first part of 

this verse .. probably refers to the Rabbinic Lawu,37 so that, if 

this interpretation is correct, these shayaxrn also may be Jewish 

teachers--or at least this term may be directed towards them. 38 

Thus, it is clear that in the Qur'an the term shalakrn appears 

as a designation for .. human adversaries", particularly Ml1Qammad's 

opponents who are seen as leading men into evil. 

Allah's knowledge and control of all of Shaytan•s deeds 

is repeatedly emphasized in the our~an, as in 3:166/0-175/69 and 

4:83/5-84/6 which are discussed above, and also 47:25/7: 11 Those 

who have turned back in their traces (adb~rihim) after the quid-

ance has come to them have been seduced (sawwala) by Sha~an, 

36s9., I, 25, says that the term shay5k!n in 2:14/3 refers 
to "those who make themselves like shalat!n by their rebellion 
(tamarrud), and they are the ones who proclaim their unbelief 
(al-mu;hirun kufrahum)." Cf. the later verse, 2:76/1, which 
begins: "When they meet those who believe, they say •we believe•, 
but when they go privately to one another, they say •••• " See 
also Bell, Qur 3 &n, p. 4. 

37aur:)an, p. 14. 

38zam., I, 172, and B9., I, 76, both refer to the legend 
in which, after an unsuccessful attempt to seduce Sulaym&n, the 
shayakrn write books of maqie (kutub a.s-siQr) and hide them under 
the king's throne so that they will be found after his death and 
the people will believe that he has ruled throuqh the use of magic. 
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but [Allah] has respited them for a time (amla la-hum)." ·rhrouqh-

out the Qur~an Allah is presented as having complete power over 

the deeds of men and mal5,1ka, and also over the works of the 

jinn and Sha~!n. In the passages cited at the beginning of this 

section, the role of leading men astray is ascribed to various 

men, idols, and jinn, as well as to Shaytan and Allah himself. 

In all of these contexts, the significant factor which is often 

neglected is the purpose of each reference to Shay~an (or the 

idols or jinn). Invariably, the purpose is to persuade or to 

convince--to convince men of the perils of continuing certain 

practices, and to persuade them to reform. Although the ultimate 

power resides in Allah alone, the responsibility lies with man 

himselft and in the struggle for right, Shay~~n appears primarily 

as the arch-symbol of evil, but also as a distinct personality 

to be feared by all who do not follow the path of Allah. 

Those Who Watch Over Men and Record Their Deeds 

The Qur~an frequently states that nothing in the heavens 

or on the earth escapes the notice of Allah. In 34:3 this basic 

Qur'anic concept is stated succinctly: "Not so much as the 

weight of an ant in heaven or on the earth escapes his notice! 

Nor anything smaller or larger, for it is all in a kitab mubin." 

This kit~ mub!n (clear book) is mentioned also in 10:61/2 and 

27:74/6-75/7, and a similar reference occurs in 23:62/4. This 

book may be the same as the kitib pafr; (recording book} which 
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is mentioned in 50:4. Other contexts suggest that there are more 

than one kit4b, as the judgment-scene contexts which describe the 

righteous man receiving his kitc!b in his right hand,39 and the 

condemned man receiving his kit!b in his left hand (69:25-6) or 

behind his back (84:7-15). Other passages, such as 17:13/4-14/5, 

seem to indicate that each person will face his own personal 

kit&b when he stands to be judged. Somewhat more difficult to 

interpret are the references to sijJfn and cilliXyUn in sura 83. 

'!'he term sijJ!n is sometimes interpreted as the "prison of hell" 

in which the records of evil deeds are kept,40 and at other times 

this term is said to represent the 11 angels of the underworld" who 

are in charge of the records.41 The term cilliyyUn properly means 

.. the upper ones" and may refer to those who keep the books of the 

righteous.42 However, each of these terms is specifically called 

43 a kitab marqUrn (inscribed book) in sura 83 (vv. 8-9, 19-20). 

3917:61/3, 69:19-21, ana 84:7-15 

40see B9., II, 392. 

41see Bell, Qur'an, p. 642, note 1. 

42see ~. The term cilli~un, from cala (to be high), 
may possibly be related to al-mala' al-acla (the High Council) 
mentioned in 37:8 and 38:69. See also following note. 

43on these two terms, see Lis4n, xrx, 327; Horovitz, 
"Jewish Proper Names", p. 2151 Eichler, p. 90; Jeffery, !oreign 
Vocab., pp. 165, 215-16; and the interesting suggestions of 
Theodor NBldeke, Sketches From Eastern Histo~, tr. John Suther-
land Black and revised by the author (Londons Adam and Charles 
Black, 1892), p. 38, that cilliyyU~ "is apparently the Hebrew 
name of God, Elyon, 'the Most High'", and that sijJin is one of 
the Qur:>!nic terms which MuQ.ammad "seems to have invented 11

• 
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·rhe identity of those who record man's deeds into these 

books is not as clear as is generally assumed. Although "record

ing angels" are often mentioned in discussions of Qur'anic teach-

ings, it should be noted that nowhere in the Qur~~n is it stated 

explicitly that mal~~ika record man's deeds. The recorders are 

called Allah's !usul (~sulun~), ~&fi;un (watchers), ~ucaqqibat 

(followers), and in one context, raqi.b (observer); also some 

contexts state that it is Allah himself who writes down man's 

good and evil deeds.44 

In 43:80/79-81/0 those who record the deeds of men are 

called rusulun!: 

80 What~ Have they woven something? Well, we are weaving! 45 
81 Or do they suppose that we do not hear their secrets 

(sirrahum) and their private counsels (najwah~)? Indeed 
rwe certainly do], and our rusul are beside them writingt 

A similar context, 10:21/2, has the same setting, but is more 

explicit regarding the purpose of the rusul: 

When we make the people experience some mercy after 
adversity has touched them, le, they begin to plot against 
our signs. say: "Allah is quicker at plots~" surely, 
our rusul are writing down what you plot! 

Whereas this second context states explicitly what the rusul 

record, it does not indicate where these recorders are stationed; 

however, the designation rusu1 suggests that they have been .,sent" 

44see 4:81/3, 3:181/77, 19,77/80-79/82, 21:94, 36:12/1, 
45:28/7-29/8; cf. also 78:27-9. 

45The metaphor of weaving (from barama, "to t~st") refers 
to plottinq, and the statement "we are weaving" is equivalent to 
the statement "Allah is quicker at plots" in 10:21/2. 
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down to the earth. Note that 43:81/0 states that these rusul are 

stationed near those who plot (ladalhim).46 

The precise role of the Qifi;un who are set over men is 

not clear in the Qur'~n. The term Qafii (from Qafi~a, "to guard, 

observe, memorize") is used in contemporary Arabic for "keeper" 

or "custodian", but in the Qur~an may mean simply "one who 

observes". 'rhis latter meaning is suggested by the context of 

the plural Qafif!~ in 82:9-16: 

9 No! But you deny the orn! 
10 Yet over you are Qafiirn, 
11 noble, writing, · 
12 knowing what you do. 
13 surely, the virtuous shall be in bliss~ 
14 And surely, the wicked shall be in a Jao!m! 
15 There they shall roast on the Yawm ad-D!n, 
16 and from it they shall not be absent. 

~his is the only context in which the term Q5fii (or its deriva

tives) refers to those who are explicitly said to be writing--

that is, recording the deeds of men.47 

In 6a61-2 a different plural form of Q&fi~ occurs, and in 

the same context the term rusuluna seems to designate "angels of 

death", 

46B9., I, 411-12, and II, 243, says that these rusul in 
10:21/2 and 43:81/0 are pafafa. Blach~re, p. 266, regards as 
"les Anqes que nous dep~chons aupr~s d'eux, pour enreqistrer les 
actes des Humains" (referrinq to those in 43:81/0), and "i\rchanges 
charges d 1 enreqistrer lea actes humains., (referring to those in 
10:21/2). 

47zam., IV, 716, regards these Q.~fi~ii~ in 82:10 as "high
ranking angels" (al-ma15'ikatu-l-kiram) who are also "guardians .. 
(al-2afafa) and "scribes" (al-kataba). Blachere, p. 31, states 
that they are .. guardian anqels 11

• See also Eickmann, pp. 42-3. 
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[Allah] is al-Oahir over his servants, and he sends 2afa;a 
over you. 'rhen, when death comes to one of you, our 
rusul take him (tawaffat'hu) and they do not slip! 
Then they are returned to .~lah, their true master.· 
Does the jurisdiction not belong to him? And he is 
the fastest in taking account~ 
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Although the purpose of the QafaJa in this context is not speci

fied, it is clearly implied that they are here recording the evil 

deeds of men, just as the Q«fi;u~ in 82:10-11 are both watching 

and recordinq. 

One other context which should be mentioned is 86:4: 

nsurely, over every person (nafs) there is a l;)afil·" Muslim 

commentators interpret the term Qifif as referring to Allah in 

this context.48 Bell rejects this identification, observing that 

11 it is nowhere else so used, and the idea is rather of anqel 

watchers noting man's deeds".49 Although his conclusion regard-

inq the identity of this p~fif may be sound, the reason given by 

Bell is clearly incorrect since this term appears in 12:64 where 

it is specifically said to refer to Allah: fa-llahu khayrun 

Qafii (thus Allah is an excellent watcher).so Thus, according to 

48see zam., IV, 734, where this Qafi; is said to be a 
ragr.e who is Allah. B9., II, 397, also regards this bafii as a 
raqi.b, but does not mention Allah. 

49our~in, p. 618, n. 2. 

50Alao, the term Qaftl appears in reference to Allah 
(actually, "my Lord 11

) in 11:57/60 and 34:21/0; and the plural 
pifi~un in 15s9 and 21:82 refers to Allah. Eichler, p. 87, states 
that the Qur'an knows nothing of the concept of a special guardian 
angel (Schutzenge!) for each person--a conclusion which supports 
the view that this Qifii in 86:4 is Allah. In six contexts it is 
stated that Muoammad has not been sent as a ~ over the people: 
4a80/2; 6al04, 107r 11:86/8, and 42:6/4, 48~ 
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the Qur'anic usage of the term Qafif (and other forms from the 

same root), 86:4 could refer either to Z\llah or to his appointed 

"watchers". 

A different term for these celestial observers occurs 

in 13:10/1-11/2: 

10 It is the same whether one of you speaks in secret or 
declares it publicly, whether he hides himself at night or 
walks about openly during the day. 

11 For before him and behind him are the rnucaqqibat, keeping 
watch over him (~apfa;unahu) according to the command of 
Allah. 

The ter.m rnucaggibat (the plural form of the active participle of 

caqqaba, "to follow, pursue") is best rendered "those who follow 

in one's footsteps".Sl It is significant that a verbal form of 

the term Qafif appears in this verse to describe the activity of 

the mysterious mucaqqibat, who are said to "watch overu (yapta

~una) those whom they follow. With the emphasis on divine 

omniscience in this context, it appears that the role of the 

mucaqgibat is not to guard or protect man, but to serve Allah 

by gathering (or recording) information--like the .~fi~Qn and 

the rusul in the contexts d.iscussed above.52 

In 50:16/5-19/8 the term raq~~ (observer) appears with 

the mysterious pair which sit at the right and left of men, 

51Ibn Mascud, Ubayy ibn Kacb, and an-Nakhaci are reported 
to have read macaqib instead of mucaqqibat--see Jeffery, Materials, 
p. 50. Others say that Ubayy and an-Nakhacr read macaqib--see 
ibid., p. 139. 

52Accordinq to Bukh., III, 265, the mucaqqibat in 13:11/2 
are mala'ika which are also Qafafa. see also Eichler, pp. 88-90. 
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16 Indeed, we have created man, and we know what his soul (~) 
whispers within him, for we are nearer to him than his 
jugular vein. 

17 

18 

19 

When the two meet, one on the right and one on the ·left 
sitting, 
not a word does he utter, but there is a raqfb beside him 
ready [to write it downl. 
And the stupor of death comes in truth: "This is what you 
were trying to escape!" 

Although v. 16/5 is usually interpreted mystically, it clearly 

refers to divine omniscience (like 13:10/1-11/2 discussed above). 

It is also clear that the purpose of the raqi.b in v. 18/7 is to 

"observe" and record man's deeds. The more difficult questions 

are the relationship between this raqrb and the pair mentioned 

in v. 17/6, and the relationship between these three and the 

two "companions.. (qarrn) mentioned separately in a judgment-

scene in vv. 23/2 and 27/6. 

This judgment-scene begins in vv. 20/19-21/0: 11 And the 

~ur will be sounded. That is the threatened day (lawm al-wacid)! 

Every person (nafs) comes accompanied by a driver (s~~q) and a 

witness (shahfd)." Then in v. 32/2 it is stated that the man's 

qarrn will say: "This is what i have ready11
1 that is, the one 

who has recorded this man•s deeds will present the record which 

he has compiled during the man's lifetime. Later in v. 27/6 the 

man • s qar.tn pleads: .. Our Lord, I did not cause him to transgress, 

but he was in error, far astray." The intimate relationship 

between this second qari~ and the man is indicated by the saluta

tion.rabban! (our Lord), while the qarrn speaks in the first 

person singular (~kghaytuhu). The first garrn and the raqib 

(mentioned in v. 18/7) h~ve the same function, and may be seen 



as identical; that is, man has a "companion .. who is also an 

"observer .. who records his deeds and presents the record when 

the man is judqed.53 
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The identity of the second qarrn is not clear from the 

context in Sura 50, where it is only implied (in vv. 28/7-29/8) 

that this qarin is punished with the condemned man. However, in 

43:36/5-39/8 it is clearly stated that each man "who withdraws 

from the dhikr of ar-Ratunan 14 has attached to him a shay).!n who 

is a qarin to him, and later that this sartn is evil (~} and 

will share the punishment with the unbeliever {annakum f!-1-

cadh&bi mushtarikGna). The garrn which is said to be a shayt4n 

in sura 43 is clearly the same as the second ~arrn mentioned in 

sura so.S4 Thus, Bell is correct when he concludes regarding 

the qarrn in 50:27/6-29/8: 11 The 'mate• here excuses himself, 

but is included in the punishment. It is not an angel, but the 

satan attached to the unbeliever."55 In 19:83/6 Allah warns 

that he sends shalatrn against the unbelievers to harass them: 

53aukh., III, 336, relates a tradition in which the ragi~ 
in 50:18/7 is said to be ready as an observer {ratad), a driver 
{sa~iS}, and a witness {shah!d). Also, this tradition states 
that the two angels (al-malakayn} are writers, witnesses, and 
are present in the heart (shlhidun bi-1-galb). Zam., rv, 385, 
says that the raq!b in 50:18/7 is "a malak which observes his 
deeds". 

54In another tradition recorded in Bukh., III, 336, one 
garrn in Silra 50 is said to be "the shayt;an which leads man on 
and then throws him down". 

5Sour~an, p. 529, n. 3. See also Watt, Companion, p. 238. 
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~rsalna-sh-shay§)!na cala-1-k!fir!na ta'uzzuhum azzan. This 

cognate accusative construction from azza meaning "to buzz" or 

11 to hiss" pictures the shayakr'! either as bees buzzing around 

the heads of the unbelievers, or as serpents sitting on their 

shoulders and hissing in their ears. These shay~~rn may be 

regarded as the same as those mentioned in sura 43, and since the 

sha~an in this latter context is said to be a qarrn and has the 

same function as the second qarrn mentioned in Sura 50, then all 

three of these contexts may be regarded as referring to the same 

.. companion-adversaries". 

The pair in 50:17/6 who "sit on the right and on the 

left" are to be compared with the mucaqqibat in 13:11/2 who are 

stationed 11 in the front and in the back" of those over whom they 

keep watch. This similarity has led to the conclusion that 

these two groups are to be identified, and that .. the pair" in 

50:17/6 thus both fulf 11 the same function. .~z-Zamakhsharr says 

that this pair are malakan (two angels) who guard (~fi~a) man

kind;56 and al-Bay9awr compares them with the mal~~ika in 66:4 

which are said to be Muoammad's supporters.57 However, the 

temporal clause at the beginning of 50:17/6, ~dh yatalaqsa-1~ 

mutalaqqi.yan seems to mean 11 when the two who encounter [man] 

56rv, 384. 

57ri, 279. Yusuf Ali translates this verse: ••Behold, 
two (guardian angels) appointed to learn (his doings) learn (and 
note them), one sitting on the right and one on the left." Then 
he adds in a note: 11 0ne sits on the right side and notes his 
good deeds and the other on the left, to note his bad deeds 

11 . . . . 
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encounter each other", thus suggesting that these two do not 

perform the same function in relation to man.58 Bell concludes 

that they are "perhaps the angel of death meeting the angel who 

attends man in life". 59 However, the fact that these two are 

stationed "on the right and on the left.. seems to indicate t'hat 

they are man's "companions" in this life: thus the one "on the 

right" may be identified with the ~arin in v. 23/2, and the one 

"on the left" may be identified with the ~in in v. 27/6. If 

this interpretation is valid, then the first is a malak and a 

~afif, and the second is a shayta~.60 

Regardless of which interpretation is given to this 

difficult passage in Sura so,61 it is clear that the Qur~an 

teaches that man has 11 guardian" and "recording" companions, and 

that at least the unbelievers also have sha~ka~-companions whose 

purpose is to harass. The number of these companions is not 

clear in the Qur~an, nor is any clear distinction made between 

58ubayy ibn Kacb is reported to have read ~acagib~min 
bayni yadaXhi wa-raqibun min khalfihi (the macaqib before him and 
a raqib behind him)--see Jeffery, Materials, p. 139. Others say 
that he read the pl. rugab5~ instead of the sg. raqib. Since one 
of the pair in 50:17/6 is clearly the raqtb mentioned in the 
following verse, this reading of 13:11/2 by Ubayy would support 
an identification of those in 13:11/2 with those in 50:17/6. 

59Qur~an, p. 529, n. 1. 

60Blach~re, p. 176, regards the first qarin as the shahld 
in 50:21/0, and the second ~a~tn as the s~~ in 50,21/0. Yet, 
he regards these two in v. 21 0 to be "deux anges"--see note to 
V. 24/3. 

61For further discussion, see Eichler, pp. 108-9. 
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the roles of "guarding" and "recording"--except that unbelievers 

have companions who record their evil deeds, but presumably do 

not protect them from harm. Also, there is no clear indication 

that the Qur'a:n knows of two .,recording angels" assigned to 

each person, one recording good deeds and the other evil deeds. 

The discussion above suggests the possibility that in the 

earlier parts of the Qur'an each person was seen as having a 

guardian and a sha~an, but that this dualism was later rejected 

along with belief in the shal!kin. Also, it must be remembered 

that several contexts state that it is ~llah himself who writes 

down man's deeds, so that the terms Q!fifun, ~afaia, mucaqqib4~, 

and ra~!b cannot be identified conclusively as mala'ika. 
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CONCERNING DEA·rfl .~~D ESCHA;rOLOOY 



r 
CHl\PTER XV 

An elaborate system of Nuslim beliefs concerning the 

immediate destiny of man at death developed during.the early 

centuries following the death of MuQ.ammad.. Although dissenting 

views have been maintained throughout the centuries (particularly 

among the philosophers), general agreement has been reached among 

orthodox lvJuslims regarding the order of events, and also the 

identity and roles of the various celestial and infernal beings 

which greet the deceased, extract his soul, interrogate him 

concerning his faith and works, and even create a state of bliss 

or punishment within the grave. It is well known that these events 

are not outlined clearly in the aur~~n, where several of the 

technical terms involved in these beliefs do appear, but clearly 

without the special, theological meanings which they later received. 

The orthodox Muslim views on this subject are discussed 

in some detail in the Kitab ar-Rup by Ibn Qayyim al-Jawziyya 

{d. 751/1350), 1 a student of the great ~anbalite theologian Taqr 

lJrd ed. (Hyderabad: al-.f\iac~rif al-cuthmaniyya, 1357 
[/1938-9]). Macdonald, "Idea of Spirit", pp. 318-28, summarizes 
parts of this work, but omits those questions which deal specifi
cally with the topic of the present chapter. It should also be 
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ad-D!n ibn 'raymiyya (d. 726/1326). The format of the Kitn> ar-

~GQ is arranged around twenty-one questions, of which questions 

six to fourteen deal with the inquisition (as-su~al) and the 

punishment of the grave (cadh4b al-qabr).2 Examples of these 

questions are: "Is the ru2 returned to its grave at the time of 

the inquisition, or not?",3 What is the reason (al-Qikma) for 

the absence of any account of the punishment of the grave in 

the Qur=»an? 11 ,4 11 Is there any means of escape from the punish

ment of the grave?",s "Is the punishment of the grave eternal 

{da~im) or will it be terminated (munqa~_!~)?"6 Then, the next 

question deals with the abode (mustaqarr) of the souls (here 

called "spirits", ~rwao) during the interval between death 

(al-mawt) and resurrection (here, yawm al-qiy5ma).7 In other 

-------------------------------------------------------------------
noted that the page references in Macdonald's su~~ary are taken 
from the 2nd ed. publ. in Hyderabad in 1324/1906 (whereas all 
references to Ibn Qayyim in the present study are taken from the 
3rd ed.) 

2pp. 49-112 

30uestion Six, pp. 49-75. 

4 Question Eight, pp. 92-4. 

5ouestion Ten, pp. 98-103. 

6ouestion Fourteen, pp. 110-12. 

7ouestion Fifteen, pp. 112-45. In this section it is 
stated that the soul has four abodes: (1) ba~n al-umm (womb of 
the mother), (2) d5r allatr nashacat f!h& (the abode for which 
it came into existence), (3) d~r al-barzakh (the abode of the 
intermediate state), and (4) dar al-qarar (the final and lasting 
abode). See l'1iacdonald, "Idea of .Spirit 11

, p. 320. 
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parts of the work considerable attention is devoted to the nature 

of nafs and ra2, 8 the relationship between these two, 9 and their 

relation to the body (jism) and the "sensible body" (badan). 10 

Popular beliefs regarding these topics are moulded more by the 

numerous traditions which continue to be accepted as authorita-

'tive than by the intricate arquments of the theologians and 

philosophers. 'rhe survey presented in the present chapter shows 

that the Qur'an is not concerned with the more sophisticated 

theological and philosophical questions regarding death, just as 

it does not contain numerous elements of popular (and orthodox) 

belief on the topic. 

The purpose of the present chapter is to determine the 

Qur~anic teaching regarding the nature and role of those who 

greet man at death. A general picture of man's immediate destiny 

at death according to the Qur'an may be acquired through a survey 

8The nature of the riiO is defined on p. 220, and then 
twenty pages are devoted to proofs that the rGQ is a body (Jism) 
which is subtle (lakif), and thus differing from the sensible 
body (bada.n) which it leaves when it joins the "world of spirits" 
(calam al-arwa2). 

9Discussed in answer to Question Five: .. How can souls 
(~rwap) be distinguished from one another when they are separated 
from their bodies (abdan)?"--pp. 45-9. See Macdonald, "Idea of 
Spirit", pp.321-2. 

lOThe relationship between the rGQ and the body (badan) 
is discussed in answer to Question Four: "Does the soul (rGQ) 
die when the body (badan) dies? .. --pp. 40-5. Ibn Qayyim's answer 
to this question is that for the soul death means only separation 
from the body. The relationship between the nafs and the jism is 
discussed in answer to Question Nineteen, pp. 216-64. 
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of the contexts in which the term tawaff~ (to take, call in) 

occurs. Appearing almost exclusivelyll as a special, theologi-

cal term meaning "to take at death", the verb tawaff& occurs in 

the following categories of contexts, where the deceased is 

"taken" by: (1) the malak al-mawt (angel of death), (2) the 

~sul of Allah, (3) the ~al~'ika, (4) death itself (al-mawt), 

and (5) Allah; the term also appears in prayers where the 

petitioner requests that he be 11 taken" among those who believe. 

·rhe 1'1alak al-f.lawt and the Rusul of Allah 

With the wealth of vivid Qur'anic p~ctures of the events 

which await man at death, it is somewhat surprising that the 

loathsome malak al-mawt appears in the Qur'~n by name only once, 

in 32:10/9-11, a context which is non-dramatic and not nearly so 

picturesque as other contexts in which the verb tawaffa occurs: 

10 :rhey say: "What, when we lie hidden in the earth, shall we 
then become a new creation?" Indeed, they disbelieve in 
the encounter (liga~) with their Lord! 

11 Say: urrhe malak al-mawt, who has been given charge over 
you (wukkila bi-kum), will take you (~atawaffakum). irhen 
to your Lord you will be returned!" 

This brief context offers little information concerning this 

malak al-mawt, the strongest impression being that his "taking" 

of the deceased is closely associated with "the encounter with 

their Lord" {liqi' rabbihim). Although it is evident (if not 

11The only exceptions being 2:234, 240/1; 22:5; and 
40:67/9. 



obvious) that the "taking" of the deceased precedes the liqa:), 

the relationship between these two events and man•s becominq a 

"new creation" (khal~ jad!d) is not clear in this context. In 

the systematic theological explanations of these events, the 

resurrection (indicated here in the expression khalq jad!d) 

occurs between the "taking" and the liq&:), alonq with a number 

of other events which are mentioned below.12 Certainly, the 
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vivid details of popular belief concerning the malak al-mawt, 

such as the qabQ ar-rup (seizure of the spirit), are not present 

in this passaqe--although some do occur in other Qur:)anic 

contexts.l3 

One context in which the rusul of Allah (rusuluna) are 

said to "take11 man at the time of death (al-mawt) is 6:61 which 

states: "'i"hen, when al-mawt comes to one of you, our rusul take 

him (tawaffat'hu), and they do not slip~ 11 In 7:37/5 these rusul 

interrogate the unbelievers (kafir!n) at the time of death: 

Who does greater evil than the one who invents falsehood 
against Allah or rejects his signs? These, their fate 
(nawrm) shall meet them from the book, so that when our 
rusul come to them (j§~at'hum) and take them (yatawaffawnahum), 

l2zam., III, 509, however, suggests that the expression 
liqa~ rabbihim means only "the attainment of the end" (al-wu;nll 
ila-1-c§qiba), thus implyinq that man does not necessarily 11 meet 
his Lord 11 immediately at death. 

13B9., II, 119, explains that ratawaffakum) in 32:11 
means "he will take your souls (nufus)". zam., III, 509, mentions 
the opinion of some that this expression means yadcu-1-arw~ (he 
will take the spirits). 
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they say: "Where are those you used to call upon apart from 
Allah?" And they will reply: "They have qone far from us ... 
Thus, they bear witness against themselves that they had 
been unbelievers~ 

rlere the phrase matibuhum min al-kitab has been rendered .. their 

fate from the booku, signifying that which is prescribed {or pre

destined) for them. Bell offers a different interpretation, 14 

suggesting that each nation will be judged by "its portion of 

the book" (an interpretation which is also adopted by Arberry). 

According to Bell's suggestion, this phrase would be interpreted 

as referring to the judgment, and, if the sequence of events in 

the verse were strictly followed, then the rusul of Allah would 

"take" the kafirtn after the judgment; in such case, these rusul 

would not be 11 the angels of deathul5 at all, but "angel guards 

of hell".l 6 

However, a comparison of 7:37/5 with 6:61 indicates that 

the interpretation followed in the translation above fits the 

context better. Where 6:61 reads: 2atta idh~ Ja~a apadakum 

al-mawtu tawaffat '-hu rusuluna, the parallel passage in 7:31/5 

reads: 2att§ idha ja~at'hum rusuluna yatawaffawnahum. In the 

first context the verb ja~a refers to death {al-mawt), whereas 

in the second context it refers to the rusul of Allah; still, 

the rusul in these two passages must be the same--that is, 

l4our~ in, p. 140, n. 2. 

15Ibid., n. 3. 

16Ibid ., p. 618, n. 3, and p. 668, n. 3. 
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"angels of death". It is possible to interpret the phrase natrbu

hum min al-kit5b in 7:37/5 as a metaphorical reference to death 

(which is the inevitable fate of every man, written down in al-

_ki t~), and. thus as a parallel to al-mawt in 6, 61. These contexts 

should be compared with 4:15/9 where women who are guilty of 

indecency (al-fabishata min nisa'ikum) are instructed to be 

confined to their houses "until death takes them.. (Qatta yatawaff§

hunna al-mawt). Here it is death itself which "takes" the women. 

A similar idiom occurs three verses later in 4al8/22: "until 

death faces one of them" (patta idh!: t!aQara aQ.adahum al-mawt). 

These contexts suggest the possibility that all of the tawaffa

passages may best be interpreted metaphorically. 

The Mala'ika Associated With Death 

The four contexts in which mala'ika are said to "take 11 

(tawaffa) man clearly refer to death, although the term al-mawt 

does not appear in any of them. In the Qur'an mal~'ika are also 

associated with the qhamarat al-mawt (agonies of death), and the 

caahab al-hun (punishment of shame) which may have influenced the 

later concept c adhab al-qabr (punishment of the grave) • 'l'he only 

tawaffa-passage in which mala'ika are sa~d to "take" both believers 

and unbelievers is 16:28/30-33/5 (a context which is clearly not a 

unity in its present form--vv. 30/2-31/3 are thus omitted here); 

28 Those whom the mal~'ika take (tatawaff&hum) while they are 
wronging themselves (falimi anfusihim) will then offer 
submission: "We have not been doing evil~·· [The mala'ika 
will then reply:] "No! surely Allah knows what you have 
been doing! 
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29 so enter the gates of Jahannam, to dwell therein~" 
• • • • 

32 To those whom the mali,ika take (tatawaffahum) while they are 
doing good (~ibrna), they will say: "Peace be upon you~ 
Enter al-Janna for what you have been doing." 

33 Do they wait for nothing else except that the mal~,ika should 
come to them, or that your Lord's command should come? So 
also did those who were before them, and Allah did not wrong 
them, but they wronged themselves~ 

·rhe first three verses quoted here may have formed a separate 

pericope at one time; if so, it has been broken up and interspersed 

with other material. Verse 33/5 appears to be independent from 

the preceding mal&,ika verses, but has been included here because 

of its proximity in the present order.l7 

According to vv. 28/30-29/31, the mala,ika ,.take" those 

who are wronging themselves, and then question them regarding 

their deeds. The purpose of this interrogation by the mala,ika 

is clearer in the parallel passage, 4:97/9-98/100, where the 

initial statement is repeated almost verbatim: inna-lladhlna 

tawaffahumu-1-mala::sikatu ;alimi anfusihim (those whom the 

mala~ika take while wronging themselves), and then the mala,ika 

ask: fi-ma kuntum? (in what state were you?), to which the 

deceased reply: kunna musta9caf!na fi-1-arQ (we were miserable 

in the earth). The point of both contexts is that unbelievers 

will be questioned at death regarding their deeds on earth, and 

in both cases Jahannam is promised as the final abode. 

17see ibid., p. 248. 
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1\ccording to 16:32/4 those whom the mal~'ika "take" while 

doing good (allad.hina tatawaff!:humu-1-mala~ikatu ).ayyib!na) are 

not questioned at death, but are greeted with the sal&m calaxkum 

and are i~mediately sent into al-Janna. This verse has no paral

lel in the context of 4:97/9-98/100, nor is there an exact paral

lel anywhere else in the Qur~§n. The point of interest in these 

mal!'ika contexts is that both the believers and the unbelievers 

appear to be sent by the mal~~ to their final abodes (al-Janna 

and Jahannam, respectively), and the judgment before ~llah is 

not mentioned. 

·rhe mala' ika which are mentioned in 16: 33/5 are sometimes 

regarded as .,angels of death";l8 however, the first part of this 

verse, hal yanfur~ illa an ta'ti,yahumu-1-mala=>ikatu aw ya:>tifa 

amru rabbika, appears verbatim (except for the omission of amru) -- ---
in 6:158/9 where the context makes it clear that these mala'ika 

are those whom the unbelievers seek as a sign of 1-'lul;lammad • s 

prophethood.l9 The present position of this reference to the 

"demand for mala~ika as a sign" in 16:33/5 (that is, its proximity 

to verses which mention the "angels of death") may indicate that 

18Rodwell translates: "What can the infidels expect but 
that the angels of death come upon them, or that a sentence of 
thy Lord take effect?" l\nd Yusuf Ali explains the phrase M 
ta'tiyahumu-1-mala'ika as meaning "until death comes to them". 

19see above, Chapter XI, pp. 204-8. 
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a pun is intended: "Do you seek angels? Certainly angels will 

come to you--angels of death~u20 

In two other tawaff~-passages, 8:49/51-51/3 and 47:27/9, 

where the malc!,ika are said to ntake 11 the hypocrites (al

munafiqiln), it is also clear that these mal~,ika are "angels of 

death". In both contexts it is said that the mal~~ika "take" 

the unbelievers (not so named in 47:27/9) beating their faces 

ana backs (~a9ribuna wujuhahum wa-adb§rahurn). ln 8:50/2-51/3 

in addition to the beating which they inflict upon the unbelievers, 

it seems that the mal!'ika also administer the punishment of the 

fire: ••Taste the punishment of the burning~ That is for v1hat 

your hands have forwarded, for which ~llah is never unjust to his 

servants~" These mal!~ika must be seen as the same as those in 

16:28/30-29/31 and 4:97/9-98/100; and again, the judgment before 

Allah is not mentioned. Also there seems to be no clear distinc-

tion between the punishment of the unbelievers at the time of 

death and their ••eternal punishment" in Jahannam.21 

20cf. Amos 5:18-20a "Woe to you who desire the day of 
the Lord~ Why would you have the day of the Lord? It is dark
ness, ana not light; •••• Is not the day of the Lord darkness, 
and not liqht, and qloom with no brightness in it?" On the other 
hand, it should be noted that Bell, Qyr,an, p. 248, concludes 
that 16:33/5 is an isolated pericope, unrelated to its present 
context. 

21For an excellent summary of the relationship between 
"death angels" (Todesengel) and "punishment angels" (Strafengel), 
and the relationship between these Qur~anic concepts and similar 
ideas in the ar and NI', see Eichler, pp. 104-10. 
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That these passages do refer to punishment at the time of 

death is supported by the parallel context 6:93, in which certain 

mal4l)ika are associated with the ghamarat al-mawt (agonies of 

death): 

Who does greater evil than the one who invents falsehood 
against Allah, or says& "I have received a revelation 
(ilQiya ila~)" when he has received none, or the one who 
says: 11 1 shall send down the like of what Allah has sent 
down"? If you could only see the wicked (ai-f~limun) when 
they are in the qhamar~t al-mawt! And the mal~'ika are 
stretching out their hands: "Give yourselves up! rroday 
you shall receive the punishment of shame (cadh~ al-hun) 
for the lies you have said against Allah, displaying 
arrogance against his signs! 11 

Note that this verse begins exactly like 7:37/5, which is trans-

lated and discussed in the preceding section. The expression 

ghamar~t al-mawt ia 6:93 occurs nowhere else in the Qur~~n22 

and is probably not to be taken as a technical term as in later 

theological discussions.23 Also, the expression •adhab al-hun is 

not to be taken as a technical term in 6:93, although it may have 

influenced the later development of the idea of cadhab al-qabr 

(the punishment of the grave).24 

22The sq. form qhamra appears in 51:10-14; cf. also 
23:54/6, 62/4-67/9. 

23As-Samarqand!, Tanb!h ~1-Ghafil!n (The Arousement of 
the Heedless), 2nd ed. (Cairo, 'raqaddum Press, 1324 [1906]), 
trans. in Jeffery, Reader, p. 204, relates a tradition in which 
•lsi raises Shem (the son of Nup) from the dead, and when some
one asks how long he has been dead, he replies: "Four thousand 
years, yet the agonies of death (sakarat al-mawt) have not left 
me... 'rhere is no evidence to suggest this connotation in 6: 93. 

24rn 6:93 and 46:20/19 the expression •adhab al-hfin 
refers to punishment in the hereafter, whereas in 41:17/6 it 
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The command akhriju anfusahum which has been translated 

"Give yourselves up~" may also be rendered "give up your souls~u2S 

The term nafs and its plurals anfus and nufus are usually reflex

ive in the Qur,!n, as in 12:54 where the king says: "Bring him 

to me! I shall take him to myself (li-nafsr) ... However, in some 

contexts these terms clearly refer to some entity within man, as 

in 79:37-41: "As for him who was proud and preferred the present 

life, surely Jahannam shall be his refuge! But as for him who 

feared the standing (maq§m) before his Lord, and who forbade the 

soul (an-nafs) its caprice (al-haw!), surely al-Janna shall be 

his refuge!"26 This passage indicates that the man himself (and 

not his "soul" only) will enjoy al-Janna, just as the man who 

refers to temporal judgment on a former nation. ~.rhis latter usage 
appears to be in contrast to the cadh~b al-khizy which appears in 
the preceding verse and (like the usage in 10:98) refers to the 
"punishment of degradation,. in this life. In 39:26/7 the term 
al-khizy refers to the present life in contrast to cadhab in the 
hereafter. However, in 9&63/4 and 16:27/9 a1-~~1zx means 11 degra
dation" in the hereafter, and in 4lal7/6 the cadhab al-hiln seems 
to be an exact parallel to the al-khiz~ in 11:66/9. 

25As is suggested by Eichler, p. 105, and Calverley, 
"Doctrines of the Soul", p. 254. Be}., I, 300, explains that the 
statement wa-1-mal~'ikatu basi~u axdrhim means "in seizure of 
their spirits" (bi-sabQi arwapihim), or for the purpose of punish
ment (bi-1-cadhab), then, the command akhriju anfusakum is said 
to mean ••give them to us from your bodies" (!lkhrijuha ilaxna min 
ajs4dikum). For a discussion of these ideas in modern Muslim 
devotional literature, see Constance E. Padwick, Muslim Devotions: 
A Study of Prayer-Manuals in Common Use (London: s.P.C.K., 1961), 
pp. 273-8. 

26see also 50:16/5 and 64:16. 
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had been proud will suffer Jahannam. The idea of the separation 

of the 11 SOulu (nafs or .riiQ)27 from the body is well developed in 

later Muslim theology, but is vague (if it appears at all) in 

the Qur:)!n. 

The series of oaths at the beginning of sura 79 are often 

interpreted as referring to the same event as 6:93. The first 

verse, wa-n-nazic~ti gharqan, is interpreted to mean the tearing 

out of the souls of the wicked,28 and the second verse, wa-n-nashi-

kati nashkan, as referring to the gentle drawing out of the souls 

of the riqhteous.29 Dawood translates these two verses: "By 

those who violently snatch away men's souls, and those who gently 

release them", and the title of this s\ira, An-Nazic§-t:, he vividly 

renders "The soul-snatchers ... However, the our~!:nic usage of the 

terms in these verses does not support this interpretation. 30 

27Ibn Qayyim, p. 190, affirms that the term rUk never 
appears in the Qur,&n with the meaning "soul", althoug this 
usage is common in later traditional literature. See also 
Macdonald, "Idea of Spirit", p. 326. For a concise statement of 
the orthodox Muslim view regarding nafs, see B~., I, 23. 

28s9., II, 383, says that this verse means that the 
mala:.ikatu-1-mawt will tear out the spirits {arw5p) of the unbe
lievers (al-kuff~r). See also Bell, Q'P.r~an, p. 633. The same 
interpretation is given~ in Zam., IV, 692. 

29scJ,., II, 383, says this verse means "they draw out 
(yakhrijGna) the spirits (arw§b) of the believers". The same 
interpretation is given in Zam., IV, 692-3. 

3°rn the Qur=»an the term nazaca consistently means "to 
quarrel", as in 4:59/6.2: "Believers, obey Allah and obey the 
rasul and those in authority over you. If you should quarrel 
regarding anything (fa-in tanazactum f! shay,), then refer the 
matter to Allah and the rasul... See also 3:152/45; 8: 43/S, 
46/S, 18:21/0, 20:62/5; 27:67/6; and 52:23. ·rhe two forms from 
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Since some of these Qur~anic passages lend themselves well 

to interpretations based upon later Huslirn theology, before stat

ing conclusions regarding these passages a brief summary will be 

given of the Muslim concept of man's immediate destiny at death. 

Munkar and Nakrr 

It is the orthodox Muslim belief that after a person has 

died and the body has been placed in the grave, then two black-

faced, blue-eyed mal~~ika named Munkar and Nak!r visit the grave 

and interrogate the deceased concerning his beliefs and deeds 

in 11fe. 31 Thereupon, the deceased receives comfort or punishment 

(depending upon the answers given) at the hands of these two who 

are called fatt4n~n (the two interrogators). 32 At a Muslim 

funeral one may see one of the mourners approach the corpse as 

it is about to be laid in the tomb and whisper instructions for 

answering these questions. These instructions are called talq!n 

al-mayyit (the instruction of the deceased), and the questioning 

nashika in 79:2 are the only derivatives from this root in the 
Qur~an (and they occur only in this verse); it can only be noted 
that this verb and its derivatives normally mean 11 to be lively", 
.. brisk", 11 cheerful'', etc. 

31Belief in Munkar and Nak!r and the cadh§b al-qabr are 
affirmed in al-Ashcarr•s Ib~na and Maq&lat--see McCa~hy, p. 250, 
and Wensinck, Muslim creed, pp. 164-6. 

32see the theological work Bapr al-Kal~ fi crlm at-TawQid 
(Sea of Discussion on the Science of Theology) by Abu al-Mucrn 
an-t~asafi {d. 508/1114), trans. in Jeffery, Reader, pp. 436-8. 
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is called fitnatu-1-qabr (the trial of the grave). 33 Both popular 

beliefs and the teaching contained in the various creeds and 

manuals differ widely regarding the precise roles of the various 

celestial and infernal beings which greet the deceased at death 

or visit his tomb during the interval (barzakh) between death and 

the Yaw.m al-Qiyama. The following representative account appears 

in a tradition recorded by as-samarqandr on the authority of 

al-Bara' ibn CAzib and reported to be from Muoammaa. 34 

When a believer is approaching death, mala~ika whose faces 

are white descend to him and seat themselves before him. Then 

the malak al-mawt arrives at the point of death and takes the 

soul, which comes forth "flowing as easily as a drop from a water-

skin .. , and he presents it to the mal! 3 ika who wrap it in a shroud 

with sweet-smelling aromatics and take it up to the seventh 

heaven.35 Its record is written in crlliyiin36 and then this soul 

is returned to the body in the grave, and the deceased is questioned 

by Munkar and Nakfr. After answering the questions successfully, 

the deceased hears a herald call out the good news that he is a 

believer and is to receive the comforts of al-Janna while still 

33see Padwick, pp. 278-9. 

34Trans. in Jeffery, Reader, pp. 208-10. 

35cf. Lk. 16:22: "·rhe poor man died and was carried by 
the angels to Abraham 1 s bosom ... 

36see notes 42 and 43 in the preceding chapter. 
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in the grave, which expands "as far as the eye can reach".37 on 

the other hand, when an unbeliever is approaching death, mal~~ika 

whose faces are black descend to him and seat themselves before 

him. Then the rnalak al-mawt arrives at the point of death and 

takes the soul (which has been scattered throughout all the body), 

pulling it out "like the dragging of an iron spit through moist 

wool, tearing the veins and the sinews", and he presents it to 

the mal!:.ika who put it in a hair-cloth "where the odour from it 

is like the stench of a decomposing carcass ... It is taken to the 

gate of the lowest heaven, but is not admitted, and its record 

is written in Sijjrn.38 Then this soul is returned to the body 

in the grave and the deceased is questioned by Munkar and Naktr. 

After answering the questions unsuccessfully, the deceased hears 

a herald call out the bad news that he has been rejected, and 

he is to be tormented in the grave, in which a door is opened 

letting in heat and smoke from Jahannam, and the tomb contracts 

"so that his ribs are piled upon one another". 

Although this account is based upon aur:.anic terms {malak 

al-mawt, sijjfn and cilliyUn, al-Janna and jahannam), both the 

order of events and the numerous details represent a later 

37That is, a door is to be opened in the side of the tomb, 
through which breezes and a sweet aroma flow in from al-Janna. 
In some contexts abwab ar-rapma (doors of mercy) are mentioned--
see Padwick, p. 274. 

38see notes 40, 41, and 43 in the preceding chapter. 
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development.39 The terms munkar and nak!r do appear in the our~an, 

but not as proper names. In 5:79/82 the term munkar seems to 

mean •• evil deeds .. : '''rhey did not forbid one another any munkar 

which they committed; surely the deeds they did were evil (~)." 

In 3al04/0 the term al-munkar seems to be the opposite of al-macrat 

(that which is good): "Let there be a nation of you calling to 

the good (al~~ha~r), enjoining good deeds (al-macrQf) and forbid

ding evil deeds (al-lm.lnkar) ... 40 The term nak!r occurs four times 

in the rhetorical question fa-kayfa k!na nakrr, which appears at 

the end of threats of punishment in 22:44/3, 34:34/4, 35:26/4, 

and 67: 18; this question is usually rendered "Then h~1 (terrible) 

will be my disapproval~" According to their Qur~ anic usage, the 

terms munkar and _naktr may mean .. disapproved" and "disapproval"; 

however, there is no evidence to suggest that the fattan§n, 

Munkar and Nakrr, are related to the Qur'~nic usage of these two 

terms. 

Wensinck reports that he has found only one occurrence 

of the names Munkar and Naktr in the collections of canonical 

traditions,41 and he concludes that these names "do not belong 

to the old stock of traditions". Also, in some traditions only 

39see Ibn Qayyim, pp. 92-4, for a discussion of the reasons 
why the •adh~ al-qabr is not mentioned in the our~an. 

40This same contrast appears also in the following: 
3:110/06, 114/0; 7:157/6; 9:67/8, 71/2, 112/3; 22:41/2; and 
31:17/6, cf. also 16:90/2; 24,21; and 29:29/8, 43/4. 

41Tirmidhi, Jan& 3 iz, b&b 70--see A. J. Wensinck, "Munkar 
wa-Nakrr.. Ell III 724 , -, , . 
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one malak interrogates and punishes the deceased, and this malak 

is not named.42 In the non-canonical traditions, however, Munkar 

and Naktr appear often,43 sometimes in interpretations of our~anic 

passages, such as 20:124/3 and 14:27/32. In the former, the 

expression mactshatan Qankan (narrowness of life) is said to 

refer to the interrogation in the tomb, 44 and the latter, ".~llah 

will support (~thabbitu) those who believe with a declaration 

(a1-qawl) which stands firm in this world and in the next (f!-1-

pay~ti-d-dunya: wa-fi-1-akhira)", is said to refer to the encounter 

with the malak al-mawt, the interrogation by Nunkar and Nak!r, 

and the reckoning on the day of judq.ment.45 

conclusions 

The tawaff5-passages which involve the malak al-mawt, the 

rusul of Allah, and the mal~'ika clearly refer to the same 

"event", the death of men. However, before reaching the conclu-

sion that these three designations in the tawaffa-passaqes refer 

to the same 11 beings••, other contexts must also be considered. In 

42References are cited in Wensinck, "Munkar wa-Nak!r", 
p. 724. 

43see those trans. in Jeffery, Reader, pp. 208-18. 

44see ~., p. 216. This interpretation is also reported 
in Zam., III, 95, and Bq., I, 608. 

45see Jeffery, Reader, p. 214. A similar interpretation 
is also reported in Zam., II, 554, (where the su~il al-qabr is 
mentioned), and in BQ., I, 491. 
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eleven contexts (out of the twenty which occur in the Qur~~n) it 

is Allah himself who 11 takes .. man at death, as in 10:104 where 

this statement characterizes the religion of Muoammad (~): 

11 0 men, if you are in doubt concerning my religion (din!), I do 

not serve those you serve apart from Allah, but I serve Allah 

who will take you (yatawaffakum), and I am commanded to be one 

of the believers." In 16:70/2 Allah's control of man's origin 

and destiny are mentioned together: .. It is Allah who created 

you and then will take you (yatawaffakum).u46 In these passages 

the verb tawaff~ has the same special meaning as in the contexts 

in which the malak al-mawt, the rusul of Allah, and the mal~'ika 

are said to "take 11 man at death. There is no evidence to support 

an essential identification of these three designations, just as 

these celestial beings are not to be identified with Allah; thus, 

the "principle of concurrence" should be applied to these tawaffa

passages.47 

Although the term nafs does have the meaning 11 soul" in 

the Qur~an, there is no conclusive evidence to suggest that this 

specific meaning is intended in 6:93 in the statement ~khrijcr 

anfusahum, nor is this expression (and the vivid imagery often 

46see also 5:117, 10:46/7, 13:40, 40:11; cf. also 3:55/48. 

471Jith these should be compared the well-known our~anic 
prayer which occurs in 3:193/1: "Our Lord, forgive us our sins 
and acquit us of our evil deeds, and take us (tawaffana) among 
the pious." Similar prayers to be .. taken" among the righteous 
occur in 7:126/3 and 12:101/2. Cf. also the contemporary prayers 
given in Padwick, pp. 274-5. 



p 
310 

associated with it) explicitly associated with the malak al-mawt 

in the Qur~an.48 Regarding the elaborate accounts of man's 

immediate destiny at death which are recorded in the numerous 

traditions, it is clear that they have little foundation in the 

Qur'~n. In addition to the later embellishment of Qur 3 anic terms 

such as ~ak al-ma~, ~ijj!n, cilliyUn, and statements like 

akhriju anfusahum, later traditions have read into the Qur~an 

ideas which are almost certainly foreign to original contexts and 

conceptions of their meanings. 

48rzutsu, God and Man, p. 16, fails to distinguish between 
Qur~anic ideas and later theological conceptions, when he con
cludes: "1,he concept of the angel of death plays a considerable 
role in the Koranic eschatology. A number of important passages 
(e.g. 6:93) describe how angels will come and seize the soul at 
the critical moment of the death-struggle and bring it before the 
Supreme Judge. 11 rhen, the statement which follows, "Besides, 
this concept itself was not in any way akin to the Jahili mina", 
is an example of the reification of which this author is so often 
guilty. 
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CHPiPTER XVI 

SPIRIT-BEINGS RELATED TO ESCHATOLOGY 

Qur'4nic eschatology provides a wealth of colourful and. 

dramatic pictures of events related to the Last Day, resurrection, 

judgment, and future life. The most common name for this day of 
I 

aays, which in 70:4 is said to last for fifty thousand years, is 

simply al-yaw.m al-akhi~ (the last day), but numerous other desig-

nations occur in the our~an. Among the more common of these are 

~~ al-qiyarn~ (the day of resurrection), yawm ad-din {the day 

of judgment), yawm al-bis~b (the day of reckoning), and ~aw.m 

~1-~~~ (the day of separation).! As has been shown in the preced

ing chapter, the Qur'an makes no clear distinction between the 

interrogation at the time of death and. the questioning at the 

judgment, nor between the punishment at the time of death llater 

called cadha.b al-sabr) and the chastisement in Jahannam; also, 

both the bliss of al-Janna and the agony of Jahannam are seen as 

commencing in the tomb before the general resurrection and judq-

ment. Thus in systematic Muslim theology (as well as in popular 

lsee also the list given in D. E. 1¥1acdonald, "al-~iyama", 
Ell, II, 1049, and his reference to al-Ghazal! 1 s IQya~ where an 
extensive list appears. 
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theological tracts and manuals) the circumstances surrounding 

death and events of the grave are treated in articles on escha-

toloqy. 

In the development of Muslim eschatology durinq the early 

centuries of Islam, the theologians went beyond the teachings of 

the QUr'4n, adopting such Jewish and Christian concepts as the 

promised Messiah (the second coming of Christ in Christian 

theology) who is called al-~~hd! in Islam,2 and the Antichrist 

who is called ad-Dajj!l in Islam. 3 A remarkable aspect of the 

development of theology during the Middle Ages is the fact that 

certain Nuslim concepts, like the bridge (al-jisr) over Jahannam, 4 

were incorporated into Christian eschatology (possibly through 

the influence of such works as Dante's Divina Commedia). The 

present chapter, however, deals only with the Qur'anic material, 

and particularly with references to the various spirit-beings 

associated with Qur'!nic eschatology. 

2Mentioned in a tradition from the sunan of Abu D&wGd 
(Cairo& Tizi edition, 1348/1929), II, 207-8, trans. in Arthur 
Jeffery (ed.), Islam: Muhammad and His Religion (New York: 
Library of Liberal Arts, Inc., 1958), pp. 145-7. 

3Mentioned in a tradition from the sunan ot Abu DawUd, 
II, 212, trans. in Jeffery, Islam, pp. 143-4. On al-Mahdi and 
ad-Dajj51, see discussion and bibliography in Macdonald, 
.. al-~iylma", pp. 1048-51. 

4As-samarqandi records a tradition from cA'isha in which 
this bridge is described, as trans. in Jeffery, Reader, p. 219: 
.. Gehenna has [over it] a bridge (jisr) finer than a hair and 
sharper than a sword, fitted with hooks and grappling irons. 
Over this the people have to pass. Some will cross like rapid 
lightning, some like swift blowing wind, some escape safe and 
sound, some lacerated and torn, and some are thrown prostrate on 
their faces in the Fire." 
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·raking the passages in the order of the events (rather 

than the chronological order of the Qur'anic contexts in which 

the references occur) from the signal for the end of time to the 

descriptions of man's final abode, the following spirit-beings 

appear in contexts associated with eschatology: (1) those who 

sound the trumpet (at:I..ur) and give the shout (a§-~~) which 

signal the Last Day and the resurrection of the dead; (2) the 

mala'ika and the riiQ who appear on the Last Day; (3) those who 

appear or testify at the judgment; and (4) those who are in 

charge of al-Janna and Jahannam. 

Those Who Signal the Last Day and the Resurrectio~ 

According to 27:87/9, when the trumpet <av-wur) is 

sounded all those in the heavens as well as those on earth will 

be struck with terror: 11 And the Yawm when aw-wur is sounded, 

then those in the heavens and those on earth will be struck with 

terror (fazica), except those whom Allah wills. And everyone 

will come to him humbled." Significant differences occur in 

another context, 39:68: "And .!1.-wur will be sounded, then those 

in the heavens and those on earth will be stupefied <vaciqa), 

except those whom Allah wills. Then it will be sounded again, 

and lo, they will be standing, looking on." This context clearly 

states that t·he trumpet will be blasted more than one time, with 

the second time apparently signalling the resurrectiom. If the 

first blast in 39:68 is the same as that mentioned in 27:87/9, 
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then these verses would be interpreted to mean that the people 

still living on that Yawm will first be terrified (fazica) and 

then stupefied (§aciqa).s In 69:13, however, there seems to be 

only one blast: "Z~nd when at-tiir is sounded with a single blast 

(fa-idh~ nufikha ff-fj-i!U:ri nafkhatun waQida)". 

In his Tanbih al-Ghafilin, as-samarqand! records a tradi

tion from Abu Hurayra which reports that Muoammad taught that the 

~alak Israfrl6 will blow three blasts on aw-xur: (1) the first 

will strike fear in everyone living on that day, and in all the 

inhabitants of the seven heavens; (2) the second will cause all 

the inhabitants of the heavens and the earth to die, including 

the mala'ika and even the malak al-mawt; and (3) the final one 

will be the blast for the resurrection. 7 ·.rhis tradition clearly 

reflects an effort to harmonize the accounts in suras 27 and 39, 

with the first blast referring to 27:87/9, the second to 39:68a, 

and the third to 39:68b. 

S'rhe Arabic term 'lac iqa has the same meaning as the Latin 
term stupere, "to be struck senseless". 

6see A. J. Wensinck, ursr!f!l", Eil, II, 554. An inter
esting tradition from Abu Hurayra is recorded by as-Samarqand!, 
and trans. in Jeffery, Reader, p. 219, in which ~-1uoammad is 
reported to have said: "When Allah--exalted be He--had finished 
creating the heavens and the earth He created the Trumpet <.ai-t]r). 
ae gave it to Israfil who [since then has been standing with it 
set at his mouth gazing with unwavering glance towards the Throne 
waiting expectantly to be ordered [to sound it]." 

7Trans. in Jeffery, Reader, pp. 219-21. some traditions 
say there will be only two blasts--see ibid., p. 219. 
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According to some passages the resurrection of the dead 

will occur at the sound of at-§ur, as in 36a51, 

And at-tur will be blown, and lo, they will come sliding 
forth (lansiluna)S from their tombs to their Lord. They saya 
"Woe upon me~ Who aroused us (ba•athana) from our resting 
place {margad)?9 This is what ar-RaQm!n has promised, and 
the mursalun were speaking the truth!" 

·rhis passage supports the interpretation of 36:68 given above 

where it is concluded that a blast from at-tur signals the resur

rection from the graves. In the Qur'Sn the resurrection is called 

al-qiy4ma (the uprising), al-bacth (the awakeninq), and al-khuru_j 

(the coming forth). According to Qur'inic eschatology those 

still living on "that day" will be struck dead (except those whom 

Allah wills--illa man sha'a-llah) so that everyone will arise 

together as each body is restored to life (86:8), and men will 

become as new creations {29:19/8-21/0). 

In other contexts, the resurrection is announced by 

"the shout" (at-fay}Ja) which is called out by nthe caller" (a.l

munadi), as in 50:40/1-44/3: 

40 And listen for the Yawm when al-mun&d! will call from a 
nearby place. 

41 On the Yawm when you hear aw-ta~pa, in truth that will be 
the Iawm al-khur~~ 

42 surely, it is we who qive life and death, and to us is 
the homecoming. 

Srrans. "trickling down" by Bell; "speed out" by Rodwell; 
"rush forth" by Dawood ( followinq Yusuf Ali); and .. sliding down•• 
by Arberry. 

9The verb bacatha means "to awaken" and. "to raise up", 
and the term marqad means both "bed, couch' and mausoleum". 



43 On the Yawm when the earth is split asunder [opening] away 
from them as they rush out--that will be a mustering 
together, easy for us~ 

This is a most vivid picture of the resurrection: al-rnunad! 
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will give a shout which will cause the earth to shatter, and the 

graves will crack open and all the corpses will rush out and be 

gathered together (before the throne). This passage contains 

the only Qur,anic occurrence of the term ~1-rnunao.r, which is to 

be compared \tTi th the synonym ad-dac r in 54,6-8: 

6 So turn away from them. On the Yawm when ad-da:cr will call 
to a dreadful affair, 

7 with their eyes humbled they will come forth from the 
graves like a swarm of locusts, 

8 rushing towards ad-dac r with outstretched necks. ·rhe 
unbelievers will say: "This is a day of distress~" 

These two passages from suras 50 and 54 clearly refer to the same 

event, the first said to occur on the "day of coming forth" {yawm 

al-khuriij), and in the second this day is called "a day of 

distress" (yawm casrr). Both al-munadi and ad-aacr appear in 

the role of "caller" on the day of resurrection. 

The substantive ad-d~cr also occurs in 2:182, where the 

statement ujrbu dacwata-d-daci idh~ dac!n! (I answer the call of 

the caller when he calls to me) seems to refer to the suppliant 

calling to Allah in prayer. On the other hand, in 20:108/7 the 

term ad-dacr has the same meaning as in 54:6-8. The expression 

d&ciya-llah (Allah's caller) appears twice in the speech of the 

jinn in 46:31/0-32/1, and a similar expression daciyan ila-llah 

(a caller to Allah) occurs in 33:46/5--both of these expressions 

refer to Muoammad. Therefore, the term ad-d§cr does not appear 
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in the Qur~§n exclusively as a designation for the one who summons 

the dead from the graves to be juaged. 

Little can be inferred regarding the nature of the one 

who sounds the trumpet since he is not named or even mentioned 

in the Qur'anic formula nufikha f!-v-tur which occurs in contexts 

dealing with the Last Day and the resurrection of the dead.lO 

In separate contexts, the blast from the trumpet and "the shout" 

(~:J_~) are each said to signal the resurrection; however, 

these two actions are not to be identified phenomenologically. 

Following the "principle of concurrence", the two expressions 

related to resurrection, "the shout" and "the blast from the 

trumpet", are to be regarded as two separate metaphors referring 

to the same event, and those who "shout" (al-mun~di and ad-d~cr) 

are not to be identified in any way with the one who "blasts". 

The ;.~ala' ika and the Rut! 

'rhe mal~)ika and the ru2 appear together in four ~ur~anic 

contexts which are scenes of the Last Day or are otherwise 

associated with divine judgment. The earliest of these four 

contexts appears to be 78:31-9. Whether or not vv. 17-30 were 

originally connected with vv. 31-9, these two sections are related 

lOsee 6:73, 18:99, 20:102, 23:101/3, 27:87/9, 36:51, 
38:68, 50:20/19, 69:13, and 78:187 also the expression nuqira 
tr-n-naqur occurs in 74:8. 
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topically. 11 The yawm al-fa§l (day of separation) is mentioned 

in v. 17, and the sounding of .~_-tur is mentioned in v. 18 (again 

clearly referring to the resurrection from the dead); then 

continues a vivid description of the terrors of Jahannam. The 

second section, vv. 31-9, begins with a description of the 

pleasures awaiting the righteous, and concludes: 

38 On the Yawm when the rUQ and the mala~ika will stand in ranks, 
no one will speak except him who is granted permission by 
ar-RaQffian, and he will speak the truth <vawab). 

39 'rhat will be the y:awm a1-Qaq;c:t! ·rhus, let whoever wills take 
refuge in his Lord. 

·rhe context of this reference to the ruo and the mal4'ika (the 

only context where the rap is mentioned first) appears to be a 

judgment-scene; however, these celestial beings seem to take no 

active part in the proceedings. The picture is of rows of 

mala'ika flanking the throne, with man trembling before the 

terror of judgment (indicated in the expression lawm al-Q~~· 

"day of truth"). 

In sura 70 the mala~ika and the rap are mentioned in a 

reply to a questioner (sa~il) who is said to have asked about 

the punishment (cadh&b) which has been threatened: 

1 A questioner has asked about a punishment about to fall 
2 upon the unbelievers--which no one can avert--
3 from Allah, the Lord of the stairways. 
4.. The mala'ika and the rilO ascend (tacruJu) to him in a Yawm, 

the measure of which is fifty thousand years.l2 
5 'rhus, be patient with a beautiful patience. 
6 surely, they see it as far off, 
7 but we see it as near (9arrb)! 

llsee Bell, Qur~§n, pp. 630-1. 

12cf. story of Jacob 1 s ladder in Gen. 28. 
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This reference to a punishment (cadhib) which is near (qarib) is 

to be compared with 78:40: "Surely, we have warned you of a 

punishment which is near ( c adhab gar.tb) • " These first two 

our~anic references to the mala'ika and the rap are thus related, 

and they are both fairly early fljeccan.l3 During this period the 

threatened punishment upon unbelievers is seen in cosmic, apoca-

lyptic terms--a conception which coincides with the powerless 

position of 1-~luttam.mad and his followers at this time. 

In sura 16 the mala~ika and the riiQ are associated with 

the mysterious ~ of Allah in a context which cannot be dated 

with certainty because of the Qur'anic characteristic of stress-

ing the inevitability of future events by employing the perfect 

(or completed action) forms of verbs: 

1 'rhe amr of t~llah comes, so do not seek to hasten it. 
Glory be to him who is high above those they associate 
with him! 

2 de sends down the mala'ika with the rG2 by means of his ~14 

upon whomever he wills among his servants. Give warning 
that there is no deity except me, so fear me! 

Bell translates the opening statement, ata amru-ll~h, as if the 

action has been completed: 11 The affair of Allah has come", and 

he offers the suggestion that this statement .. implies that the 

battle of Badr has already taken place". 15 References to "those 

13Bell, our,an, p. 604, suggests that in Sura 70, vv. 1-2 
and 6-7 once formed an independent pericope, and that the inter
vening verses were added later .. to obviate the difficulty of the 
delay in the coming of the event". 

14see wagtendonk, pp. 83-4, n. 5. 

15Qur'an, pp. 248-9. 
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who emigrate in the cause of Allah" (alladh!na h!jarii fi-ll!:h) in 

vv. 41/3-42/4 and 110/1 suggest a date after the Hijra, although 

this may not affect the dating of the opening verses since the 

sura is clearly not a unity; and also, these allusions could 

possibly refer to those who immigrated to Abyssinia.l6 A date 

before the battle at Badr is suggested by v. 33/5 where it is 

stated that the unbelievers are awaiting the coming of the 

mala~ika and the~ of their Lord. Because of the similarities 

between this verse and vv. 1-2, it seems best to regard the 

latter also as dating from a time prior to the battle at Badr, 

although possibly still Medinan. This conclusion is supported 

by the second statement in v. 1, fa-la: tastacjiliihu (so do not 

seek to hasten it). This passage is thus seen as a warning· to 

the unbelievers that the coming of the mala~ika (which they seek) 

will bring only punishment, so they should not seek to hasten it. 

Thus, the sending down of the mala'ika and the ru~ in 

Sura 16 is associated with ~llah's judgment. Whether this context 

refers to temporal or eschatological judgment is difficult to 

determine, not only because of the ambiguity of the context, but 

also because the two types are not clearly distinguished in late 

l6s9., I, 515, interprets 16:41/3 as referring to both 
groups of emiqrantsa "They are the rasul of Allah and his compan
ions (atbabuhu), the emigrants (al-muhajirGn) who had been treated 
unjustly by the Quraysh and had immigrated to Abyssinia, and then 
to Medina, and also those after them [who immigrated] to i".tedina. 11 

The same interpretation of this verse is given by Zam., II, 607 
(where the ahl Makka are mentioned instead of the Quraysh). 
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1'-ieccan and early Nedinan passages (such as the punishment

stories) .17 'rhe amr of rillah in 16:1 may be seen as parallel to 

the sounding of aw-~_ur in 69:13, etc. (or the tay\)a, "shout", in 

50:41/2), in announcing the Last Day and summoning to the judg-

ment; however, the threat of temporal judgment appears more 

likely in this context. 

The final context in which the mal~'ika and the ruQ 

appear, 97:1-5, is the most difficult to interpret. dere they 

are mentioned in the second of three explanations (or descrip

tions) of the laylat al-qadr (night of measuring-outlB): 

1 Surely, we sent it down during the laylat al-sadr. 
2 A.nd what will let you know what is the laylat al-qadr? 
3 ·rhe laylat al-sadr is better than a thousand months. 
4 In it the mala'ika and the rUQ descend at every command 

(~) with the permission of their Lord. 
5 lt is peace--until the rise of dawn~ 

The interpretation of this sura appears to offer little difficulty 

for the writers of the classical tafas!r. The rna1a~ika and the 

!aQ in v. 4 are identified with the mal~,ika and the rup which 

are associated with the amr of Allah in 16:1-2, both passages 

being regarded as referring to revelation. Both a~-1abarr19 and 

az-zamakhsharr20 interpret the rup in 97:4 as Jibril, the 

17see waqtendonk, p. 91, n. 3. 

1~his translation is from Waqtendonk, p. 83. Rahbar, 
God of Justice p. 119, suggests the alternatives .. the Night of 
Calculation" or 11 the Night of Apportionment". Arguments against 
the usual translation .. Night of Power" are given by \vagtendonk, 
pp. 84-5. 

19xxx, 142-3. 

20rv, 781. 
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messenger who brings the revelation to Muoammad.21 The pronominal 

suffix hu in anzaln!hu (we sent it down) is consistently inter

preted as referring to the Qur'an, although it is usually 

explained that what is meant is that the first part of the Qur'an 

was sent down on this night,22 or that the Qur'an was brought 

down from the lawp maQfu~23 to the lower heaven (as-sam~' ad

dun~). 24 

In the Qur' ~n the ·term qadr means 11 measure" or "measuring-

out", as in 6 5: 3: ".Allah has appointed a measure ( qad~) for 

everything.u25 In the Qur!)c!n Allah measures out (qadara) provi

sions,26 the rain,27 the things of creation,28 and in 73:20: 

"Allah measures out the night and the day." 1\ccord ing to the 

21see also BQ., II, 411, where the role of Jibril in the 
revelation of the Qur'an is mentioned in relation to the layla~ 
al-caadr. 

22 nab ."",..Y.r 142-3 · Z IV 780 i •' -ru-~~, ' . am •' ' • See also Wagtendonk, 
p. 87. 

23Mentioned in the Qur'~n in 85:22, but probably without 
a special meaning attached to this expression in later 1/.;.uslim 
theology. 

24see zam., IV, 780, repeated on p. 781 where it is added 
that some say it was sent down to the earth on this night; both 
interpretations are given by B~., II, 411. 

2S.:rhe Qur,anic usage of derivatives from <jadara is dis
cussed in Rahbar, God of Justice, pp. 108-19, and wagtendonk, 
pp. 84-5. 

26see references listed in Rahbar, God of Justice, p. 116. 

27see ibid., p. 117. 

28see ibid., p. 118. 
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traditions, the laylat al-qadr is a special night of each year 

when Allah determines the good and evil, as well as periods of 

rain, amounts of provision, and life and death for the coming 

year. 29 Wensinck has identified the laylat al-qadr as an ancient 

New Year's night of Arabia, 30 and ·waqtendonk has confirmed this 

conclusion, showing that this night was first adopted in Islam 

as a replacement for the early Muslim observance of the Jewish 

cA.shura~: 

In IvJ.edina Mohammed had, at the outset, adopted the c,\shllra~ 
of the Jews, and had established it as an obligatory day of 
fasting on the lOth of Muoarram.31 This he can not have 
done simply to win over the Jews, but it was done because 
the Tora was given on that day and Mohammed wanted, in this 
way, to associate his revelation with it. Only now and not 
earlier, does Mohammed name Gabriel as the transmitter of 
the Koran. The Jews did not believe in the revelation of 
the Koran by Gabriel (2:97/91) and, as a result, I1ohammed 
qave up the •Ashur~' he had proclaimed as theday of the 
revelation of the Koran, and now situated his revelation 
in an ancient Arabian New Year's niqht, the Laylat al-qadr 
which, like the cAshur~~, was bound up with the idea of a 
heavenly judgement.32 

waqtendonk then shows that the laylat al-qadr was originally a 

niqht in the holy month of Rajab (identifying it with the laylat 

al-micr~, traditionally regarded to be the 27th of Rajab), 33 

29see Bukh., I, 500-3 (Fagl laylat al-qadr), and Tab., 
XXX, 143-4. For a list of similar ideas in other cultures, see 
Wagtendonk, pp. 98-9. 

30A. J. wensinck, "Arabic New Year and the Feast of 
Tabernacles .. , VKAW, XXV (1925). 

3lsee references to cAshura~ in A. J. Wensinck, A Hand
book of Early Muhammadan 'rradiUon (Leiden: E. J. Brill, 1927), 
p. 26. 

32waqtendonk, pp. 95-6. 

33 ~-· pp. 105-8. 
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but that a night in RamaQan was newly designated the laylat al

qadr after the victorious battle at Badr, which occurred in 

Ramac}an and was seen as the furqan--the proof that the r1uslims 

were the people of :~llah. 34 ·rhe relationship between the furqan, 

the battle at Badr, the choice of the month of Rama~an as the 

month of fasting, and "the appearance of the Qur~an as the 

distinctive .::>cripture of an independent l4oslem community" had 

already been recognized by Bell,35 and is only confirmed by the 

recent studies of vlaqtendonk. 36 

Thus, the la)!'lat al-qadr is the "night of measuring

out",37 a night of decreeing, a night of heavenly judgment, 

which came to be associated with revelation because of its 

relationship to the Jewish cAshura' (on which the Torah was 

believed to have been sent down to I'l)usa). The role of the 

mal~'ika and the rUQ in relation to the lallat al-qadr is the 

same, however, as in other Qur,anic contexts where the mal§'ika 

and the rup are mentioned together, that is, they carry out 

Allah's judgment. The role of the mal!'ika in battle is related 

34rbid., pp. 120-2. On the term furq~n, see Jeffery, 
Foreign Vocab., pp. 225-9, where it is pointed out that in six 
of the seven contexts in which this term appears in the Qur,an 
"it is used as though it means some sort of a Scripture sent 
from God". 

35rntroduction, p. 138. 

36pp. 120-2 

37cf. yaw.m al-fatl {day of separatinq-out) in 78:17. 



to their punitive role in '\llah' s judgment, and as \Alagtendonk 

concludes: "The battle of Badr was in fact a definite reckon~ 

ing, and, as such, a sort of Last Judgernent".38 

r.rhoae \4ho Appear or ·restify at the Judgment 
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Considering the importance of the judgment as one of the 

two dominant themes in the Qur,!n, and the dramatic form in which 

the numerous judgment-scenes are presentee, along with the promi

nent roles of the spirit beings in Jv1uslim eschatology, it is 

somewhat surprising that the mala,ika appear as witnesses in 

only one judgment-scene each, the jinn appear only in the 

thaqalan contexts, Shaytan appears in one judgment-scene but is 

not a witness, ana the shax~~rn are not named in any. However, 

the mala,ika are mentioned in the contexts of several judgment

scenes, although their specific purpose is often difficult to 

determine. Also, as has been stated above, the distinction 

between the interrogation of the unbelievers at death and the 

questioning at judgment is not clear in some contexts. 

In some judgment-scenes such as 69:13-17 the mala,ika 

appear to have a passive role regarding the judgment. Here some 

are seen standing nupon the borders" of the heaven which has been 

split open, and others are said to "carry above them the throne 
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(carsh) of your Lord".3'9 In 25:22/4-26/8 the mal~:)ika are said 

to be "sent down descending" (wa-nuzzila-1-mala'ikatu tanzrl), 

ana, although the purpose of the descent is not specified, the 

Statement in V. 26/81 ~-k!na yawman Cala-1-kafir!na cagfr (it 

will be a harsh day for the unbelievers), is clearly a reference 

to the judgment. In 41:30 the mala:)ika descend to the believers 

with words of assurance, and apparently guide them 0irectly into 

al-Janna; whereas, in 16:28/30 the mal~,ik~ take the unbelievers 

(on the yawm al-qiyama) and send them straight to Jahannam. In 

89:21/2-26 the mal~'ika (here the singular form ~alak occurs) 

stand in ranks while Jahannam is "brought forth" and the 

unbelievers recall their evil deeds and regret them. .~.nd in 

39:74-5 the mal~'ika are said to "surround the throne on all 

sides 11 (wa-tar~-1-mal~'ikata 2!ffina min pawli-1-ca~s~), while 

proclaiming the praise of their Lord. That this is a judgment

scene is indicated in the statement: ~-quQiya baY-nahum. bi-1-

~aqq (and the issue between them will be decided justly).4° 

------------------------------------------------------------ ------
39rn the Qur~~n the terms carsh and kursr both mean 

"throne", and thus appear to be synonymous. Cf. use of kursr 
in the well-known ayat al-kursf, 2:255/6. In later literature, 
however, a distinction is made, as in the Qi§af al-Anbiya' of 
al-Kis~'r, trans. in Jeffery, Reader, p. 162: "Then Allah 
created the Throne (carsh) out of a green jewel whose size and 
whose light no one can describe, and it was put on the billowing 
waves of the water. Wahb said that none of the former Scriptures 
failed to mention the Throne (carsh) ana the footstool (kursi) 
for Allah created them from two mighty jewels." 

40rhis seems to be a reference to the Qur 3 anic teaching 
that the differences between various religious groups will be 
decided at the judgment. 
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However, in none of theae contexts do the mal~'ika have an active 

role in the judgment proceedings--as witnesses, accusers, or 

defenders. 

In the one Qur~inic context in which the mal~~ika play 

an active part in the judgment, 39:40/39-42/1,41 they appear as 

"accusers". In this significant context, the mala~ika are called 

as witnesses against the unbelievers, who are accused of 11 Serving 

the jinn in whom most of them believed" (kana yacbuduna-1-jinna 

aktharuhum bi-him mu'min6na). Then follows the interesting 

statement: "On that Yawm you will have no power over each other, 

for profit or harm" (referring to the two groups, al-jinn and 

al-ins, the t.hasalan42), suggesting that the unbelievers had 

expected to be supported at the judgment by those whom they had 

served. Since the context indicates that the unbelievers thought 

they had been serving the ~ala~ika, those who are accusing the 

unbelievers are also defending themselves. Therefore, in light 

of the fact that this is the only context in which the mala~ika 

have an active part in the judgment proceedings, this context 

should not be interpreted as suggesting that the mal4'ika have 

an official role such as that of prosecutor, or that they are 

even "accusers" in other cases. 

41Translated and discussed above in Chapter XIII, 
pp. 244-5, in relation to belief in mala~ika and jinn. 

4 2A survey of the Qur~anic usage of derivatives from 
tha~ (to be heavy, to be burdened) suggests that the term ~ 
thaqal!n in 55:31 means •• the two groups burdened down with sins", 
and is an allusion to the judgment. See £1chler, p. 37. 
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The one context in which the jinn appear as active partic

ipants in the judgment proceedings is 6:128-30: 

128 

129 

130 

On the Yawm when he will gather them all togethera · 
"Company of jinn, you have demanded much from men ••• " 
rrhen their friends among men will say: "Our Lord, we have 
enjoyed much from each other, and we have reached the term 
which you have determined for us." He will say: "The fire 
is your abode, in which you will dwell forever, unless 
Allah wills otherwise~" surely your Lord is Ij:akim, cAl!m. 
Thus, we make the two groups of evildoers friends of each 
other for what they have earned. 
"Company of jinn and men, did not rusul from among you come 
to you, relating my signs to you and warning you of the 
meeting on this Yawm of yours?" They will say: "w·e bear 
witness against ourselves." Thus, the present life has 
deceived them, and they bear witness against themselves 
that they have been unbelievers. 

The phrase which is translated "we have enjoyed much from each 

other" is istamtaca bacQuna bi-bacQ, interpreted as referring to 

the two groups, jinn and men; likewise, the statement nuwalli 

bacQ.a-£-~alimina bac·'t has been interpreted as referring to the 

same two groups. These statements explain the interpretation 

given above to the phrase la yamliku bac~ukum li-bacQ in 34:41/0. 

In 6:128 the fire (an-n~r) is promised to both jinn and men, as 

in 34:41/0r and in 6:129 these two groups are called "the evil

doers .. (af-falimin), as in 34:41/0 they are called "those who do 

evil" (alladhtna ialamu). The point of 6,128-30 seems to be that 

men and jinn have banded together for mutual benefit, but instead 

will reap mutual punishment. The existence of the jinn is not 

questionedr what is denied is that friendship with the jinn is 

beneficial to men. 

An interesting passage for comparison with 6:128-30 is the 

following statement in 41&29: "And the unbelievers ~11 say: 
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•our Lord, show us those who have misled us, both jinn and men. 

We will crush both of them beneath our feet, that they may be 

among the most despicable~·~~ Like 6:128-30, this passage deals 

with responsibility for unbelief--and blame is placed upon the 

jinn. However, whereas the jinn appear as witnesses in the 

former context, in the latter the expression mina-1-Jinni wa-1-ins 

may be taken as an idiom meaning "everyone, both unseen and seenu 

or "both unknown and known", or simply 11 everyone". 

A Qur~anic statement which is relevant at this point is 

la-amla~anna Jahannama mina-1-jinnati wa-n-nasi ajmacrn (I will 

surely fill Jahannam with jinn and men all together), which occurs 

in 11:119/20 and 32sl3.43 Similar statements with rnina-1-jinni 

wa-1-ins occur in 7:38/6 and 7:178/9 (as well as 41:29 which is 

mentioned above). 44 Rahbar concludes that the statement in 

11:119/20 and 32:13 is of .. purely rhetorical significance" 45 and 

means simply ••that justice will be done; the wicked will surely 

be thrown in hell".46 Although this is surely the ultimate mean-

ing of these expressions, two factors which suggest that these 

43Blach~re, p. 356, interprets this statement literally, 
saying that it is "important pour la definition du determinisme" 
in the Qur'an. 

44rn his Kitab al-Lumac al-Ashcari relates 7:178/9 to 
51:56 and concludes that some men and jinn are predestined for 
hell, and others for paradise--see McCarthy, p. 94. This view 
is also accepted by Eichler, p. 38. 

45God of Justice, p. so. 
46Ibid., p. Bl. 
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references to the jinn have more than rhetorical significance 

are: (1) in 6:128-30 the jinn take an active part in the judg-

ment proceedings and are explicitly condemned to the fire along 

with the men they led astray, and (2) these statements date 

from a period when the existence of jinn is clearly accepted in 

the Qur'an. 

The one Qur,~nic judgment-scene in which Shay~!n appears 

is 14:21/4-22/7: 

21 And they appear before ~llah, all together. Then the weak 
(aQ-~ucaf~,) will say to those who had been arrogant 
(alladhina-stakbarii)s "Surely we were your followers~ Can 
you not help us at all against the punishment of Allah?" 
They will reply: urf Allah had guided us, then we would 
have guided you. To us it makes no difference [now] whether 
we are anxious or patient. For us there is no refuge ... 

22 rrhen when the issue is decided, Shay1;.5n will say: "Surely 
Allah promised you a promise of truth, and I promised you, 
but I failed you, for 1 had no authority over you, except 
that I called you, and then you listened to me. =rhus, do 
not blame me, but blame yourselves. I cannot answer your 
cries for help, nor can you answer mine. I disbelieve in 
the partnership which formerly you ascribed to me. Surely, 
for those who do evil there is a painful punishment~., 

Like many judgment-scenes in the Qur~~n, this brief fragment does 

not deal with the more important matters of the judgment and the 

sentencing. After a short conversation which occurs at some 

point during the judgment proceedings, the remainder of this 

context is devoted to a statement by Shay~an spoken after the 

judgment is complete; thus, Shayt!n does not appear as a witness 

against the unbelievers. Here, and throughout Qur~anic eschatol-

ogy, there is no prosecutor who accuses the unbeliever, and other 

contexts make it clear that it is the Qur~anic teaching that the 

unbeliever is condemned by his own record of deeds. 
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If Shayt~n does not participate in the judgment proceed

ings, is he to be taken as a distinct personality at all in this 

passage? It is certainly striking that the statement of Shay~an 

follows the brief conversation between "the weak .. (aQ-c;ucafa:t) 

and "those who were arrogant .. (alladhtna-stakbarii), and that 

after "the weak" blame the latter for their predicament, then 

Shayt.an saysa "Do not blame me, but blame yourselves... Is it 

possible that the "arroqant" are in some way equivalent to 

nshayt.an" in this passage? In the Iblrs-myth it is said that 

Iblis "was arrogant and became one of the unbelievers" (istakbara 

wa-kana mina-l-kafirin) 147 also, the Ibl!s-myth is related to 

judgment since its purpose is to threaten punishment to those who 

follow the rebel. Still, the expression "those who were arrogant" 

in 14:21/24-5 refers to "human unbelievers .. (who simply possess 

one of the characteristics of Iblis), and Shayt!n does appear as 

a distinct personality in v. 22/26-7, althou~he has no official 

role in the judgment proceedings. 

Those Who Are Keepers of al-Janna and Jahannam 

Among the numerous descriptive passages and dramatic set-

tinqs in the our~an, the pictures of the pleasures of al-Janna 

and the torments of Jahannam are surely the most vivid, offering 

a rich variety of details which form picturesque impressions which 

47 38:74 and 2:34/2; cf. also 7:13/2 and 38:75. See the 
Excursus at the end of Chapter III, pp. 61-3. 
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are colourful but sometimes incongruous. The purpose and role of 

the various spirit-beings which appear in these tableaux are not 

always clear. In the following discussion, the passages are 

arranged to form a chronological order of events from the pass-

ing of the sentence at the judgment to the permanent lodging of 

the unbeliever in his place of ":final abode". 

As has be~n shown in the preceding chapter, in some 

Qur~!nic contexts such as 16:28/30-33/5 it appears that the 

mal~~ika who greet the deceased usher them immediately into al

Janna or Jahannam.48 In other contexts the mal§~ika are not 

mentioned at all, as in the speech of .Z\llah in 36:55-64 '~hich 

ends with an admonition to the Children of ~dam who had served 

Shayi;an: "He led many of you astray--were you not aware? This 

then is Jahannam which you have been promised! Roast well in it 

today, because you have not believed!" This statement appears 

to be the passing of sentence at the judgment, and it seems that 

Allah himself introduces the condemned into Jahannam. Such 

contexts as this, however, should be compared with other Qur~anic 

statements such as 44:47-8 where apparently Allah is giving orders 

to the mal~,ika at the time of sentencing: "Take him~ and cast 

him into the midst of the Blaze (al- japrm). 'rhen pour over his 

head some of the punishment of scalding water ( c adhab al-Qamtm)! •• 

48see above, pp. 297-9. This apparent incongruity in 
the order of events is rectified with the concepts abwab ar-r~~ 
and cadh4b al-qabr in later Muslim belief; see pp. 305-7 and 
notes 37 and 39 in the preceding chapter. 



Here, the keepers of Jahannam are not specifically mentioned, 

although it is clear that they are being addressed, and they 

administer the punishment which is prescribed by Allah~ 

In another context, 67:6-9, the picture is even more 

vivid, and here the •• keepers" ( khazana) interrogate their new 

inmates: 
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6 For those who have rejected their Lord is the caah!b Jahanna~ 
an evil destination~ 

7 When they are cast into it they will hear a groaning gulp 
[as it sucks them in], and it will be boiling, 

8 almost bursting with--fury. Whenever a group is cast into it, 
its khazana will ask them: .. Did a warner not come to you?" 

9 They \t7ill answer: "Yes, a warner came to us, but we rejected 
him saying: 'Allah has not sent down anything. • 11 surely, 
you are in terrible error~49 

Since this interrogation of the unbelievers occurs after the 

sentencing has already been passed, the only purpose it serves 

is to get the condemned to admit that they deserve the punishment 

they are now receiving.5° Also, a similar picture is given in 

40:71/3-76 which begins: "See them with shackles and chains upon 

their necks, as they are dragged into the scalding water~ Then 

they will be stoked into the fire (thumma fr-n-nari yusJariin~)." 

It must be the khazana who 11 drag 11 and "stoke" the condemned. 

49This final statement may possibly be spoken by the 
"keepers" to the condemned, but it seems more likely to be directed 
to MuQ.ammad's hearers who had no doubt been sayings "Allah has 
not sent down anything." 

50This questioning by the khazana should be compared with 
the interroqation by those who ••take" men at death, discussed in 
the preceding chapter. 



334 

·rhe khazana of Jahannam also appear in the parallel pas

sage, 39:71-2, and their counterparts, the kh~~ of al-,Janna, 

appear in the following two verses. The khazana of al-Janna 

which appear in this unique Qur~anic context seem to be the same 

as the mala:'ika in 13:23 who are said to "greet the believers at 

every door", and those in 21:103 l-lhO greet the believers saying: 

"'l'his is your Yawm!" 

In 19:66/7-70/1 a new element is introduced into the 

Jahannam-scenes since the shayatin are included in the punishment. 

Beginning at v. 68/9 the mala~ika (or khazana) seem to be the 

11 Speakers"s 

68 Now, by your Lord, we will surely gather them t~Jether with 
the shaf&ktn, and then we will parade them around Jahannam 
hobbling on their knees. 

69 Then, after each qroup we will pluck out those who had been 
the most hardened with disdain of ar-Ratunan. 

70 And then we will know very well which of them deserves 
most to burn there~ 

Here it is the shax:akrn and men rather than "jinn and men .. who 

are to be punished. If the term ~ha~a~in in this context is 

simply another designation for "evil jinnu, then these sh~q_in 

would be equated with the jinn in similar contexts mentioned 

above. On the other hanc, the term shaya~!n in 19:68/9 may be 

a designation for those who are called the "party" (2_izb) of 

Shaytan in 35:6: "Surely Sha~an is your enemy, so take him for 

an enemy~ He only calls his Qiz~ that they may be among the 

inhabitants of the Blaze... Similar statements appear in 22:3-4 

where "those who follow every sha.Y).!n 11 are said to have taken him 
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for a friend, and will be led to "the punishment of the burninq" 

(cadhab as-sacir).51 

one of the most significant passages for determining the 

Qur~anic teaching regarding the keepers of Jahannam is 66:6-7 

where mal!=»ika who are "terrible" (ghil~f) and "severe" (shid~d) 

are said to over a fire whose fuel is "men and stones": 

6 Believers, protect yourselves and your families against a 
fire whose fuel is men and stones, over which are terrible, 
severe mala)ika who do not disobey Allah when he commands 
them, and they carry out what they are commanded. 

7 "Unbelievers, do not seek excuses for yourselves today~ 
You are only being repaid for what you have been doing~uS2 

rlere the mala'ika carry out the precise commands of Allah as in 

44:47-8 (discussed above). However, once again before identify-

ing these mala'ika and khazana phenomenoloqically, it should be 

noted that in· 3; 10/8-11/9, a context where the unbelievers are 

said to be ufuel for the fire" (wa<JU:d an-nar), it is said that 

Allah is the one who is severe in punishment (wa-llahu shad!du-

1-ciqab). Thus, Allah appears in the same role as the mala~ika 

who are said to be severe (shid!d).53 This situation is therefore 

parallel to those discussed in previous chapters where both Allah 

and the mala'ika are said to record man's deeds, and where both 

Allah and the mali'ika. are said to "take" man at death. 

Slsee also 67:5. 

52'rhis admonition in v. 7 is best interpreted as being 
spoken by the mal~'ika. 

53cf. the idiom .. upon them shall rest the curse of Allah 
and the mala'ika .. in 2:161/56 and 3:87/1. 
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The fact that 66:6 states that the fuel for the fire will 

be "men and stones 11 instead of "men and jinn" as in earlier 

uur~~nic contexts may indicate a development of thought which is 

significant for understanding the Qur~!nic pneumatology. 'l'he 

rejection of belief in the jinn, mentioned in 34,40/39-41/0, may 

also have included rejection of belief in their existence, so 

that the concept of "men and jinn" being sent to the fire (as in 

7:38/6) was replaced with the concept of a fire whose fuel is 

11 men and stones". Although the relative dates of these t~10 

ideas cannot be determined with certainty, the former appears to 

be Meccan and the latter appears to be f.!edinan (occurring in 

2:24/2 as well as 66:6). 

One final passage which remains to be discussed is 

43:74-8 which threatens the cadh~ Jahannam and contains the one 

QUr~anic occurrence of the term malik which is consistently 

regarded by the Muslim commentators to be the name of the chief 

of the mal§~ika who are the keep~rs of Jahannarn: 

74 surely the sinners are dwelling in the caahab Jahannam, 
75 and it will not be lightened for them, although they 

despair (mublisQna) therein.S4 
76 ~~ie have not wronged them, but they have wronged themselves. 
77 They cry: "O Malik, let your Lord finish with us~" 

de replies: "You are to remain~ .. 
78 We brought the truth to you, but most of you are averse to 

the truth.ss 

54The term mublisuna is from balasa, from which l'ituslim 
lexicographers derive the name Iblis (see note 3 in Chapter III 
above, pp. 41-2). 

55verse 78 is sometimes considered to be part of the 
speech of M4lik, as for example in the translation of Bell, aur,an, 
pp. 496-7. Rodwell and Blachere follow the same interpretation 
as that adopted above. 
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The term m&lik appears also in the expression m!lik al-mulk 

(master of the kingdom) in 3;26/5 where it is explicitly applied 

to .l\llah, and in the expression m!lik zawm ad-din {master of the 

day of judgment) in 1:4/3 where it also refers to Allah.56 How-

ever, the context of this third occurrence, "O Malik, let your 

Lord finish with us~", can hardly be interpreted as referring 

to Allah.57 

VJhether or not this "master" of the fire is to be regarded 

as having an official position as chief of the keepers of 

Jahannam is difficult to determine from this context alone. Other 

Qur'anic contexts speak of "keepers" or mala!)i.KC!; in the plural,58 

and no indication is given that they have a "master". In what 

appears to be an explanation of the "rtineteen" who are said to 

be in charge of Saqar, 59 74:31 states: 11 \.-1e have appointed only 
____________________________________________________ , ____ __ 

56Jeffery, Materials, p. 185, reports that malik (king) 
was commonly read in place of malik in 1:4/3, and that cAli is 
reported to have read the verb malaka in this context. 

57 The name l"lalik appears to be related to i"iolech, the 
Hebrew name for the t~onite deity to whom human sacrifice was 
made in the Valley of Hinnom (cf. Jahannam) near Jerusalem • 
.Regarding this deity, see J. Gray, "Holech", IDB, III, 422. see 
also Eickmann, pp. 38-9, and 3ichler, pp. 111-12, and Jeffery, 
_Foreign Vocab., p. 257. 

58The term zabaniyya in 96:18 also seems to refer to the 
keepers of Jahannarn. B~., II, 411, says that the threat to call 
upon the zabaniyya means 11 to drag him into the fire". Regardinq 
the origin and meaning of this term, ..c~ndrae, "Ursprung'! p. 154, 
sees Syriac influence. 3ee also Eichler, p. 111; Bell, Qur'an, 
p. 6881 and Jeffery, Foreign Vocab., p. 148. 

59Besides the three occurrences in sura 74 (vv. 26, 27, 
and 42/3), the term saqar occurs in only one other Qur'anic 
context, 54:48. It appears to be another name for Jahannam, or 
possibly the fire of Jahannam--see B~., 11, 300. 
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~ala:~~ka to be masters of the fire (afb~ an-n!r)."60 Here the 

term for "masters" is aep!b, which (like the term malik) could 

be interpreted as suggesting a position of authority; however, in 

both contexts it is clear that these beings are not sovereign 

overlords of Jahannam, but servants of Allah.61 

60Reqarding the significance of the number .. nineteen'', 
see ~ichle~ p. 111. 

61-·· 'b' ~ ~ee ~. 
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COr~CLU3ION 

The purpose of the present study has been to determine 

the nature of the various spirit-beings which are mentioned in 

the Qur:»an, to isolate and describe the "personality" of those 

beings which have prominent places in Qur,anic pneumatology, and 

to trace the development of Qur~~nic ideas related to the spirit

world. ~s the study has progressed, three significant develop

ments have emerged: (1) the presence of 11 concurrent accounts" 

in which the same episode or series of events is reported ~'ith 

significant differences regarding characters, order of events, 

or certain details: (2) the recurrent phenomenon of "corporate 

personality", where in some contexts actions for which l\llah is 

ultimately responsible are said to be performed by certain of 

his agents, but in other contexts the same actions are said to 

be performed by Allah himself; and (3) the gradual polarization 

of the powers for good and evil in the lives of men, where in 

earlier contexts a profusion of supernatural forces appears, but 

in later cont~xts all supernatural (but non-divine) power for 

gooc is focused in the mal~~ika (which, however, are seen to be 

so completely obedient to 7\llah that their significance as 
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independent beings is almost nullified), and all supernatural 

(but non-divine) power for evil is focused in a single personal

ity, Shaytln. 

In the Ibl!a-myth, the rebel appears as a distinct 

personality: he is an arroqant and rebellious fallen-angel who 

blames Allah for pervertinq him, and in return threatens to 

lead astray all of mankind who will follow him. He is pictured 

as the permanent "tempter.. of man; yet he is named in only two 

other Qur,5nic verses outside the contexts of the Ibl!s-myth. 

In the Shayt«n-myth, the tempter appears in the role of the 

serpent of the Genesis account. Shay~&n whispers in the ears 

of Adam and his wife but is not seen, as the first couple appear 

to be unaware of his presence, however, Shayt5n does not receive 

the curse of the serpent, possibly because Iblrs has already 

been banished from heaven and has been pronounced rajrm. 

Although the curse upon Iblis, his banishment from 

heaven, and Allah•s promise that the rebel and all who follow 

him will be cast into Jahannam are central aspects of the Iblis

myth, Iblis is not mentioned in a single Qur2 anic judgment-scene, 

however, it is significant that in the one judq.ment-scene in which 

Shaytan appears (where he is neither a defendant nor a witness, 

but appears after the judqment has been passed and admonishes the 

condemned for following him instead of Allah), certain statements 

in his speech to the condemned (14:22/26-7), reflect statements 

of the rebel in the Ibl!s-myth. The character and nature of 

Iblts are also seen in the desiqnation ash-shaytan ar-rajim. 
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As a fallen-angel Iblis is related to Hariit and l'llariit; 

however, there is no evidence to suggest that the ~alaka¥n 

?i-Babi~ serve under Iblis, and no such conclusion should be 

inferred simply from the fact that the latter is seen as the 

chief of hosts (junu~), which in th~ uur~an are not specifically 

identified either as fallen-angels or as jinn. These two fallen

angel myths are distinct not only in the Qur'an but also in the 

midrashic sources. One characteristic which H~rat and h~rcrt do 

have in common with Iblis is that as fallen-angels their activi

ties continue within the scope of the will of Allah. This trait 

is explicit in the story of the rnalakaln bi-Ba~il who warn the 

people not to disbelieve in Allah, but it is only implied in the 

Iblfs-myth where Allah grants respite until the Yawm ad-Din ano 

permits Iblis to attempt to lead men astray. 

In the Qur~~nic versions of the ancient shooting-star 

myth, jinn and shayatr~ attempt to intrude into the heavenly 

realm. In the shaya~in versions, the intruders are said to he 

raji~ and also marid, both terms suggesting the nature of Iblrs. 

Certain statements in the jinn version suggest that the intruders 

are fallen-angels which attempt to re-enter the vicinity of the 

digh Council {al-mala, al-acla), which a9pears to be identical 

with the group of mal~~ ik~ mentioned in 2:30/28-33/1. 'rhere is 

no Qur'anic evidence to support the view that Ibl!s also attempts 

to re-enter the heavenly realm, and it c~n only be inferred that 

Ibl!s was on the digh Council before he rebelled against ;\llah. 

Other Qur'anic contexts which refer to the ~ossibility that 
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messages may be .. brought down" by shay~:'(in tend to support the 

conclusion that the purpose of the intruders in the shooting-star 

myth is to steal information from the High council or from the 

celestial book. 

'rhe Qur'anic contexts in which Muoammad is assured that 

he is not a sh~~~ or a k~hin but that his messages have indeed 

come down from Allah suggest that during the early years of the 

prophet's ministry in Mecca he was not certain of the nature and 

source of his inspiration (a fact which tends to confirm that he 

was sincere and that his struggle for assurance as reported in 

the Qur'an is valic). In relation to the Qur'anic conception 

of revelation, the term majnun and the expression bihi jinn~ 

seem to mean ujinn-possesaed" rather than umad 11
, and refer to 

.. inspiration by jinn" which seems to be characteristic of the 

poets, but is firmly denied regarding f\-1UQammad' s inspiration. 

The accounts of jinn hearing the Qur,an and becoming believers 

seem to be related to the Qur, !:nic assurances to 1ViUQammad that he 

is not ~ajnun or bihi jinnatun; that is, they affirm that the 

Qur'an has power over the jinn rather than vice versa. 

Concerning the role of an intermediary agent in the 

inspiration of the Qur'an, it is clear that the Qur'§n portrays 

a development of ideas from the time that Muoammad is simply aware 

that messages come to him, to the time when it is said that the 

messages are brought down by Jibr!l. During the intermediate 

stage in this development, the only agents specifically said to 

be related to inspiration are: (1) the .ru~ which is said to be 
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~~~~ in 26:193; (2) the ~~ which is associated with the ~ of 

~llah--also called a ~~u! in 4?.:51-2; and (3) the r~~al-sudus 

mentioned in 16:102/4. The ma~~'ika which are demanded by 

J\'JUtlammad • s opponents as a sign that his message is indeed from 

Allah are never associated with inspiration, nor is there any 

explicit indication in the Qur,an that Jibrrl is one of the 

rnal~'ika. On the basis of Jewish and Christian beliefs, both 

Nuslim and non-r..r,uslim commentators 11 assume .. that the Qur=»anic 

Jibr!l is one of the mala'ik&, and from this assumption conclude 

that before Jibr!l was identified as the intermediary agent of 

revelation, Muoammad must have first considered his messages to 

have been delivered by the !"'ala~ ika. 'rhere is no Qur~ !nic 

evidence to support this conclusion. 

Belief in the mala'ika as a required article of faith 

in the Qur'~nic development of the Muslim creed appears to be 

related to the Medinan elevation in the position of the mal~,ika 

in relation to Allah and the corresponding decline in the signifi-

cance of jinn and shay~ki~ in the Qur'an. Although belief in the 

existence of jinn and shayak!n is maintained in later Islam and 

is included under this article in the discussions by later theo-

logians, there is no evidence in the Qur'anic statements to 

support the opinion that their existence is affirmed along with 

that of the mala'ika in the Qur~anic credal statements. On the ---·----
contrary, the Qur'anic evidence tends to suggest that at least 

the importance (if not the existence) of both jinn and shaya~in 

and their influence for good or evil in the lives of men are no 

longer maintained in ~edinan contexts. 
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An example of the polarization in the Qur,5nic conception 

of the supernatural powers for good and evil in the lives of men 

is seen in the respective roles of the mala'ika and Shaytan in - -
the Qur' anic interpretation of early I~1uslim battles, where 

victories are ascribed to the assistance of the mala'ika which 

have been sent by Allah, and military setbacks are blamed on fear 

which Shayt!n is said to have cast upon the Muslims in battle. 

Phenomenologically, Shaytan appears in the Qur,an as one who 

possesses a greater degree of independence from ~~ .. llah than do 

the ~al5,ik~, who simply praise Allah and perform his commands. 

In some contexts Shaytan appears as a distinct personality, one 

who attempts to seduce men, yet working always within the know-

ledge and permission of Allah. In other contexts, however, 

Shay~an appears more as a symbol of evil than as a distinct 

personality; that is, whatever is seen as contrary to Islam is 

said to be the work of Shay~an, so that Arabian customs and 

practices which are now condemned by the Qur~an are gathered 

together under this one symbol and are thus uniformly attacked. 

Qur'anic examples of "corporate personality" involving 

Allah and his agents appear in several contexts discussed in the 

present study. In the various accounts of the Lu~-saga, the 

dual roles of delivering the family of Lu~ ano destroying the 

city are attributed both to ~llah and to the celestial messengers 

(which are called rusul, ~~rsalun, and ~a~f). The act of record

ing man's good and evil deeds is attributed both to Allah and to 

various celestial beings (which are designated rusul, p~fixun, 
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mucaqq.ibat, and E.~ib). Both ~llah and his messengers (variously 

designated as rusul, mala'ika, and the malak al-mawt) are said -- . . 
to "take" man at the time of death. Finally, the role of casting 

the condemned unbelievers into Jahannam is ascribed both to Allah 

and to his !flal~,ik~ and the k~~~ (keepers) of Jahannam (which 

in another context are called zabani~~). 

The clearest example of "concurrent accounts" encountered 

in the present study is the announcement to Maryam that she is 

to give birth to a son. In the account in sura 19 the celestial 

messenger appears as a bashar sawr {handsome man) who startles 

.i·~aryam who is alone in the sanctuary (mi9r~~), and they converse 

together. This messenger is called the !UQ of Allah and is 

clearly visible to Maryam. In the account in 3ura 3 the same 

message is delivered in the same setting by mala~ka who do not 

appear visibly, for in this account I·~aryam appears to be praying 

to Allah while she is alone in the sanctuary. Qur'anic "concurrent 

accounts" of a different type are seen in the Ibrahrm/Lu1; legend-

cycle, where the celestial guests have different designations in 

the various accounts, and also the order of events varies signifi

cantly. Finally, those contexts mentioned above as examples of 

•• corporate personal! ty" in the Qur'an may also be seen as 11 concur-

rent accounts" if the various designations related to any one 

tasJ~ are interpreted as referring to the same being or beings. 
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