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THE LIFE OF MUHAMMAD AND
THE QUR’AN: THE CASE OF MUHAMMAD’S HIJRA"

Uri Rubin
Tel Aviv University

1 Introduction

In my The Eye of the Beholder,* the literary status of the Quran in Muham-
mad’s biography (sfra) has been touched upon, and an assessment of the re-
lationship between the Qur’anic and the non-Qur’anic layers in the sira has
been attempted. I have argued that the Qurianic element in the sira cannot
be regarded as the primary origin of the entire narrative framework of the tra-
ditions in which it is found. It rather became part of the sira in a process
of “Qur’anization,” i.e., the incorporation of Qur’anic elements into the basic
non-Qur’anic narrative framework of the traditions.?

Some reviewers of The Eye of the Beholder found it difficult to accept the
observations about the secondary status of the Qur’anic material in the sira,
and insisted on its primary position as an origin of all the traditions in which it
is found. Thus, for example, Wim Raven?® re-examined the analysis of the story
of the Satanic Verses* in which allusion is made to Qur’anic passages, such as
17:73-75. He has wondered “Why would not Q 17:73-75 have been the starting-
point of the whole episode, with its key word iftatana, a golden opportunity for
every story-teller?”

The same logic led Raven to state that the description of the events that
took place on the eve of Muhammad’s hijra to Medina (not discussed in The Eye
of the Beholder) “are elaborations of Q 8:30." He adds that “at least about this
particular narrative it is obvious that it was generated by the Koran.”5 Simi-
larly, the traditions describing Muhammad’s first revelation, in which allusion is

*I am grateful to L. Conrad and M. Lecker for their invaluable comments on a previous
version of this article. Special thanks are due to H. Motzki for a merciless yet most beneficial
criticism of that version. It goes without saying that they bear no responsibility for whatever
faults and flaws that may have remained in the present version.

1Uri Rubin, The Eye of the Beholder: The Life of Muhammad as Viewed by the Early
Mauslims (Princeton, 1995).

2Rubin, The Eye of the Beholder, pp. 226-33.

3Wim Raven, “The Biography of the Prophet and its Scriptural Basis,” in Story-Telling
in the Framework of Non-F ictional Arabic Literature, Stefan Leder, ed. (Wiesbaden, 1998),
p- 430.

4Rubin, The Eye of the Beholder, pp. 156-66.

5Raven, p. 427.
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made to Qurian 96:1-5 (igra’ bi-smi rabbika...) were taken by Gregor Schoeler,
in his review of The Eye of the Beholder,® as indicating that the entire story
developed out of 96:1-5. He observes that the traditions in which this passage
does not appear represent a shortened version of the same.

In a more general manner, Marco Scholler insists that in the sira there is
«an evolutionary process that is rooted in mxmmmmwm.i

The assumption that the Qur’an is the origin of many sira episodes is an-
chored in the widely current view of western scholars who, since the days of H.
Lammens, have repeated the view that one of the main functions of the stra
was to provide the Qurian with exegesis. More specifically, the sira was de-
signed to provide the asbab al-nuzil, i.e., the “circumstances of revelation” of
the Qur’an. This view has never been abandoned, as is clear, for example, from
the comments of Gerald Hawting on The Eye of the Beholder. Hawting insists
that traditions in which allusion is made to Qur’an 2:898 represent “attempts
to supply an interpretation of Qurian 2:89....7 Hawting observes further that
“The reports turn an anonymous and ambiguous text into a specific historical
incident relating to Muhammad and in that way supply an interpretation of
the verse.” Summing up his views, Hawting explicitly declares: “ _that a large
proportion of the earliest s?ra material available to us (notably in the various
recensions of the work of Ibn Ishaq) is exegetical in origin seems clear.”®

The view that considerable parts of the sira are the result of an exegetical
mechanism was often brought up to diminish the historical value of the sira.
The clearest manifestation of this attitude is perhaps provided in the writings of
Patricia Crone. In her Meccan Trade, for example, she states: “It is not generally
appreciated how much of our information on the rise of Islam, including that
on Meccan trade, is derived from exegesis of the Qur’an, nor is it generally
admitted that such information is of dubious historical value.” 10 More recently,
in her review of Michael Lecker’s Muslims, Jews and Pagans,t' Crone discusses
traditions dealing with the “Mosque of opposition” (masjid al-dirdr) which is
also alluded to in the Qur'an (9:107). She states that “g5 ysual, the tradition
claims to know what the scripture is talking about.”'? This means that for
Crone the sira passages about masjid al-dirdr came into existence in the realm
of Qur'an exegesis. 10 illustrate the exegetical nature of the traditions, Crone
compares the Qurian to photographs in newspapers with empty speech bubbles
which readers fill in as they like.!3 More specifically, in trying to refute the
historical value of the story about masjid al-dirar, Crone insists that “the outline

-

6 Wiener Zeitschrift fir die Kunde des Morgenlandes [WZKM] 88 (1998): 221-22.

7Marco Schéller, “Sira and Tafsir: Muhammad al-Kalbi on the Jews of Medina,” in The
Biography of Muhammad: The Issue of the Sources, Harald Motzki, ed. (Leiden, 2000),p. 42,
with note 89, where he disagrees with The Eye of the Beholder.

8Discussed in The Eye of the Beholder, pp. 29, 228-29.

9G. R. Hawting, Review of Rubin, The Eye of the Beholder, in Journal of the Royal Asiatic
Society (1997): 128.

10patricia Crone, Meccan Trade and the Rise of Islam (Princeton, 1987), p. 204.

11 Journal of Semitic Studies 42 (1997): 182-85.

121pid., 182.

131pid., 184.
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has a strong claim to Quranicity,”* which is supposed to be a slightly scornful
pun on Lecker’s insistence that the story has “a strong claim for historicity.” 15

Crone’s attitude has already met with objection, for example by R.S. Fai-
ser,1® without, however, offering a systematical reconsideration of the status of
the Qur’an in the sira.

Qur’anic exegesis was considered the main power not only behind large por-
tions of Muhammad’s sira but also behind the stories about other prophets,
generally known as gisas al-anbiya®. For example, Franz Rosenthal has de-
clared:'” “Historical, or pseudo-historical, material centering around Biblical
events and personalities gained the right of entry into Islam through the Qur’an
and its interpretation.” Moreover, Rosenthal adds that “The original text of
the Bible may have been a matter of little concern for the earliest historians,
not so much because access to it may have been rather difficult, but because
they were less interested in historical accuracy than in making a coherent whole
of the fragmentary Qur’anic narrative by whatever means they could lay their
hands on.” 18

‘The aim of the present study is not to defend the historical value of the sira
(which is not discussed here) but rather to show that not everything that looks
to the above scholars like exegesis is indeed exegesis.

The following study will concentrate on an episode from the Medinan period
of Muhammad, thus carrying on the work started in The Eye of the Beholder,
which is dedicated to the Meccan period of Muhammad’s life. The episode
selected for the present discussion is one that seems at first sight as a typical
case of exegetical expansion of the Qur’an.

The episode is the one in which the Prophet and a companion of his are in
a cave after having left their hometown. In the Qur’an this episode is merely
alluded to without any specific details; these can only be found in the sira. One
could discern in the s#ra version of the cave story a typical case of exegetic
expansion of an ambiguous Qur’anic passage. At least this is how the above
scholars would certainly explain it.

But is this really the case? Was the sira cave story really generated by the
Qur’an? That this is not so will become clear from a closer comparison between
the Qur’anic cave passage and the sira cave story. Let us begin with the Qur’an.

141bid., p. 182.

*5Michael Lecker, Muslims, Jews and Pagans: Studies on Early Islamic Medina (Leiden,
1995), p. 75.

16Rizwi S. Faiser, “Muhammad and the Medinan Jews: A Comparison of the texts of Ibn
Ishaq’s Kitab Sirat Rasul Allah with al-Wagqidi’s Kitab al-Maghazi,” International Journal of
Middle East Studies 28 (1996): 482-83.

1"Franz Rosenthal, “The Influence of the Biblical Tradition on Muslim Historiography,” in

Historians of the Middle East, Bernard Lewis et al., eds., (London, 1962), p. 40.
181bid., p. 42.
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2 The Qur’anic Cave Passage

In Qur’an 9:40 we read:

If you do not help him, yet God has helped him m:.m@m&.a when the Mz.
believers drove him out as the second of two EEE :S:@:Y when
the two were in the cave, when he said to his companion: mmw-
row not, surely God is with us.” Then Oo.& sent down on him Mm
Shechina, and aided him with legions you did not mom. >E.w he made
the word of the unbelievers the lowest, and God’s word is the up-

permost...

This Qur’anic passage describes divine aid extended to ..%o;ﬁ“ovrmd WMMMMW
as to an unnamed companion of his, when they were .,coﬁs in “t o.oméq o
the unbelievers “drove him out.” The situation here is one of UwEm UBm.b and
isolation, as the Prophet is accompanied ,U%. ou.m @mwmos os_%rrm.; Hmﬁ .Hms the
second of two” (thant ithnayn). The ooBﬁmM:Ms is Mﬂww,ww Mﬁma Mmmw w uwo.o i
lack of assistance, and the Prophet attempts o set | st by Le ne
im “do not sorrow” (l@ tahzan), and by ensuring him ﬁrm.a God is wi .
WMQ&?Q: this <mavmm encouragement, God sends down m.ﬂm m.ﬁmorw%m ,&wa ,MHWM
them with His invisible legions. The Arabic form of m.rmngb@ is .m% ma, o
that could be associated with the Arabic root s-k-n which denotes Q@snsn va )
This means that the sakina is meant here as a measure Om.msoo:gwwawwzd w‘o !
location of the scene, a “cave,” indicates a state of expulsion and desolation.

2.1 Inuisible Legions

The idea of divine aid extended through m:ﬁmwzm. Hmmwocm,gh::&J rm.w MH%MW,
recurs in some other Qur’anic passages amm.rbm with Q.ola mHWm_v&A:MM, o mm
battle. This applies to the battle of the “parties” A &-&gasw w% o} U..c M& .
In these two cases the theme of the invisible legions 1s ammwmde wo ,E”Hmm:ﬁma
crucial aspect of the sacred Islamic history, namely that a:m s E”mb w@aw
thrust represents a holy war waged in .ﬁrm name mm Doa_ H once _ém ,
fighting angels are mentioned explicitly, Emam.ma of E,.:.m% e Mw.mMoMM ames
The context of the Qur’anic cave story 1s also military, i mo.wM|W©v omma
about the “parties” and Hunayn. _?mm vﬁom&MvaWawvﬂwﬂmmedM .m.ﬁm o) v
the refusal of some people to assis ; ,
MMWMOMHmmmm itself states that God will aid E.m prophet Emﬁmm% Mm .%MMP mﬂma “MM
already did in the past, when the Prophet was in the ow<mq omo. . M ca _owzméa
concludes with the statement that O%awamao the “word” of the un
“nferior”: this means that He defeated them. .
Ewmhymwa,rn ”g Qur’anic version is focused on ﬁrm‘ act of God, m«ﬁ Em.:.w_y.v_mmwb
His sid in battle. The cave passage is designed to illustrate the divine military

19Qur’an 33:9.
20Qur’an 9:26.
21Qur’an 3:124-25.
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elp chn1s - P p
1S Q Q cast-out H ro Emﬂ 1In compensation mOu
: L \%% _: : ensur O;. r: ﬁwwm Oym\ﬂm an C

2.2  Ezpulsion

I s .
wmamwmﬂ mw:.n mMMo om.<M passage the basic situation is one of expulsion. This is
in the words: “...when the unbelievers d hi " Thi
hat the Pronhet wm sl : rove him out....” This means
; is companion a; i

substitute for their lost home. P re refugees for whom the cave is 2
v:ow”wmﬂ Emw om the ﬁmwvwg,m expulsion is not unique to the cave passage. An ex
reat of premeditated banishment recurs con i . >

. at cerning several prophets,??
MM“QMM%EE@H mrm @m:nmeo prophet the same threat is repeated in HWQ% ZOMm
, the expulsion of the Qur’anic prophet is consid ishe ]

T, t . . : ered an accomplished fact

as indicated in 47:13 where “your city which has expelled you” is mentioned “

3 The Sira

3.1 Flight from Mecca

”mgm Mm.aomm Mmamwosm of the sira cave story, the element of expulsion is miss
, and instead we have an element of conceal ich is missi .
a t which is mi f
Qur’an, but serves as the main axi 7 ot e o
, is of the sira plot. Here the Proph
of Mecca on his own volition, not b im e o e
efore God Himself allows hi ;
Quraysh find out about his : i e
premeditated departure, the d
for him with the intention of bringi i s e e e
ringing him back. All this takes pl i
L ¢ place followin,
Mwwwmwmn %%9.@05 taken Wv\.ﬁ:m Quraysh to kill the Prophet in his sleep.?3 HM
mm?mmm,m H bm MM nrw @:M anic cave passage the Prophet and his companion are
, e sira they are fugitives. This crucial b ’3
and the sira rules out the ibili i o
possibility that the entire s
from the Qur’anic cave passage. e sra cave story was drawn

3.1.1 Concealment

MW%: MMM@QMEUOM M:MEM,; %Eow underlies all the sira versions of the cave story, is
out by detailed descriptions of Muhammad’ q
N Satuat § ad’s concealment on the one

, v the Meccans on the other. All the
. i . se el
unique to the sira and are entirely absent from the Qur’an ements e
mcoowwvmmw the m_mwdm:a&& concealment, it is designed to ensure Muhammad’s
escape from death. But the manner in which co is i
. . . ncealment is achie
M M%M.oobwﬂﬁobn. In some versions it is concealment by blindness. One ow MMM
itions about it was circulated with the isnad 1 :
a s al-Kalbt (Muhammad b. al-
Sa’ib, Kifan d. 146/763) «— Abu Salih (Badham, mawld of Umm Hani®) «

22 ;
The messengers in general: 14:13; Shu‘ayb: 7:88; Lot: 7:82; 26:167; 27:56

Th ory (e} B
€ about this HL t i1s recounte n w
23 ) counted in associatio ith @r: an 8 ..wO4 and deserves a
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Ibn ‘Abbas.2* Mubammad is in the cave with his companion, and the men sent
by the Quraysh in pursuit are standing outside. In the part relevant to our
case, Muhammad prays: “0 God, make them blind, so that they will not see
us” (allahumma ‘ammi ‘anna absarahum). The persecutors turn right and left
around the cave, but God conceals the cave from them.

More prevalent are the yersions in which concealment is achieved by means of
some living creatures. They change the model of concealment by blindness into
concealment by objects; this makes the concealment more effective as it occurs
as soon as the two fugitives enter the cave, and renders it more miraculous.

In these widely current versions, it is related that God sent a spider to weave
its web over the opening of the cave in which the Prophet and his companion
were hiding. This suggested to the searching people that no one had entered the
cave for years. One such version was recorded by ‘Abd al-Razzaq (d. 211/827)
with the isndd: Ma‘mar b. Rashid (Basran/Yemeni, d. 154/771) « ‘Uthman
al-Jazarl «— Migsam b. Bujra [Najda] (Meccan d. 101/720).2> The same im-
pression was given also by two pigeons that built their nests there, and by a
tree that covered the two fugitives. This is related mainly in a tradition of one
Abii Mus‘ab al-Makki who quotes several OoBHUWEOBm.um Concerning the tree,
it is related that it hid Mubammad and his companion so effectively, that even
one of the Quraysh who stood under it urinating, did not notice them (hence
he felt free to expose himself).2” In another version it is the spider again that
conceals them from the urinating person (Umayya b. Khalaf).?®

3.1.2 Pursuit: Surdqa

The element of flight, which underlies the szra version of the cave story, entailed
detailed descriptions of the pursuit which was initiated by the Quraysh.

A prominent figure among those who went to search for Muhammad and
his companion is Surdqa b. Malik, of the tribe of Mudlij and a confederate of
the Quraysh. He reportedly went after Muhammad, hoping to be rewarded by
the Meccans, who had offered a hundred camels to anyone who would bring
Muhammad back. In a tradition of al-Zuhri (Medinan d. 124/742) on the
authority of Suraga’s nephew, Suraqga succeeds in spotting Muhammad outside
Mecca, but as his horse is going at a good pace, it stumbles and throws Suraga
off its back. This happens several times, and each time he consults his divining
arrows (gidah), and out comes the arrow he does not want, advising him to
do the Prophet no harm. But Surdga is too anxious to win the reward for
Muhammad and rides on in pursuit of him, but stumbles again. At last the
horse not only stumbles, but its forelegs go into the ground. Then as it gets its

-
24pzkihi, vol. 4, pp. 80-81 (no. 2412).
25¢Abd al-Razzaq, Musannaf, vol. 5, p. 389. See also Ahmad b. Hanbal, Musnad, vol. 1,

p. 348.
26E.g. ‘Abd al-Razzaq, vol. 5, p. 389; Ibn Sa‘d, vol. 1, pp. 228-29; Fakihi, vol. 4, pp. 82-83
(nos. 2416-17.); Bayhaql, Dala’il, vol. 2, pp- 481-82; Kashf al-astar, vol. 2, no. 1741; Qiwam
al-Sunna, Dal@’il, vol. 2, pp. 659-60 (no. 83); Abfi Nu‘aym, Dala’il, vol. 2, p. 325 (no. 229).
27Fakihi, vol. 4, p. 83 (no. 2417).
28 RBaladhuri, Ashrdf, vol. 1, p- 308.
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Wmmm. om; Aw_m the ground, smoke arises like a sandstorm. When Suraqa sees this
is finally convinced that the Prophet is i i v
t ! protected against him and will ha
the upper hand. The tradition was recorded by Ibn Ishaq (d. 150/768),2° WMM
So%w in several compilations, including canonical hadith collections.30 q
bis e ese mumbﬂm EM Mmm_mbmm to bring out Muhammad’s successful escape from
rsecutors, and Suraqa’s failure to catch up wi im i i
and p with him is shaped in a mirac-
MMMCm éwv\ Mwmﬂ. p.E.vrmm Z:rw.samm,m divine protection. More specifically, ﬁMm
o MHWM MH e QMS.E:W arrows is usually associated with idol worship, wmvmmwmz%
,31 and in our context it implies that even igi iti
pagan religious h
succumbed to Muhammad and recognized his immunity. s authorities

3.1.3 Suraqa and Satan

H%m m.mg that .mcnmnm of all people was chosen by Muslim tradition for the
abortive H.V:.Hm:; of the Prophet, seems to indicate that he was a protot f
Mwwd oo%mﬂicm mn.mgﬁ whose schemes are baffled by divine powers. As m:vmw@ Mw
e to be associated with Satan, as is indicated in the role assi H.Ea to hi ni
SHM Nm.nﬁm of wm.am. Here m.@a.m.b appears to the unbelievers in the mmo:b of mhmaww
and tries to assist them against Muhammad, but eventually turns on his heel
3&55@ that God and the angels are on Muhammad’s side.?2 o
It is m_mw significant that Suraga was known as azabb A.:wmi%sv 33 This i
&.6 same nickname by which Satan is called by the Prophet when .&6 fo o
.Emo_%mm to the Meccans that the Ansar have pledged allegiance to Muha Edmm
in the ‘Aqaba, and are about to wage war on them.3* In a ShiT versi ; EmB ﬂ
cave story itself Suraqa is explicitly called “Shaytan.”3® o ote
. ?:‘d:m above elements of flight, pursuit and concealment are non-Qur’ani
in origin m:m stand in clear contrast to the basic situation of the Qur’anic o
passage, which is focused on expulsion, not flight. Therefore the Qur’an ot
be regarded as the ultimate origin of these sira elements. canmet

3.2 The Companion: Abu Bakr

MMEHI in the .O:%m.s 25. companion of the Prophet in the cave is anonymous
e sira wwoSamm him with a name: Aba Bakr. Here again the name has m
emerged in the context of exegesis, in which case other alternative names wi u%.u
have U.Ho.vwzu\ been suggested, but they are non-existent. Abili Bakr’s nam Mc

not originate in exegesis, but rather in Islamic collective memory. He mmmﬂpmomw

291bn Hisham, vol. 2, p. 134,

30¢ =
6. %_MMMMNMNMM_ Eﬂmp@dp\. vol. 5, pp- 393-94; Ahmad b. Hanbal, Musnad, vol. 4, pp. 175~
<om Dakha Wmmw Hﬂ Mo .|mw pPD- .wml.w.w (63:45); Mustadrak, vol. 3, p. 7; Ibn IEG%: anm:
. 14, no. ; Tabarani, Kabir, vol. 7, nos. 6601-6603; Bayhaqi, Dala’il vol. 2 n._u. »wmh

m“« 488; Abi Nu‘aym, Dala’il, vol. 2 . 332 0. 236). See o Ibn AbT Za; . 268.
3 ) ] b
Y PP 33 Aa 3 v also Ibn %Q, P 2

32 -
Ibn Hisham, vol. 2, pp. 318-19, with reference to Qur’an 8:48.

338uhaylt, Rawd, vol. 2 Vi 7
’ k] - b - w j ¢ i
Llp . p. 233; Ibn Hajar, Isaba, vol. 3, p. 42; ‘Asimi, Sam¢ al-nujum,

w:‘nﬁ Hisham, vol. 2, p. 90.
5See Bihar al-anwdr, vol. 19, p. 75.
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have always been the one remembered as Muhammad’s companion in the cave.
The fact that the szra alone has preserved Abu Bakr’s name while the Qur’an
has not, is symptomatic of the essential difference between the two corpora.
Specific names and circumstances are relevant to the sira as historiography, not
to the Qur’an as the Word of God.

The sira, however, is concerned not merely with Abi Bakr’s name but rather
with his role as Muhammad’s only companion in the cave, and here we come to
the political factor in the evolution of Muhammad’s biography.

The political context of Abii Bakr’s image is actually well known. He was the
first caliph after Muhammad, and the need to preserve his name as the Prophet’s
closest companion arose no doubt as a result of the Shil challenge. As is well
known, ‘All’s supporters never recognized Abl Bakr’s position as the first caliph
after Muhammad, and traditions praising Abll Bakr as Muhammad’s most in-
timate companion were surely designed to justify his position as Muhammad’s
first successor.

But the Shi challenge was not the only, and perhaps not even the primary
reason for the circulation of traditions recounting the virtues of Aba Bakr. An-
other, more immediate reason was that Abt Bakr had been succeeded as caliph
by one ‘Umar b. al-Khattab. The latter’s reputation as an illustrious leader

almost eclipsed the memory of Abi Bakr who, compared with his great succes-
sor, looked pale and insignificant to the point of his name being occasionally
omitted from the list of caliphs.3®

This was the reason why some groups who were anxious to preserve for Abu
Bakr his place in the Islamic communal memory made every effort to circulate
his virtues in the form of traditions. They not only tried to reconstruct the
memory of Ab@l Bakr but also to reduce ‘Umar’s reputation to more reasonable
proportions. This kind of exertion is clearly reflected in a report in which the
s7ra cave story has been adduced to confirm Abu Bakr’s elevated status. The
report is related on the authority of Maymin b. Mihran (Jazari d. 116/ 734),
and is about the Companion Abl Miisa al-Ash‘ari (d. ca. 42-53/ 662-73). It is
related that when Abli Miisa was governor of Basra, he used to deliver the ritual
sermon every Friday, and open it with a prayer for the Prophet’s wellbeing, and
then would pray for ‘Umar. Each time he did this, a man named Dabba b.
Mihsan al-Anazl (Basran), would stand up and say: “Why don’t you mention
his comrade who preceded him?,” meaning Abil Bakr the Siddig. Then he

would sit down. Dabba repeated this on several occasions [which means that
Abii Miisa persisted in ignoring Abf Bakr|, until at last Abi Misa wrote to
“Umar in Medina about this nagging person, telling the caliph that he used to
defame them (i.e. himself and “Umar). ‘Umar summoned the troublemaker to
Medina, and when Dabba appeared before him, the caliph started to abuse him.
But when he heard that Dabba’s only crime was that he had asked the governor
Abii Miisa why he had been ignoring Abt Bakr in the Friday sermon, the caliph
was overwhelmed with remorse and burst into tears. Then he said to Dabba:

I

36 patricia Crone and Martin Hinds, God’s Caliph: Religious Authority in the First Cen-
turies of Islam (Cambridge, 1986), p. 112.
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ww%OOMP you are better guided than he is [i.e., Abli Musa], and more correct
: wa:mo:mmwm@n m:mg w:% %:m day (in the life) of Abl Bakr are better than zgm
mar a . : _
e nd his family. Let me tell you about Aba Bakr’s night and
ECNMMS AMBWM mnmgma to tell Dabba about the night on which Abii Bakr and
hammad set out for the cave, and went on telling hi
tha . : , g him about the da;
MWEWQGMS.H tried to advise Ab@ Bakr how to treat the people of the ﬁW&MM
N ”M.”bmm mGSom émmm %o treat them gently, to which Abt Bakr responded :mumva
mar of being a coward (kh 7 insisti :
e by force 3" (khawwar), and insisting that they can only
5 wﬂg same mm&moao w:.égow ‘Umar adduces the cave story to illustrate Abt
akr’s mcmmioda% over himself is also available with an isnad leading to Muh
mad b. Sirin (Basran, d. 110/728).38 s e
_ummm::m .M::ma has been made ﬁ.o relate a story depriving himself of all his
merits as a courageous warrior as well as a divinely inspired leader, whil
reserving these merits for Abii Bakr alone. T
iy ﬁw,wm %83\ about “Umar reveals the political- rather than exegetical- context
M stra cave story. The political need to maintain Abu Bakr’s reputation
was the driving power U.mw:& the evolution of the story, and this is reflected in
Mw@:w ways. To cm.mﬁ with, several versions praise Abli Bakr’s utter devotion to
aM rophet m.:.ﬁ::m self-denial facing the dangers in the cave. Thus Ibn Hisham
Mnacwm%m Mnmﬁrsow of al-Hasan al-BasrT (d. 110/728) relating that the Prophet
and Al % mf&mﬂ?ﬂa at the cave during the night, and Abt Bakr entered it
passed his hands all over the walls of the ¢ t
beasts of pray or snakes were in it.3° o e e
> In a more detailed version of th
account, Abl Bakr says that if there were " would rather
: . any creature there, he would rath
have himself bitten than the Pro 40 [ ot Mulayha
phet.*® In a tradition of Ibn Abt M
(Meccan, d. 117/735) it is added th i e e
, at there was indeed a hole of ke i
cave, and Abi Bakr blocked it wi i et ang
oo Proones 1 ed it with his heel, lest the snake should come out and
b Hm,wmg Huwovmg himself is said to have told ‘A’isha, Abd Bakr’s daughter, about
ather’s heroic undertakings in the cave. In contrast i |
: . to himself, wh
:Wsmmm to no:mw:mmm. and suffering, and whose feet started to bleed as moo:ommémm
c :%Nmn_ Mbm mountain towards the cave, Aba Bakr’s legs became like two rocks
MM: ; e blocked n.rm wﬂm of the snake with his heel all night long.*> In oﬁrmm
ar versions, it is added that Abu Bakr i .
e thor: e the o 8 carried the Prophet on his shoulders
N \MU: w&.ﬂw,m m.EQ stems not only from his heroic devotion to the Prophet, but
so from his being Muhammad’s closest friend, in whom the Prophet oozmama

37Khargiishi, MS Tiibin
N gen, fol. 24a-25a.
pp. 476-77. e
38
Mustadrak, vol. 3, p. 5. And see another setting in which Dabba b. Mihsan is the one

who prefers ‘Umar to Abl Bakr: Ibn ‘Asaki
s oo o 10 AT D n ‘Asakir (Mukhtasar), vol. 13, pp. 54-55.

40F3kih, vol. 4, p. 83 (no. 2417).

Ibid., vol. 4 7 also Ibn AbT Shayba, vol. 14, no. 18466.
41 N . 4, p. 9 Aﬁo. 2410). See al I y N
m.Jm.W;‘:. vol. %, p. 79 Aﬁo. Mﬁwvu.v

43 Sshi ;
Khargushi, MS Br. Lib., fol. 101b (no. 638); idem, MS Tiibingen, fol. 24a (no. 1461).

Abridged version: Bayhaqi, Dala’il, vol. 2,
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when preparing himself for the hijra. This comes out in traditions relating that
Muhammad set out stealthily for the cave from Abi Bakr's own house. The
most prevalent in this group is the one of ‘Urwa b. al-Zubayr who quotes his
aunt ‘A’isha, Abl Bakr’s daughter. It is related here that the Prophet used to
visit Abl Bakr every day, and once he came at an unusual hour and disclosed
to Abi Bakr the secret of his planned hijra and that he was taking him along.
This is the point at which Abi Bakr becomes the Prophet’s companion in the
cave story. The tradition also contains details as to the camels prepared by Abil
Bakr for the journey and the name of the guide hired by him. Their safe arrival
at the cave is also stated, as well as the help extended to them by Abii Bakr’s
son (‘Abdallah), daughter (Asma’) and client (‘Amir b. Fuhayra).

It is significant that in all the available versions of “Urwa’s report no mention
is made of the above elements of concealment (either by blindness or by objects),
and the role of Abt Bakr and his household in Muhammad’s secret flight is the

sole focus of attention.4* This tradition gained entrance into some canonical

hadith collections.*® )

3.3 ‘Al

Further versions seem to betray a Shi7 tampering with the cave story, which
was designed to shift the glory from Abu Bakr to ‘All. One such version, for
which the isndd is (conveniently enough) not provided, was recorded by al-
Tabar1.® In this version it is ‘Al who discloses to Abl Bakr that Muhammad
has set out for the cave, which eliminates the possibility that the Prophet ever
confided in Abf Bakr. Moreover, ‘ATT advises Abd Bakr to join Muhammad in
the cave, if he has any business with him, but when Abll Bakr catches up with
the Prophet on the road, the Prophet does not recognize him in the darkness,
and thinks he is one of the unbelievers chasing him. So the Prophet increases
his pace, his sandal strap snaps and he skins his big toe on a rock. It bleeds
profusely, and the Prophet walks even faster, until at last Abi Bakr succeeds
in making the Prophet recognize him. Thus Ab@ Bakr is not only mistaken
for an unbeliever, but is also the one on whose account the Prophet is injured.
But this is not the end of the story. The tradition goes on to tell us that
meanwhile, ‘All, who stayed in Mecca, was interrogated by the Quraysh about
Muhammad’s whereabouts, but disclosed nothing; Quraysh tortured him, but
to no avail. Thus the heroic part was taken away from Abd Bakr and entrusted
to Alf instead. A version of a similar import is available with the isnad: al-
Kalbi (Kifan d. 146/763) — Abi Salih (Badham, mawla of Umm Hani’) «+ Ibn

[

44]hp Hisham, vol. 2, pp- 128-30; ‘Abd al-Razzaq, Musannaf, vol. 5, pp- 388-89, 390-92;
Ibn Sa‘d, vol. 3, pp- 172-73; Ahmad b. Hanbal, Musnad, vol. 6, p. 198; TabarT, Ta’rikh, vol. 2,
pp. 375-77 (1, 1235-37); 377-79 {1, 1237-40) (Ibn Ishaq); Bayhaai, Dala’il, vol. 2, pp- 473-75
(Ibn Ishaq); Abd Nu‘aym, Dala’il, no. 230. See also Ibn AbT Zayd, pp. 266-67; Baladhurt,
Ashraf, vol. 1, p. 307 (without isnad).

45Bukhart, Sahih, vol. 5, pp. 75-76 (63:45). See also Ibn Hibban, Sahih, vol. 14, nos. 6277,
6279, vol. 15, no. 6868.

46Tabari, Ta’rikh, vol. 2, p- 374 (1, 1234).
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< = 47 _ .
ﬁWWMmM ) ﬂow.wﬁ_vu\mﬁ a wamw ShiT version claims that after being interrogated by
raysh, ‘Ali waited till the next night, and then
. k \ s t to the cave togeth:
with Khadija’s son Hind b. Abi Ha o oad there,
. ala, and they both joined Muh
The Prophet put “All in char i irs i - e
ge of his affairs in M i
Lhe Prophet put BTN o arg s in Mecca and ordered him to return
Em%ﬂﬂ mﬂww dmsﬁmesoww to a:HM ‘Al into the major hero in the events that took
ve of Muhammad’s hijra is evident in numerous i
. other versions that
Mmm %m:.mm&\ m:ﬁ&ﬁw by Zm.u. Kister, so there is no need to go into them here.4°
unni supporters of Abl Bakr could do was to circul i |
A S LA . . circulate versions trying
: glory for him. This effort is reflected, f
in a tradition attributing to none oth iy ot oo
er than ‘All the statement that wh
: en th
m:nm%m: came to kill the Prophet, he let Aba Bakr accompany him to the om<mm
ecause Abi Bakr was the only one in whom he trusted.50 “
~>HH~ wrmm.m versions and counter-versions reflect the struggle for authority in
owm y Islamic society, an authority that is based on heroism, devotion and above
all on the assumed confidence of the Prophet. Their evolution has nothi
do with Qur’an exegesis. et

4 Qur’an into sira

The above discussion has demonstrated the non-Qur’anic framework of the s#
cave mﬁoqq.év._o: is essentially different from the Qur’anic one, as well y %Mm
Do:-mxm.mmﬁom& context of the evolution of the sira story H,wwm Hmm.M M.m ewm
ooao.Ew_o: that the Qur’anic materials, which are :o<m~§m_mmm found WM - ﬁmw
versions of the sira cave story, stem from a secondary stage in which mmwwn.
materials started to infiltrate into the sira. b Quenic
oot A s shove, o of the momour s versome were ceuluted
; . e, e of the non-Qur’anic versions were circ
Ww Mﬁém b. al-Zubayr. Their so.u-@cmmio nature is the reason why &-%WMMM
un it necessary to add a gloss into one of them, so as to link it to the @.ET
,H.Em version is focused on the heroic role played by Abi Bakr in Muhamm Mw
hijra, and is innocent of any Qur’anic touch. However, in al-Tabarl’s rend ing.
meab the cave mm.meSo:ma, the following gloss mvvmmwm“ Ez.mm is the nw<mm Hmwwm
So% Bwbsn.vboa in the @:vawc.: Al-Tabarl has recorded it in his Ta’r#kh%! as
ell asin E.m Tafstr on Qur’an 9:40.52 This gloss is the only indication that th
same event is mentioned in the Qur’an as well. °
Other versions contain more substantial Qur’anic materials, and mainly some
key phrases that were gleaned from the Qur’an and built mbwo,.&pm sira <mMmmo=m

MMEEE_ vol. 4, pp. 80-81 (no. 2412).
»wm&&ﬂ al-anwdr, vol. 19, p. 62 (no. 18)
M.J. Kister, “On the Pa . i
pyrus of Wahb b. § ] ]
m:mﬂ e o 31 C1omh), STy Munabbih,” Bulletin of the School of Oriental
m~~HUﬂU.>mME~ (Mukhtasar), vol. 13, p. 56.
Tabari, Ta’rikh, vol. 2, p. 376 (I, 1236 1, Dala’i
ZMAW%E_ it Awwwv ). See also Bayhaqi, Dala’il, vol. 2, p. 466; Abiu
2Tabari, Tafsir, vol. 10, p. 96.
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They, like al-TabarT’s gloss, belong to the secondary layers of the story, not to
its basic non-Qur’anic core. They were drawn from the Qur'an into the stra
in a process that was designed to furnish the story of Muhammad’s life with a

sacred Qur’anic touch.

4.1 The la tahzan Phrase

The most conspicuous key phrase that was gleaned from the Qur’anic cave
passage and built into the sira narrative, is the la tahzan phrase. In the Qur’an
it is embedded in the context of expulsion and isolation and designed to ensure
the companion of God’s aid, but in the sira it has been embedded in the context
of flight. Abu Bakr's fear is caused by the danger of being found by the Meccans
who have come to search for them, and the ld tahzan phrase is designed to ensure
him that there is no such danger.

The la tahzan phrase appears, to begin with, in a further version about the
sinking of Suraqa’s horse into the ground. It is related on the authority of al-
Bara’ b. ‘Azib (Medinan/Kifan Companion d. 72/691), and in it Abu Bakr
tells the story in the first person. It begins with a prolonged description of how
Abii Bakr took good care of the Prophet on their way to Medina, how he found
Muhammad a convenient cool place to take a nap there at noon, and how he
provided him with milk when he got up. As they proceeded, Suraqa b. Malik
caught up with them riding on his horse. Ab@ Bakr saw him and said to the
Prophet: “The searching people have caught up with us.” Muhammad said:
“Gorrow not, surely God is with us.” When Suraqa drew closer, and was at a
distance of only one or two lances, Abi Bakr said: “The searching party has
caught up with us, O Messenger of God,” and burst into tears. The Prophet
asked him why he was crying, and Abi Bakr said: “By God, I am not crying for
myself, but for you.” Then the Prophet prayed to God, asking to be protected
against Surdga, upon which the legs of Suraqa’s horse sank into the ground.

This version of the story is widely current,’® and gained access into some
canonical hadith compilations.

In another version (the one related by ‘Umar in praise of Abt Bakr), the
la tahzan phrase has been interpolated into a different stage of the story, when
Muhammad and Abl Bakr are within the cave. The latter notices a hole in the
wall of the cave, inserts his leg to block it so that no snakes can emerge and
bite the Prophet, but his own heel is indeed bitten and his eyes become full of
tears. Seeing him like this, the Prophet says to him without knowing the cause
of his suffering: “Sorrow not, surely God is with us.” 54

Less flattering for Abii Bakr 1s the following version (again of ‘Urwa b.
al-Zubayr) in which the Prophet utters the la tahzan phrase when Abt Bakr

e

531bn Sa‘d, vol. 4, pp. 365-66; Ahmad b. Hanbal, Musnad, vol. 1, pp. 2-3; Ibn Abt Shayba,
vol. 14, no. 18459; Marwazi, Musnad AbT Bakr, nos. 62, 65; Abi Ya'la, Musnad, vol. 1, no.
116; Khargtishi, M5 Tiibingen, fols. 25a-b (no. 1463); Bayhadqr, Dala’il, vol. 2, pp- 483-85;
Qiwam al-Sunna, Dala’il, vol. 22, pp. 54850 (no. 57); Abu Nu‘aym, Dald’il, vol. 2, pp- 329-30

(no. 234).
54Bayhaqt, Dald’il, vol. 2, p- 477 See also Tbn ‘Asakir (Mukhtasar), vol. 13, p. 55.
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is overtaken by anxiety and fear (al-hamm wa-l-khawf) while hearing people’s
voices outside the cave.5® This is the only available version in which the sending
down of the Shechina is also mentioned: it is sent down to sooth Abid Bakr
following Muhammad’s prayer. However, the celestial legions are not mentioned
even here.

The Shi'is, on their part, did not fail to make the most of Abi Bakr’s fear
as implied in the Prophet’s need to tell him the la tahzan phrase. For them
this meant that Abu Bakr was a coward deserving contempt instead of respect,
and a convenient access to their detailed arguments is provided in ShiT exegesis
on Qur’an 9:40. Absurdly enough, however, the ShI'T writers insisted that the
Shechina did not descend on the anxious Abi Bakr (to encourage him), but
rather on the Prophet, which means that the term sakina was understood by
them in the sense of divine inspiration.’® The Shi‘T obsession with Abd Bakr’s
conduct in the cave was such that some of them used to hang special signs on
their clothes to commemorate the snakes that had bitten Abii Bakr and caused
him to cry.57

On a more general level it should be noted that the interpolation of the la
tahzan phrase into the sira cave story does not go well with the element of
concealment that is prevalent in the other sira versions, because with effective
concealment (by the spider etc.) there is no cause for alarm, let alone for telling
Abt Bakr not to worry. This is another indication as to the secondary status
of the Qur’an in the s#ra. This is also indicated by the fact that the location of
the ld tahzan phrase changes. Once it is part of the Suraqa scene, which is also
extant without it, and once it is part of the events within the cave, which are
described without it elsewhere.

Nevertheless, harmonizing versions were eventually circulated, in which the
la tahzan phrase occurs side by side with the element of concealment. The two
components have been mixed together in a sequence that interrupts the inner
logic of the events: encouragement by means of the la tahzan phrase occurs in
these versions after, and in spite of, the effective concealment. This is the case
in a tradition recorded by Abt Bakr al-Marwazi (d. 292/905) in his Musnad
Abi Bakr®® The isnad is traced back to al-Hasan al-BastT (d. 110/728), and
the events are as follows: the Prophet and Abli Bakr enter the cave, the spider
conceals them with its web, the Quraysh arrive to search for the two, notice the
web and deduce that no one has entered the cave. Meanwhile the Prophet is
praying and Abi Bakr guards him. Now Abt Bakr cries and says that something
evil is going to happen to Muhammad, at which point the Prophet tells him: lg
tahzan, etc. The tradition was obviously produced by a secondary combination
of the two separate elements, concealment by objects and encouragement by
words. The result is untenable, because there is no reason for Abi Bakr’s fear

55Bayhaqi, Dala’il, vol. 2, p. 478. The isnad: Ibn LahTa «— Abd l-Aswad «— ‘Urwa. See
also Tirmidh1, Tuhfa, vol. 8, p. 494 (in the comments, from ‘Urwa’s Maghazi).

56For a detailed survey of the ShiT views on this see Meir M. Bar-Asher, Scripture and
Ezegesis in Early I'mami Shiism (Leiden, 1999), pp. 84, 102-103. For the Sunni pro-Abid

Bakr reaction, see Suhayll, Rawd, vol. 2, pp. 232-33; ‘Asimi, Samt al-nujim, vol. 1, pp. 347—
48

57¢Asimi, Sam¢ al-nujam, vol. 1, p. 346.
58Marwazi, Musnad Abi Bakr, no. 73; Shami, vol. 3, p. 341 (from al-Marwazi).
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once the spider has played its part. But the result was also c:m<oam2mwvmw~m:mm
if one wished to combine the theme of the spider with the theme of la taf S:m
this was the only possible sequence. The spider must act U&og the Qurays
arrive, and Abt Bakr can only be afraid after the Quraysh arrive. chm the urge
to combine all the originally independent elements into a rmﬁBoENm.a sequence,
so characteristic of later Islamic generations, superseded simple logic. N
The same mixed sequence is provided in a tradition MMooamm ,.U% &-ﬂ&bww in
his Akhbar Makka, which was already mentioned above.®® The mixture wb&:. mM
concealment by blindness, and the various &.mBmEm are arranged as fol ogmmﬁ. md
first the Qui’anic cave passage is quoted, which means that the mclvmeme | ex
is adduced as its exegesis. The Prophet sets out for the cave, Abt Bakr fo Mém
him. Muhammad mistakes him for the enemy (see above), and eventually nrmvm
mdﬁmw ﬁro. cave together. The Quraysh arrive to mmma..ur moH.ﬁrmBu the Mﬂmm m
prays to God to strike them with blindness, Abii Bakr is afraid, the HVHOHU e rm s
him: 1@ tahzan, the Quraysh are blind and oms.bo.o mu.a .ﬁrm cave. H:mwomﬂo MH,M
is slightly better, because although Abai Bakr is afraid in mw;m.om Z—M .amawww.oé
prayer, the Quraysh become blind only m.@mw the ﬁuoﬁrmﬁ tells him not to s ,
so that there was still some reason for Abi Bakr’s fear. .
These mixed versions do not change the basic observation that the @a:w anic
1a tahzan phrase is alien to the basic sira elements of oouloowﬂambnm and hence
m:om.mgmn secondary within the textual structure of the sira cave story.

4.2 Inuisible Legions

Invisible legions are mentioned in the Qur’an only where their ?:os.ouﬁm to Ma
the believers in battle. For this reason, no task was %oﬂ.Ea.moH %mB.E e early
versions of the szra cave story, in which flight and hiding is the main axis.

But in some very late versions angels do appear which .Hb&omamm.m mmomnmm.au
interpolation of this Qur’anic element into the sira cave story. Their Sma, MM&
ever, was changed from its usual Qur’anic one (aid in battle) and was adap
to the specific circumstances of the cave. .

Tn one tradition (of Ibn ‘Abbés) the angels vabm aﬁ.véb water from Huwnwhwm@
for the thirsty Abd Bakr.59 In another Sm&a._ou their task is to oouomww om
fugitives, and thus they are linked to the main core of the sira HMﬁnS Zoa
the cave story. This is the case in a tradition moooama by >U¢ Mwwﬁw &m.
430/1039) on the authority of Asma’, Abtu Bakr s am&mgmﬁ H,M %, HM meE :
hide the fugitives with their wings from a man :.Eb&.fbm nearby. . e e
task of hiding the Prophet and diverting the oﬁmmE%nm infidels from the cave
been assigned to the angels in Shi'T sources as well.

59 Fakihi, vol. 4, pp. 80-81 (no. 2412). N o

mow,vwd M%m%\x: AEMMEPMDJ. vol. 13, p. 70; Suyiti, Khasa’is, vol. 1, pp- 463-64 (Ibn ‘Asakir);
<Asimi, Sam¢ al-nujim, vol. 1, p. 346.

61ghami, vol. 3, p. 342 (from Abi Nu‘aym).

62 Bihdr al-anwar, vol. 19, pp. 34, 51, 77.
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4.3 Thani Ithnayn

The than? ithnayn (“second of the two”) phrase is designed in the Qur’an to
bring out the situation of isolation: one person only accompanies the cast-
out Prophet. In the sira, however, it has been embedded in Muhammad’s
encouraging address to Abt Bakr, in which he discloses to him the presence of
God as third in their company.

Such an address appears in a version in which it replaces the ld tahzan phrase.
Here Abu Bakr is afraid that the searching people are about to discover them if
they only look down at their legs, and the Prophet says: “Quiet, what do you
think (is the power) of two persons whose third one is God.” This version is
related with the isnad of Hammam b. Yahya (Basran d. 163/780) — Thabit
al-Bunani (Basran d. 123/741) «— Anas b. Malik, and is widely current.®® It
also appears in canonical hadith.5*

But the thdn? ithnayn phrase has a further history. It was eventually shifted
from Muhammad to Abd Bakr and became an honorary title indicating Aba
Bakr’s intimacy to Muhammad. More specifically, it was taken as predicting
Abt Bakr’s becoming Muhammad’s first successor as caliph, i.e., second to
Muhammad as head of the Islamic state.

This specific significance of the title comes out for the first time in the poetry
of the Umayyad poet al-Farazdaq. He praises an Umayyad caliph (al-Walid b.
‘Abd al-Malik) as heir to the legacy (wasiyya) of Abd Bakr, whom he describes
as “the second of the two after Muhammad.”®® Abii Bakr features here as a
model for the Umayyads in their own capacity as Muhammad’s successors.

The title thani ithnayn is also used in a verse ascribed to an earlier poet,
Hassan b. Thabit, a contemporary of Muhammad.%¢ It is also used in a widely
current version of “Umar’s address during the discussions concerning the nomi-
nation of Muhammad’s successor which took place in the sagifa (“courtyard”) of
Banu Sa‘ida. Al-Zuhii relates on the authority of Anas b. Malik that “‘Umar or-
dered the believers to pledge allegiance to Aba Bakr because he is Muhammad’s

companion and thani ithnayn.8” This tradition also occurs on other occasions
as Abil Bakr’s laudatory title.®®

63Ibn Sa‘d, vol. 3, 173-74; Ibn Abi Shayba, vol. 14, no. 18462; Ahmad b. Hanbal, Musnad,
vol. 1, p. 4; Abtu Ya‘la, Musnad, vol. 1, nos. 66, 67; Marwazi, Musnad Ab7 Bakr, nos. 71, 72;
Bukhar1, Te’rikh saghir, vol. 1, 58; Fakihi, vol. 4, p. 81 (no. 2413); Bayhaqt, Dala’il, vol, 2,
pp. 480-81; Abu Nu‘aym, Dala’il, no. 231.

64Bukhari, Sahih, vol. 5, 4 (62:2), vol. 6, p. 83 (65, Sira 9); Muslim, vol. 7, p. 108 (44, Bab
min fad@’il Abi Bakr); Tirmidhi, Tuhfa, vol. 8, no. 5094 (44, Stra 9). See also Ibn Hibban,
Sahth, vol. 15, no. 6278, vol. 15, no. 6869.

65Farazdaq, vol. 1, p. 78:13.

861bn Sa‘d, vol. 3, p. 174; Ibn ‘Asakir, Mukhtasar, vol. 13, p. 57. The verse is not included
in Hassan’s Diwan. See editor’s note in Hassan, Diwan, p. 125 (no. 32).

67Ibn Hisham, vol. 41, p. 311; Abd al-Razzaq, Musannaf, vol. 5, no. 9756; Ibn Hibban,
Sahih, vol. 15, no. 6875. See also the version of Nubayt b. Sharit (Kifan) < Salim b. ‘Ubayd
(Kufan Companion), in Nasa™, al-Sunan al-kubra, vol. 5, no. 8109 (76:1), vol. 6, no. 11219
(82:1868).

68For example, in a lengthy story related by Rabra al-Aslami. See Ahmad b. Hanbal,
Musnad, vol. 4, p. 58.
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"5 From sira to Ezegests

To sum up the status of the Qur’anic elements E the stra cave story, M@M
clear that their place in the narration is ever mﬁm.:mﬁ@ as well as Eoozwvm H
with the sira elements of concealment, which indicates that they are no ] Hmdw
established within the hard core of the story. mmvom they WE.ma be M@n of al
over-layer that was designed to provide the sira with 2 @5 anic anc or.

This anchor eventually turned the sira into an origin o.m exegesis, Umowﬂmw
once the Qur’an was anchored in a concrete ?meéow,w of sira events, mMM\Mma Mm
could recycle the relevant sira stories as part of their m.moim ﬁ.o EMM te the
Qur’an with circumstantial background. Therefore the sira <mMmHObm mm Fcon
tained phrases from the Qur’anic cave passage could be recycle M.m memH o o
the same Qur’anic passage from which they had been .mxﬁamoam - Al ol gm,
for example, has 8002%& in his Tafsir several such versions as exegesis

>ani assage. ‘
@EO@MmEoMM\MmMz% Mmom the currency of the m.wam <mwmw0bm .E.Oﬁwwm m<m:ﬂﬁw
Tafstr compilations, where they are used mainly for mxvrom&:ﬂm.ﬁ Mﬁﬁ%@\mmﬂ
stances in which the la tahzan phrase was uttered. w.oH mxmﬂv_m EH m. ol
of Muqatil b. Sulayman (d. 150/768), one of the earliest available N EW% o
pilations, the la tahzan phrase is said to have been 5.8.8& by t M .:HM%HEM
when Abf Bakr said to him: “1 am but one person, mwa &. %o::w.mm :H mﬁ .,oﬁouv
community (wmma) will perish.” 70 Thus mamm.wmogﬂm .bmSob& M/M wwﬁm_ il
touch has been added to Abi Bakr’s otherwise undignified fear. Muqgatl M e
on to relate that after telling Abu wm%a%oﬁaﬁo sorrow, the Prophet praye

+rike the searching people with blindness.
Doﬁwwmowmﬁ the invisible legions, Muqatil detaches them @oB. the ome Momcmﬁom:m
says that they stand for the angels who fought for the Muslims m.o. W Mw Mow mm
again indicates that this element was of no use to the early Islamic tra
ds the cave story. .

Hmmmw later compilations, however, direct exegesis was employed Mo r%wﬁmﬂ
unseen legions of Qur'an 9:40 to the cave scene. It was stated .wooowH ﬁ:% y hat
God sent the angels down to the cave and nrm.% gocmg to the wn.ov e M g o
tidings that he was about to defeat his enemies. This cheered him up and g

71
him power to persevere.

5.1 _FEuvidence from Futih

The observation that the Qur’an only forms an o<mn.-5_<mﬂ in the stra Mbmwbm MMMN
the literary status of the Qur'an in the sira is mEﬁm gm. mme.HmM its mn Mﬁm&-
other types of historiography, especially the ?gw ﬁm&ﬁwww. Mmm al radt
tions that describe the Islamic conquests outside o.m >S@E, and here mmwwo.

are confronted with Qur’anic allusions. No one will claim that the traditions

69 Tabari, Tafstr, vol. 10, p. 96.
TOMugatil, Tafstr, vol. 2, p. 171. -
EmE”M%F Rawd, vol. 2, 232; ‘Asimi, Samt al-nugum, vol. 1, p. 347.
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containing these materials were created to provide the Qur’an with an inter-
pretation, because the stories do not even pertain to Muhammad’s time. The
late Albrecht Noth already discussed some such traditions, for example those
describing the battle of Dhat al-SawarT against the Byzantines. This took place
in 35/656, and Noth™ rightly observes that the description of the battle has
been provided with what he calls an outer framework consisting of two Qur’anic
verses (2:249; 30:2) which were believed to contain a prophecy about the military
fate of the Byzantines. Noth also observes the presence of Qur’anic materials
in texts of treaties,”® and no one will claim on account of these materials that
the treaties were generated by the Qur’an.

It follows that not only in the sira but also in the futdh traditions the Qur’an
belongs to a secondary layer of the material. This similarity is quite natural
because the textual dynamics of the sira and the futih are basically the same.
In both cases we are confronted with a sacred history that had to be furnished

with a Qur’anic framework that would confirm the divine origin of the events
described.

6 Conclusion

The above discussion has focused on the thematic affinity between the Qur’an
and the sira and led to the conclusion that beyond the basic affinity there
are differences too crucial to allow for a mere sira exegetical expansion of the
Qur’an. This leaves us with another possibility, namely that the thematic affin-
ity between the Qur’an and the sira originates from a common source, on which
both the Qur’an and the sira could draw independently of each other, while
interpreting it in different manners.

The origin which both the Quran and the sira seem to be using is the
communal memory of the Islamic umma. The communal memory pertains to
a series of occurrences that constitute the remembered history of the birth of
Islam. By “remembered” history I do not necessarily mean “true” history,
because memory is always subjective and changes from one group to another,
and the collective memory of even one particular group may change under newly
evolving circumstances.

The genesis of the Islamic communal memory dates back to the very be-
ginning of the formation of the Islamic community, i.e., to that stage in which
the members of this community became aware that they belonged to a group of
significance. This could only happen after the group achieved decisive success,
especially military, such as the victory at Badr, which signaled to the group
that God was on its side.

Such religious conviction motivated the desire to organize and preserve the
history of the community in fixed textual forms, and thus the Qur’an on the
one hand, and the sira on the other, came into being. Each represented an

72 Albrecht Noth and Lawrence I. Conrad, The Early Islamic Historical Tradition: A Source-
Critical Study, Trans. Michael Bonner (Princeton, 1994), pp. 203-204.
731bid., p. 69.
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advanced version of previous experiences that the community Sawadmnma mM%
wished to document. In the sira the believers awocambﬁma gm: oMBMHMM 2l
history (derived mainly from oral tradition transmitted among the in HMH duals
of the community), and in the @c%mn%ﬁmx mwmmawwma what was reme
i the divine revelations of their Prophet. . ,

msa%mw M%HM? goals of the Qur’an as scripture and the sira m.magmnoQ EMW
tated different implications of the Islamic communal memory, an M e case 0
Muhammad’s departure from Mecca has emerged above as a goo MMEMM :
me. Qur’an on the one hand, and the sira on .%.m os.umﬁ are %mmam o Mc? Wﬂ
posing aspects of Muhammad’s amw@?:ﬁm, expulsion (in the Qur m%v, MM pﬁm e
(in the sira). This means that the basic memory of Muhamma s &mmxgﬁ
from Mecca was interpreted differently when amacowa to an onm_ENmm .
form in different corpuses. The different interpretations are clearly reflec M n
the distinctive settings of the cave scene. The only common mmmwcawm Om Mmﬁm
by the Qur’an and the stra are the place, a ¢ave, and S:w SSm.w M nmw Mu Mv e
departure from his hometown. The presence of a companion wi e 8 mmﬁw
in the cave is also a common feature. These common &mEmEmwmmﬂmE ) have
belonged to the Islamic communal memory, ,Ucum everything &m% M ozwm lothe
specific interpretation of the event by the Qur’an on the one hand and by

¥ T.

,33:0 MOMWMM@”MQ Qur’an and stra are essentially wsamvmsmgﬁ of m@n” odrmnw
and serve different goals. While the Qur’an is ammﬂm.cma to Uwamm?\mwﬂ m AMMWB
of God, the sira provides the history of the ooBBE:ﬁ.%. H@Sammoﬁm the ﬁmc:m o
delivers the cave scene as a didactic Divine address, &Eo the sira amooccﬁ. Lo
a communal history. The Qur’an as the word of God is shaped E.m%&ﬁ H”c nd
mysterious style which is typical of other Sm:..wHHoés sacred scrip ﬂa%mwmmmos
the sira is abundant with specific names and Qnoca.mﬁw:omm.xﬂgm Mm M reason
why the name of the companion is provided only in the sira and no

Qur’an.

7  Biblical Patterns

Literary patterns known from the sacred historical S,m&ﬂos of previous H.:om.o.
theistic cultures were also used for the final textual mw&%_bm of the M&Mﬂws ‘M.
torical memory. They can be discerned in the Qur’an as &6: as in M. s% m
which indicates that for both corpuses the sacred world history is continue
through the Islamic umma.

7.1 Spider: David

To begin with, the motive of the spider, which wm:v.m conceal the ?m&%mm _M im
sira version of the cave story, is known from .uméquhmmmdam about . MS ? ﬁ
is telated that when David hid from Saul in a cave, Oog sent a spider @a
wove its web over the opening of the cave and sealed it off. Saul came, an

74Cf. 1 Samuel 24:2-7.
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seeing the web, inferred that no one had entered the cave, because otherwise
it would have been torn. So he went away. When David came out and saw
the spider, he kissed it and blessed it.”> Even the Muslims themselves noticed
this parallelism between David’s flight from Saul and Muhammad’s cave scene.
<Ata’ al-Khurasani (Syrian d. 135/753) reportedly stated that the spider wove
its net twice, once for David when he ran away from Saul (Talat), and once
for Muhammad when he was in the cave.”® This type of concealment recurs in
traditions about other persons that took place in later periods.””

Western scholars have observed long ago that elements from Biblical and
post-Biblical stories about David have become part of Muhammad’s biogra-
phy,”® and in our particular case it indicates again the non-Qur’anic basis of
the sira. The element of the spider was not generated by the Qur’an but was
rather drawn from the Jewish Davidic legends.

7.2  Ezodus

Yet another Biblical model that emerges in the sira cave story is that of Israel’s
Exodus from Egypt. As shown elsewhere,”® Muslim historiographers appropri-
ated this Biblical model as well, and applied various episodes from it to the
Islamic conquests outside Arabia. The conquests were thus turned into a legit-
imate act performed according to a divine scheme. The same model was also
read back into Muhammad’s own time and emerges in episodes relating to Badr
as well as to al-Hudaybiyya.80

As for the sira cave story, elements from the Biblical exodus emerge in
episodes connected with the persecutors and their failure to catch up with the
fugitives. In the Bible®!, the exodus of Israel from Egypt is successful mainly
thanks to the parting of the sea. Muslims were indeed aware of the relevance
of this event to the sira cave story, and thus, for example, there is a tradition
attributed to al-Waqidi in which the mountain opens up for Muhammad and he
enters the cave. Al-Khargiishi (d. 406/1015) remarks about this that the same
happened when the sea was parted for the Israelites.82

The parallelism not only comes up in external remarks of scholars but is
also embedded in the traditions themselves. In the Bible, before the Israelites
enter the parted sea, some events take place, which prevent the Egyptians from
catching up with them. In Exodus 14:19-20 we read:

75 Alef Beth de-Ben Sira, quoted in Bialik-Ravnizki, Sefer ha-Aggadah (Tel Aviv, 1955),
89a.

76 Abi Nu‘aym, Hilya, vol. 5, p. 197; Shami, vol. 3, p. 341 (from Abii Nu‘aym); “Asimi,
Samt al-nujam, vol. 1, pp.348-49.

77¢Asimi, Sami al-nujam, vol. 1, p. 349.

78E.g. P. Jensen, “Das Leben Muhammeds und die David-Sage,” Der Islam 12 (1922):
84-97.

79Uri Rubin, Between Bible and Qur’an: The Children of Israel and the Islamic Self-Image
(Princeton, 1999), p. 13.

80Ibid., pp. 55-99.

81Fxodus 14.

82K hargiishi, Br. Lib., fol. 94a (no. 584). Cf. Ibn Kathir, Bidaya, vol. 3, pp. 182-83.
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_.and the pillar of cloud went from before their face, and mnowm
behind them. And it came between the camp of Egypt mH.a the
camp of Israel, and it was a cloud and darkness to them, but HM mmZm
light by night to these, so that the one came not near the other a

the night.

In this passage a pillar of cloud comes between persecutors and @mﬂmmoc\mﬂq
and it covers the former with darkness that conceals the persecuted from their
eyes. . .

Misfortune also befalls the chariots of the persecutors, as 18 mgﬂm.a :,w Exodus
14:25: “And He took off their chariot wheels, that they drove heavily. m

This is perceived in extra-Biblical tradition in Em sense that the Emsmo_w M
the Egyptian chariots were locked as if bound in chains, or that they refused to

83
turn [because of the mud]. . . -

The pillar of cloud and the locking ot sinking of the é.rm&m have their EM

allels in the above tradition about Surdga’s mount that sinks into the ground,

and in the smoke that arises like a sandstorm.

7.3  The Elisha Legends

Several motives were also derived from the Biblical legends about m:mrwm whose
career is described in 2 Kings 9_9. Elisha here possesses .mcvogmgg powers
that enable him to heal the sick, multiply food for the famished, and m<w:&.§.ﬁm
the dead. On the “national” front, Elisha ensures for the people of Hmwwm %\Mﬂo

jon i ir mili :th Aram.®* He is said to have helped the
salvation in their military clashes wit m.~ :
Israelites against the army of Aram by bringing down m.ﬂoB r.mméw om_mwﬁopww
cavalries. This takes place several times, and on one occasion, this Uiﬁmm al o
the flight of the enormous Aramean army. Hbm%:m particular case the aiding
forces are invisible, only their voices are heard:

For the Lord had made the camp of Aram to hear a noise of ormiodmm
and a noise of horses, the noise of a great host ... S0 they arose an

fled in the twilight.

This seems to be the origin of the Qur’anic gmBm of divine rw:u anmsaww dﬁ
battle through invisible legions. Asseen %oo<ﬁ. it occurs zo.a .oE% int ﬁm @ﬁwa nie
cave scene but also elsewhere in the Qur’an, in clearly military con oﬂ . fhe
remembered military success of Muhammad was thus translated into the act O

God.

835amuel E. Loewenstamm, The Evolution of the Ezodus Tradition,

-276.
h J. Schwartz (Jerusalem, 1992), pp. 275-27 . - .
U%mwﬁw“:mrm legends m.do_Mn Elisha, see Alexander Rofé, The Prophetical Stories: The Narratives

about the Prophets in the Hebrew Bible— their Literary Types and History (Jerusalem, 1988).
852 Kings 7:6-7.

trans. from the Hebrew
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7.3.1 Encouragement

The mvmﬂmo mwa:wﬁ.os in the cave as described in the Qur’an may also have its
parallel in e.rm w:u:.o& Elisha legends. In 2 Kings 6:15-18 there is a story that
takes place in the city of Dothan after the King of Aram had sent armed forces

to arrest m:mwmw. WUQ W:m servant S:C r V .
ave %.C I elte € wam H@ﬂwcm:ﬁ
U Q wT. ~ T GTQH

15: And the servant of the man of God rose early, and went out, and
behold, an army surrounded the city both with horses and chariots.

And his servant said to him [i.e. to Elisha):
fnd his serva [ isha): “Alas, my master! what

16. And he answered: “Fear not: f i
: : for they that are with
than they that are with them.” e e

17. And Elisha prayed, and said: “Lord, I pray thee, open his eyes
that he may see.” And the Lord opened the eyes of the young man
and .Wm saw, and lo and behold, the mountain was full of horses ...“EL
chariots of fire round about Elisha.

18. And when they [i.e., the chariots] came down to him, Elisha
prayed to the Lord, and said: “Smite this people, I pray thee, with

U:d&b@mm. >H—Q. mmm smote ﬂwu.mﬁu Suﬂ? T::Q:Qmm WOQOHQ:H to ﬂﬁ@
m

0 The Wmm.mmmm contains some elements that are strikingly similar to those of
e Qur’anic cave story. Elisha’s servant is alarmed because of the enormous
WMMS\ of ﬁwmrmdmawq and Elisha tells him not to fear because they have more
ops on their side than the enemy has. Then invisibl
chariots come down to them. 1ole hosts of horses and
. st Hﬁwm Qur’an, too, the Prophet and his companion are alone in their place
M mm e ﬁﬂﬁ a omim MM& the companion is afraid, but the Prophet tells him not
o fear because God is wi invisi i
to ear with them. Thereupon invisible legions come to their
It mwocE Um noted, however, that in the Biblical setting, Elisha and his
MoEvaOd are in a state of flight, but the Qur’an has embedded the discourse
etween the Prophet and his companion in the context of expulsion. When this

QHMO u _U. 8§ Yy
ra on o ve ) it was reset in :wm
ourse was T ~:U into the 7 VEersion m ﬂT.O Car stor y

7.3.2 Blindness

The Elisha legends served as an origin not only for the Qur’an, but for the s#

as well. The latter derived from it some further elements SEow,mam not mocbwswa
gw Qur’an. It is related in the Bible that Elisha prayed to God saying: :mgwwb
this vm.ow_m, I pray thee, with blindness. And He smote them with mm::&: N
according to the word of Elisha.” This is a clear element of concealment mMM
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blindness which recurs in some of the above sira versions in which Muhammad
asks God for the same when hiding in the cave.

Furthermore, in the Bible, before the celestial auxiliaries descend, Elisha
prays to God saying: “Lord, I pray thee, open his eyes that he may see.”
As a result of this, God “opened the eyes of the young man, and he saw, and
behold, the mountain was full of horses and chariots of fire round about Elisha.”
Something very similar takes place in the sira cave story. Muhammad causes
Abt Bakr’s eyes to be opened, and he can see images of people supporting the
Prophet. This is related in a unique version recorded in al-Qummr’s Tafsir on
Quran 9:40. The Prophet tells his (unnamed) companion in the cave that he
sees the ship of Ja‘far son of Abu Talib [making its way on a hijra to Abyssinia
- U.RJ, as well as the Ansar assembled in their courtyards in Medina. The
companion is astonished, and asks: “Can you really see them, O messenger of
God?” He says: “Yes,” and then the companion asks to see them too. The
Prophet strokes the eyes of the companion with his hand and he sees them.
Thereupon the Prophet calls him Siddiq (“Believer”), which is Abd Bake’s well-
known epithet.®®

In this version a parallelism is drawn between Muhammad’s hijra to Medina
and Ja‘far’s hijra to Abyssinia, and the vision of the Ansar predicts their role
as Muhammad’s hosts and helpers in his new place of refuge. With its depen-
dence on Biblical forms and with its political function, it provides yet another
demonstration of the non-exegetical dynamics of the s7ra. At the same time, its
occurrence in a Tafsir compilation illustrates how sira was recycled as exegesis.
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