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The aim of this article is to reassess the registers of language used
in the Qur’an. I approach the reassessment in two ways: (a) by arguing
that the traditional view that the language of the Qur’an is identical
with the ‘arabiyya of early poetry on the one hand and with the dialect
of Qurays, the spoken language of Muhammad, on the other, is both
late and mistaken; and (b) by suggesting that there were other registers
that were in common use and to which the language of the Qur’an has
much greater natural affinities. These were the registers of the sooth-
sayer (kahin), the orator (batib) and story-teller (giss) and also, in
Medinan material, that of the written documentary style.

The basic reason why attention has naturally focused on poetry is
that the amount of evidence about each of these registers is minute.
Nevertheless, it is highly improbable that it is all spurious, and what
remains is so similar in form that it is not unreasonable to suggest that
the overall impression that it gives us is tolerably accurate.

The ‘arabiyya question

As outlined above, the view that is traditionally held by Muslim
scholars is that the Qur’an is couched in a language that is identical
with the ‘arabiyya of early poetry and with the dialect of Quray¥. This
pious triple equation that (4) the poetic ‘arabiyya = (b) the language of
the Qur'an = (¢) the spoken language of Qurays appears to have be-
come prevalent no earlier than the third/ninth century.

It was first seriously called into question through the sustained and
detailed work of the German scholar Karl Vollers, culminating in the
publication of Volkssprache und Schifisprache im alten Arabien in 1906.
Vollers showed that the traditional Arab schematization of early Arabic
dialects such as Tamimi or Higazi corresponded with a real cleavage
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into two groups of dialects: eastern and western. Further, although the
evidence is scanty and difficult to interpret, he was able to suggest that
in the western dialects i72b had to a large extent broken down.

At this point Vollers took an unfortunate step. He convinced him-
self that (4) should be removed from the equation, leaving (§) = (c). He
thus concluded that the Qur’an was first uttered in a Hi§azi vernacular
that lacked various features found in the poetic ‘@rabiyya, in particular
bamza and irab, and that it was only later that it was gradually brought
into line with “arabiyya. His arguments about hamza are justified, but
he certainly went too far on the problem of irab. His work was imme-
diately attacked by other leading scholars of the time, such as Geyer
(1909) and Néldeke (1910), and it has been savaged at intervals ever
since, e.g. by Blachére (1952-66), Rabin (1951) and Corriente (1976).

The next attack on the equation was by Taha Husayn (1927). He
too removed (4) from the equation. His mistaken conclusion that all
pre-Islamic poetry, except that attributed to Higazi poets, was forged
is not relevant to the present discussion. It is conveniently demolished
in the Epilogue to Arberry’s The Seven Odes (1957).

There the matter stayed until the late 1940s. At that point there was
a vigorous attempt by Kahle (1948) to revive Voller’s theories. In par-
ticular, he pointed to the existence of traditions that encourage the use
of i‘ab in the pronunciation of the Qur’dn by early companions. If
such traditions are genuine, they are interesting. One might perhaps
take them as part of an effort to have every vowel pronounced, but it
could be that they are simply exhortations to pronounce the sacred texts
correctly. Certainly they fall well short of proving that (b) = (c). In any
case, Kahle’s work was overtaken by views put forward independently
at more or less the same time by Blachére (1952-66), Fleisch (1947, 1949)
and Rabin (1951): that the language of the Qur’an is that of the poetic
‘arabiyya modified to some extent by the language of Qurays. Their
position might be summed up as follows. The first half of the tradi-
tional equation is undoubtedly more or less true, though there are some
features of the ‘arabiyya of poetry that are not found in the Qur’an and
vice versa. However, the second half of the equation is at best a pious
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fiction. Muhammad and the Quray$ spoke a form of Higazi dialect,
and all Higaz1 dialects were of the west-Arabian group, at some remove
from the poetic ‘arabiyya. This is now the generally accepted view in
the west.

More recent work on ‘arabiyya by Fiick (1950), Blau (1981) and
Corriente (1976) has been focused more on the period after the death of
the Prophet and need not detain us here. The whole complex debate
about “arabiyya is summarized at length by Zwettler in chapter 3 of The
Oral Tradition of Classical Arabic Poetry, by far the best chapter in that
book (1978). Zwettler is occasionally tendentious because of his wish to
press the (unprovable) hypothesis that %75 had disappeared from all
early dialects - a proposition that is basically unnecessary, as, regardless
of the #rab question, I doubt whether anyone would now wish to sub-
scribe to the view that there was any dialect that was more or less iden-
tical with the poetic “arabiyya.

My own view about the triple equation is that the case for remov-
ing (c) from it is unanswerable. I would go further and say that I do not
think that we should link (2) and () too closely. In particular, the en-
croachment of hamza into the text as we now know it, even in such a
highly conservative recension as that of War{ ‘un Nafi¢, and the argu-
ments about euphonic variations in various qira’at and tagwid manuals
raise the probability of other strands of harmonization over the years.
However, this is not so important as the removal of (¢) from the equa-
tion, with the crucial implication that the language of Muhammad, the
revealer of God’s message, was not the same as that of Muhammad, citi-
zen of Mecca and later of Medina. That is a central point in any discus-
sion of the language of the Qur’in.

Writing in pre-Islamic Arabia

The extent of writing in pre-Islamic Arabia is obscure, but it must
have been strictly limited and probably largely confined to the settle-
ments. Nevertheless, the poets refer to writing on sheets regularly
enough for us to deduce that even the illiterate bedu were aware of what



32 ALAN JONES

it looked like. The occasional use of the word “wnwan ‘title, heading’
perhaps indicates a solemn role, for treaties and formal agreements etc.
It is not unreasonable to postulate that there was a documentary register
of language, based on written material but perhaps influenced by the
process of dictation. [There is also awareness in poetry of epigraphic
writing, but that need not concern us here.]

Literary activity in pre-Islamic Arabia

All the material in pre-Islamic Arabia that one might class as liter-
ary was oral. It included not only poetry but also, as outlined earlier,
the pronouncements of soothsayers (kahin material), the speeches of ora-
tors (batib material) and the stories of storytellers (gass material). The
rate of the loss of oral literature through the vagaries of transmission is
always high, but, as is shown by pre-Islamic poetry, a fair quantity can
survive if circumstances are not unfavourable. However, the emergence
of Islam was catastrophic for the survival of kahin material and hatib
material from the pre-Islamic period. All that remains is handful of
fragments of doubtful authenticity. There wasa different problem with
pre-Islamic gass material. Much survived, but as it was not subject to the
preservative constraints of metre and rhyme, the material was recast in-
to the idiom of later generations.

Because of the paucity of surviving kahin material and batib ma-
terial and the transformation of gass material, these genres have been
virtually ignored in assessments of the linguistic situation at the time of
Muhammad. This cannot be right, and I hope to draw them into a more
central focus here.

The Kahin

We know little about the kahins of pre-Islamic Arabia. An interest-
ing and convenient summary of their putative roles is given by Fahd
(1990) in the article “Kahin” in EI 2 a piece of considerable élan, though
inevitably embellished with a fair leavening of conjecture. It would ap-
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pear that the division between nomadic and settled life once again comes
into play. The scraps of evidence point to kahins being based in settle-
ments and almost certainly having a wider role among the people of the
settlements than among the tribesmen, who appear to have consulted
them sporadically as diviners and, to a lesser extent, as arbiters. It is dif-
ficult to be sure about much beyond that, and I feel that Fahd himself
has recourse to divination, with implausible results, when he claims in
his last paragraph that in pre-Islamic times “the £abin in central Arabia
was the spiritual and intellectual guide of the tribe, a role filled by all
agents of a cult in underdeveloped societies at every period and place”.

Kahin utterances

A handful of examples will suffice to give a picture of utterances
ascribed to kahins. The first comes from the Murig ad-dahab of al-
Mas“udi (I, para.1266), ascribed to a woman soothsayer named Tarifa
or Zarifa:

wa-n-nari wa-z-zalma’
wa-l-ardi wa-s-sama’
inna s-Sagara la-talif
wa-la-yavidanna l-ma’

kama kana fi d-dahri s-salif

By light and darkness,

by the earth and the sky,

the trees are perishing.

In truth, the water will return,
as it [did] in time gone-by.

The second is to be found in al-Isfahﬁni's Agani (IX, 84) as part of a
story about the killing of Hugr, prince of Kinda and father of the poet
Imru’u 1-Qays, by the Bani Asad:
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mani l-maliku l-ashab

al-gallabu gayru l-mugallab

fi Libili ka’annaba r-rabrab

la ya'laqu ra’sabu s-sabab

bada damubu yanta‘ib

wa-hada gadan awwalu man yuslab

Who is the red-haired king,

the undefeated conqueror,

leading camels that resemble a small herd of oryx,
whose head has no uproar round it?

This man - his blood will flow;

this man tomorrow will be the first to be plundered.

Next a piece from Ibn Hi$dm (§i74 II, 577), who quotes it among a
number of brief pieces ascribed to one of Muhammad’s unsuccessful ri-
vals, Musaylima. Some of these appear to be distorted to show Musay-
lima in a pejorative light, but the following does not ring particularly

false:

lagad an‘ama llabu “ala l-hubla
abraga minha nasamatan tasa
min bayni sifagin wa-hasa

God has been gracious to the pregnant woman.
He has brought forth from her a living being
that can move,

From between the navel and the bowels.

Finally, I quote two examples from Ibn Habib’s Kitab al-Munammagq,
which contains a number of stories of kabins being asked to act as
hakam concerning some dispute of honour (nifar, mufahara). There ap-
pears to have been a set procedure whereby the kahin was asked to
show his power and suitability by guessing what strange object the
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contestants had brought with them. If he did this succesfully, he was
then asked to judge between the two contestants. In the most complex
and interesting passage (pp. 109-111) two men named Milik b. “Umayla
and ‘Umayra b. Hagir al-Huza‘i ask a khin whose name is not given
to judge which of them has the better horse. They approach him in the
company of a member of the Banii Nasr clan of the Huzia tribe and

~ask him what they are concealing (a dead vulture). The kahin’s answer
is in two sections:

@  baba’tum Ii di ganabin a‘naq
tawili rrigli abraq
ida tagalgala hallag
wa-ida nqgadda fattaq
da miblabin mudallag
ya“isu hatta yuhlaq

You have concealed for me that which has wings and a long
neck,

long-legged, black and white.

When it moves quickly, it soars and circles;

when it swoops, it rends.

- that which has sharp talons,

living until it is worn out.

b)  ablifu bin-niri wa-l-qam(a)ri
wa-s-sana wa-d-dabri
wa-r-riyabi wa-l-fatri
lagad haba’tum Ii guttata nasri
ft “ikmin min i
ma‘a l-fata min Bani Nasri

I swear by the light and the moon,
by the lightningflash and by fate,
by the winds and the cleaving,
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you have concealed for me the corpse of a vulture
in a bundle of hair
in the company of the youth from the Banu Nasr.

After answering correctly in this way the kahin is asked to give
judgement, and this he does in a piece of ragaz.

The second piece from the Kitab al-Munammaq (103-107) concerns
a dispute between Hasim b. ‘Abd Manaf and Umayya b. “Abd Sams.
There may be some doubt about the details of the story and particularly
about the names of the protagonists, but the judgement (p- 106) is a
typical oath passage and L have doubts only about the final segment con-
taining the names:

wa-l-gamari l-bahir
wa-l-kawkabi z-zahir
wa-l-gamami l-matir

wa-ma bi-l-gawwi min ta’ir
wa-ma btadi bi<alami musafir
mungidin aw ga’ir

lagad sabaga Hasimun Umayyata ila - mafabir

By the moon that shines brightly,

by the star that shows clearly,

by the clouds that give rain,

by all the birds in the air,

by what is rightly guided by the waymark of [the]
wayfarer,

going to the uplands or descending to the lowlands,
Haim has outstripped Umayya to the [heights] of glory.

These pieces are very similar in their phraseology to many passages in
the Qur’an. Take, for example, Sura 91, verses 1-10:
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wa-samsi wa-dubaba
wa-l-qamari ida taliha
wa-n-nahari ida gallaba
wa-l-layli ida yagsiba
wa-s-sama’i wa-ma baniba
wa-l-ardi wa-ma tahaha
" wa-nafsin wa-ma sawwahi
Jfacalbamahi fugiiraba wa-tagwiba
qad aflaha man zakkaha
wa-qad haba man dassiba

The hatib

There appear to have been two types of hatib in pre-Islamic Arabic,
Much the more important was the tribal batib, who, together with the
sayyid and the $i%r, was one of the leading members of the tribe, a
person who had come to prominence because of his ability as a spokes-
man. His role was similar in some respects to that of the poet, though
the medium of the hatib was eloquent prose and not verse. It was his
duty to praise his tribe and denigrate its enemies and to take part in any
negotiations concerning the tribe. Usually this was his sole responsibili-
ty, though there are reports of the occasional batibwho doubled as gass.
or as $4'%r or even as sayyid. Our prime source of information for this
type of hatib is the not totally reliable al-Gahiz (Bayan, passim) but
there is some confirmatory evidence in poetry (e.g. Labid, al-Qutami,
the Mufaddaliyyat and the Hamasa). -

We have less information about the second type, the peripatetic
batib. One has to presume that his role was essentially like that of the
peripatetic poet, i.e. his services could be bought. However, it may well
be that some of the itinerant batibs preached ethical messages, urging,
for example, that one should do what is right and avoid what is wrong;
and in a few cases the message may have been overtly religious. This
would certainly appear to have been the case with Quss b. Sa‘ida, ‘elo-
quent as the Bishop of Nagran’, about whom there is a story that when
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a delegation from Bakr b. Wa’il met the Prophet he recited to them a
piece of a speech by Quss that he had heard at one of the fairs at
‘Ukaz.

Hatib utterances

The piece of Quss’s oration remembered by the prophet is said (al-
&ahiz, Bayan 1, 30829, allIsfahani, Agani XIV, 40 etc) to have run:

ayyuba n-nasu gtami‘s wa-smai wa-n.
man “@a mat, wa-man mata fat,
wa-kullu ma bwa atin at.

This is not far from a kahin-type utterance, and it is thus a reminder
that the registers under discussion are not discrete from one another. In
various ways they overlap, particularly in the use of assonance, and in
any case it would appear to me that with the batib and the gass it
would be a mistake to think of them as using a single unified register.

Tt is reasonably clear that the most striking feature of the batib’s art
was the use of parallelism, a feature decply embedded in high-register
Semitic literature. It is hard to see this clearly from the scrappy frag-
ments that survive from pre-Islamic times, but it shows up well in early
Islamic hutbas, which may be anachronistic in their contents but are not
so in their style. The topic of parallelism has been examined by my es-
teemed colleague A. F. L. Beeston in an illuminating article ‘Parallelism
i Arabic Prose’ (1974, reproduced in a shortened form as chapter 5 of
volume 1 of the Cambridge History of Arabic Literature), which should
be studied carefully by readers of this article.

I quote two of the important examples that he cites in the article
but omits from the chapter. With his customary kindness Professor
Beeston has agreed that I may quote the texts and translations from his
article. However, for an understanding of the parallelism readers should
study the explanation Professor Beeston gives in his article. The first
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piece is said to be a butba given by Abu Bakr on his accession to the
caliphate (for variations in the text see at-Tabari, Tarib 1, 1829):

ayyuha n-nasu, inni qad wull itu ‘alay kum, wa-lastu bi-hayrikum.

fasin ra’aytumini ‘ala hagqin fa-a ingni;
wa-in ra‘aytumini ‘ala batilin fa-saddidins.

ati‘uni ma ata‘tu laba fikum;
Ja-ida ‘asaytubu fa-la tdata 17 “alaykum.

ala inna aqwakum “indi d-daifu hatti dhuda l-hagqa labu
wa-ad afukum “indi l-qawiyyu hatti dhuda l-baqqa minkhu

aqilu qawli hada, wa-astagfiru It wa-lakum.

Men, I have placed in command over you, though I am not the
most worthy of you.

So if you see me acting rightly, assist me;
and if you see me acting vainly, correct me.

Obey me so long as I obey God in your concerns;
but if I disobey him, no obedience is due to me from you.

The most potent of you in my regard is the weakest - until I
can ensure justice for him;

the weakest of you in my regard is the strongest - until I can
exact justice from him.

That is my declaration of policy, and I ask God’s pardon for
myself and for you,
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The second is an address by “Utmin to those rebelling against him
(for variations in the text see at-Tabari, Tarib I, 2939-40):

inna likulli Say’in afa; wa-inna li-kulli ni‘matin “aba.
fi bada d-dini ‘ayyabina zannanin,

yuzhirina lakum ma tuhibbin,
wa-yusirriina ma tukribin.

yagiliina lakum wa-tagulun -
tagam, mitla n-na‘am;

yatba‘ina awwala ma na‘iq -
ababbu mawaridibim ilayhimu n-nazib.

lagad aqrartum li-bni |-Hattabi
aktara mimma nagamtum ‘alayya;

wa-lakinnabu wagamakum wa-zagarakum
zagra nna‘ami l-mubarrama.

wa-llahi inni la-agrabu nasiva wa-a‘azzu nafard
waragmanu in qultn balumma an tugiba da‘wati min ‘Umara.

bal tafgidiina min bugagikum sayya?

[probably originally Siyya (for the later say'an) - see Sira 19,
verse 42 below]

fama 17 la afalu fi l-haqqi ma asa [for asa’u

idan fa-lima kuntu imama?

Everything has a blemish; every grace has a defeat
There are those who slander and think ill of this faith,
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Showing you on the surface that which you love,
but harbouring in their hearts that which you hate.

They speak to you and you respond -
an ostrich-like rabble;

Following the first voice they hear - _
the water-holes they love best are the most inaccessible.

You conceded to Ibn al-Hattab
more than you begrudge me;

Yet he oppressed you and trampled on you,
and drove you like silly ostriches.

By God I am closer to victory and I have a stronger party;
I am better entitled, when I say ‘Come’ to have my call
answered than “Umar.

Do you lack anything to which you have a just right?
So why should I not do justice as I wish?

If I do not do so, why did I become leader?
The qass

The existence of story-tellers in pre-Islamic times is well-attested;
and even if it were not, the use of the root gss in the Qur’an would go
most of the way to establishing it. One can also be reasonably sure that
a fair number of early stories that survive, e.g. about the war of al-Basis,
contain genuine information that has passed through generations of
story-tellers. It is the process of transmission that causes the problem.
The material was inevitably recast generation by generation, and it is
extremely rare that one finds scraps that would appear to be early
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because of the archaic cast of their language. Thus one has to take the
view that there is no gass-material that we can use as control samples
against which Quranic narratives can be judged. Nevertheless, it is rea-
sonably straightforward to discern a story-telling register in the Qur’an.

Documentary Style

Two clauses taken from the ‘Constitution of Medina’ are an ad-
equate example of what I term the documentary style. They run:

al-mubagirina min Quraysin ‘ala raba‘atihim
yata‘agalina baynabum, wa-bum yafdina “aniyabum
bi-l-ma‘riifi wa-l-gisti bayna l-mu’'minin

wa-Bani “Awfin ‘ali raba‘atibim yata aqalina ma‘aqilabumu
Lila, wa-kully ta@'ifatin tafdi “aniyabum bi-lma‘rifi
wa-l-gisti bayna Lmu'min in.

The Muhigirin of Quray$ are in charge of their own affairs,
paying jointly among themselves their blood-money; and they
will ransom a prisoner of them in accordance with what is cus-
tomary and by fair sharing among the Mu’minsun.

The Bani “Awf are in charge of the management of their af-
fairs, paying jointly among themselves their previous blood-
monies; and each section will ransom a prisoner of them in ac-
cordance with what is customary and by fair sharing among the
Mu’mindin.

One may compare this with sira 2, verse 158, which deals in part
with the bagg: '
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inna s-Safa wa-l-Marwata min $a'@iri llahi faman baga l-bayta
awi ‘tamara fa-la gunaha ‘alayhi an yattawwafa bibima wa-man
tatawwa'a bayran fa-inna llaba Sikivun alim.

as-Safd and al-Marwa are among the waymarks of God; so who-
soever makes the Pilgrimage to the House, or the Visitation, it
1s no fault in him to circumambulate them; and whoso volun-
teers good, God is All-grateful, All-knowing.

Use of the third person in this register, however, normally gives
way to direct address in the second person, as can be seen from a sub-
sequent passage on the hag, in sira 2, verse 196:

waatimmii Fhagéa wal<umrata li-llahi, fa-in whsirtum fa-ma
staysara mina l-hadyi; wala tabligi ruiisakum batta yabluga I-
badyu mahallabu; faman kana minkum maridan aw bibi adan
min 1a’sihi fafidyatun min siyamin aw sadagatin aw nusuking fa-
ida amintum fa-man tamatta‘a bil<umrati Ja-siyamu talatati
ayyamin fi lhaggi wa-sabatin idi vaga‘tum: tilka “asavatun
kamilatun - dalika liman lam yakun ablubu hadiri l-masgidi.

Perform the pilgrimage and the visit to Mecca for Allah. And
if ye are prevented, then send such gifts as can be obtained with
ease, and shave not your heads until the gifts have reached their
destination. And whoever among you is sick or hath an ailment
of the head must pay a ransom of fasting or almsgiving or offer-
ing. And if ye are in safety, then whosoever contenteth himself
with the visit for the pilgrimage (shall give) such gifts as can be
had with ease. And whosoever cannot find (such gifts), then a
fast of three days while on the pilgrimage, and of seven when
ye have returned; that is, ten in all. That is for him whose folk
are not present at the Inviolable Place of Worship.
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Tt is in fact quite easy to find verses where the subject matter is
much closer — the reader may care to do so - but even with quite differ-
ent subject matter the similarity of register is clear enough.

Conclusion

Though I am convinced that the basic registers on which the
Qur’an draws are those of the kabin, the batib, the gass and the docu-
mentary style, that is only part of the story. There isa striking parallel
if we look at the Magamat of al-Hamadani. With virtually every phrase
it is possible to say that al-Hamadini is drawing on such-and-such a
genre, style, motif etc. Yet the amalgam he creates is quite different
from any of the material on which he draws. The various existing
strands are turned into a new style.

The same thing happens with the Qur’an from the earliest revela-
tions onwards and can be seen on virtually every page. This fusion of
registers, which occurs in many different ways, was of course inevitable
when kabin-type assonance became a general stylistic feature of the
Qur’an, regardless of the basic register of any given passage. Thus the
following passage from Sitra 19 has a style that marks it as essentially an
argumentative batib-type piece, full of parallelism:

88 wa-qali ttabada rrabmanu walada
89 laqad gi'tum Say’d idda

90 takidu s-samawatu yatafattarna minbu wa-tansuqqu
l-ardu wa-tabirru I-gibalu hadda

91 an da‘aw li-rrabmani walada
92 wama yanbagi li-rrabmani an yattabida walada

93 in kullu man fi ssamawati wa-l-ardi illa ati rrahmani ‘abda
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94 lagad ahsabum wa‘addabum ‘adda
95 wakullubum atihi yawma l-giyamati farda

9 inna lladina amani wa‘amili s-salibati
sa-yag‘alu labumu rrabmanu wudda

Assonance, too, appears as an integrated and effective part of the
Qur’an’s narrative style, whereas our best guess is that assonance was
only an incidental feature in pre-Islamic qass material. Take, for ex-
ample, another passage from Sira 19 with longish verses ending with a
difficult assonance in -iyya:

41 wadkur fi Lkitabi Ibrabima; innabu kana siddiga nabiyya

42 id qala li-abihi yi abati lima tabudu ma la
yasma'u wa-la yubsiru wa-li yugni ‘anka iny'a

[probably read originally as $iyya - see the butba of “Ugman above]

43 ya abati inni qad ga'ani mina I<ilmi ma lam ya'tika Jattabi'ni
ahdika sirata sawiyya

44 ya abati la ta’budi SSaytana; inna {Saytana kana li-r-rabmani
‘astyya

45 ya abati inni abafu an yamassaka ‘adibun mina rrabmani fa-
takina li-ssaytani waliyya

46 qala a-ragibun anta “an alibati ya Ibrabimu; la-in lam tantabi la-
argumannaka; wa-hgurni maliyyi

47 qala salamun ‘alayka sa-astagfiru laka rabbi; innabu kana bi
hafiyya
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48 wa-d'tazilukum wa-ma tadina min dini llahi wa-adu rabbi; ‘asa
alla akiina bi-du'a’i rabbi sagiyya

Here I feel that I should stop, for this article at least. Further
examples will simply distract readers from following the essential line
of argument that I wish to set out on what I believe to be an important
question: how and why did the Qur’an make its impact during Muham-
mad’s lifetime? I trust that I have written enough here to persuade
readers that my initial arguments bear scrutiny. However, further con-
sideration is needed. One should also ask, for example, why the
Meccans called Muhammad a poet — or whether they simply called him
magniin with the $2ir appearing as a rhetorical embellishment. (Their
calling him a kahin is much easier to understand.) One ought also to
consider whether the way some people linked the kahin and the hakam
might have influenced the inhabitants of Medina in the fateful period
before the Higra.

I should like to end by stressing to my Muslim colleagues that what
I have set out above is in no way an attack on the uniqueness of the
Qur’an nor on their belief that the Qur’an is the Word of God. I have
simply suggested that we substitute one explanation of the Qur’an’s lin-
guistic affinities for another, and I believe that my explanation for doing
so is valid for Muslims and non-Muslims alike.
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