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Abstract : Mose — n¥n (Mosheh), Mwvof|c or Mwotjc (Moyses or M0oses), = (Musa) — belongs without
doubt to those figures of religious history, who have experienced an incomparably broad reception far
beyond the original religious-historical and traditional context and who have remained in historically
effective memory to this day. From the very beginning, however, he has been portrayed as a shimmering
tigure. Therefore, years ago already, Robert Martin-Achard rightly called the Moses of the Hebrew Bible a
tigure polysémique, as can be learned from the numerous attributes and honorary titles bestowed upon him.

Mose — ayh (Mosheh), Mwvofic or MwoT|g
(Moysés or Moses), s (Musa) — belongs
without doubt to those figures of religious
history, who have experienced an incomparably
broad reception far beyond the original
religious-historical and traditional context and
who have remained in historically effective
memory to this day. From the very beginning,
however, he has been portrayed as a
shimmering figure. Therefore, years ago already,
Robert Martin-Achard rightly called the Moses
of the Hebrew Bible a figure polysémique, as

can be learned from the numerous attributes
and honoraty titles bestowed upon him.'

Like a child prodigy, born and grown up under
the special protection of God (Exodus 2:1-10),
Moses is introduced as Servant of God (Numbers
12:7-8; Deuteronomy 34:5; Joshua 1:1), and
Man of God (Deuteronomy 33:1; Joshua 14:6;
Psalm 90:1; Ezra 3:2; 1 Chronicles 23:14; 11
Chronicles 30:16), as priest (Psalm 99:6; 1
Chronicles 23:14) and prophet (Deuteronomy
18:18; 34:10), who as God's Chosen (Psalm
106:23) acts as both His Messenger to His people
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and as the Intermediary between His people and Him
(Exodus 3:13f; 5:22f; 33:13, 19; 14:15; 15:25;
16:1ff; 17:4, 11; Numbers 14:1ff; 21:4ff;
Ezechiel 22:30; Psalm 103:7 etc.), as a charismatic
leader as well as miracle-worker and liberator of those in
need, as priest (Exodus 23:14f; 34:18ff), legislator
(Exodus 20:18-21; 24:12; 32:15f; Deuteronomy
5:20-28; 9:91f; 10:1ff; 31:9, 24£f) and prophetic
Judge Num 12), even as God's deputy (Exodus
7:1). Moreover, he is a man who has not only
his weaknesses, but also his dark sides, who not
only tries to avoid fulfilling the task, which he is
commissioned to fulfil, with a mere excuse,
pretending to have a “heavy tongue” and
therefore demanding that another one acts in
his place (Exodus 24:10-13), but who, in order
to take revenge for a murdered member of his
tribe, does not even shrink back from murder
and, thus, becomes a murderer himself, who
even tries to conceal his crime and, after failing
to do so, flees for fear of punishment (Exodus
2:11-15).

MOSES AS PROPHET AND TEACHER

Despite all that, it is and remains an open and
ultimately unanswerable question whether
behind this figure polysémigue there is a “historical
Moses” or whether Moses should be seen as a
merely fictitious figure. However, questions
about the “historic Moses,” his possible life
story or the like are not the issue here. The only
issue here is what this “multiform Moses” has
meant to the posterity, or to put it another way:
how the collective memory of Jewish, Christian
and Islamic religious traditions remembered
him in that historically effective way mentioned
above. According to that memory, Moses is
primarily a prophet and master or teacher, as we learn
from the two texts, which contain “obituaries of
Moses” as it were, and reflect the two ways, in
which early Jewish tradition remembered
Moses. In the first text, Deuteronomy 34:10-12,
we read: “(10) And there has not arisen a
prophet since in Israel like Moses : X°33 Dp"X?)
nwh P82 MY whom the Eternal One knew
face to face, (11) none like him for all the signs
and the wonders that the Eternal One sent him

to do in the land of Egypt, to Pharaoh and to all
his servants and to all his land, (12) and for all
the mighty power and all the great deeds that
Moses did in the sight of all Israel.”

The second text, Sirach 45:1-6a, adds:

(1) From Jacob’s stock He produced a generous
man who found favour in the eyes of all
humanity, beloved by God and people, Moses,
of blessed memory. (2) He made him the equal
of the holy ones” in glory (cf. Psalm 8:6) and
made him strong, to the terror of his enemies.
(3) By the word of Moses, He made prodigies
cease and raised him high in the respect of
kings; He gave him commandments for his
people, and showed him something of his glory.
(4) For his loyalty and gentleness He sanctified
him, choosing him alone out of all human
beings (cf. Psalm 106:23); (5) He allowed him to
hear His voice, and led him into the darkness;
(6) He gave him the commandments face to
face, the law of life and knowledge (€vrolds,
vouov {wijc xal Emotjung), to teach Jacob his
ordinances and Israel his decrees (ddatar tov
laxap owabijny xal xpiuara abrod tov logaqh =
Deuteronomy 33:10 30N 2py>2 Phown 1w
MY PRI and Psalm 147:19: [51927] 7
X7 voewnT YR 2R¥77 (P 1337). According
to  Deuteronomy  34:10-12, Moses is
remembered as the incomparable prophet, but
his incomparability has limits: He is zncomparable
not as such, but incomparable only when
compared with the other (biblical) prophets.
Compared with them, he “undoubtedly is more
than they all”. This incomparability of the
Prophet Moses is based on the one hand on the
immediacy of his communication with God and
on the other hand, on the signs and miracles
that he was commissioned to do and has done.
What this immediacy of communication
between God and Moses alluded to in
Deuteronomy 34:10 means, and how it is to be
understood, is explained in Numbers 12:6-8 (cf.
Surah 7:144) with these words: “(6) And He
said, “Hear My words: If there is a prophet
among you, I the Eternal One make Myself
known to him in a vision; I speak with him in a
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dream. (7) Not so with My servant Moses. He
is faithful in My entire house. (8) With him, I
speak mouth to mouth, clearly, and not in
riddles, and he beholds the form of the Eternal
One. Why then were you not afraid to speak
against My servant Moses?”

Moses does not only communicate directly with
God, speaking to him “mouth to mouth”, he is
even entitled to see the form of the Eternal One
(Numbers 12:8: 022 737 IR “and he sees the
form of the Eternal One”). This is all the more
remarkable, because, at least at first glance, this
seems to be in clear contradiction with what can
be found in the somewhat mysterious, obscure
verses Exodus 33:18-23, which have their
parallel in Qur’an 7:143. According to what is
said there, for any mortal human being and
Moses is but a mortal human being, the vision
of God is lethal and causes his or her death.
“For a human being cannot see Me [God] and
stay alive” (Exodus 33:20, °7) Q787 "R 77X °9)*.
Therefore, the text explicitly limits Moses’
vision of God to the sight of God’s back: “You
shall see My back, but My face shall not be
seen” (Exodus 33:23, 1872 X7 *191 "JNR"NN °KY);
cf Surah 7:143b : Jall J) sl o5 055 1 08
(« He said : You won’t see Me, but look at the
mountain, etc. »). Even though Moses was not
entitled to see the “face of God, but the “back
of God” only, the later Midrash (Sifre Devarim
§357) could not discover any contradiction
between Numbers 12:8 and Exodus 33:20, 23.
Because of such unique immediacy of
communication with God, Moses, unlike all
other prophets, is granted a share in the divine
glory (Exodus 34:29-30): “(29) When Moses
came down from Mount Sinai, with the two
tables of testimony in his hand as he came down
from the mountain, Moses did not know that
the skin of his face was shining because he had
been speaking with God. (30) Aaron and all the
people of Israel saw Moses, and behold, the skin
of his face was shining (139 M 12?) °, and they
were afraid to come near him.” Since the mere
shine of the divine glory that Moses’ face
reflected is unendurable for the people, he put
a veil over his face when he talked to them, but
removed it when he spoke with God (Exodus

34:33-35) — a metaphor, by the way, which Paul
took up making it a key issue in Christian-Jewish
polemics (see below).

MOSES’ PROPHETIC TASKS

As the prophet who communicates directly with
God and performs signs and miracles, Moses
first fulfilled one great “prophetic” task (cf.
Deuteronomy 34:11-12): He was commissioned
to bring the Israelites out of the house of slavery
(cf. Joshua 24:5; Exodus 20:2; Hosea 12:14;
Micah 6:4). While, according to the text of the
Bible, the commission was an act of divine
choice and free decision, later rabbinical
tradition explained that it did not take place
without Moses’ preparatory action. Thus, the
rabbinical Midrash tells with reference to
Exodus 3:1ff: “One day, Moses, the faithful
shepherd, was looking for a lost lamb. When he
finally found it by a pond, he said to it, ‘I didn’t
know that you were running away because of
thirst.” Then he carried the lamb back to the
herd on his shoulders. Then the Holy One,
blessed be He, said: “You have mercy with the
flock of sheep and goats of flesh and blood. By
your life, you shall keep My flock the
Israelites.”” (Shemot Rabbah XI:2).

For that reason, God sent him to bring the
Israelites out of Egypt. Nevertheless, the
exodus, the bringing out of Egypt is nowhere
declared to be the work of Moses. It is always
remembered as a liberating act of God (cf.
Exodus 15:1-21), who “used” Moses as a tool.
Therefore, despite his “prophetic” deed, Moses
is nowhere called “liberator,” “saviout” or
“rescuer of the Israelites” or the like. And not
only that. Neither the so-called “little historical
creed” (Deuteronomy 26:5-9), which recalls the
exodus from Egypt, nor the so-called
“triumphal song at the Red Sea” (Exodus 15:1-
21), even mention Moses’ name. Yet, in the eyes
of Jesus Sirach (c. 190 BCE) as well as later on
in the eyes of the two Talmudic sages Abba
Arikha, called Rav (d. 247 CE), and Mar Samuel
(d. 254 CE), Moses’ direct communication with
God and the exodus, his role in bringing out the
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Israelites from Egypt, were reason enough to
see in Moses the man of whom the Psalm says,
“You have made him little less than God”
(Psalm 8:6 2°j78n vyn 170m cf. Sir 45:2, and
bNedarim 38a).

The incomparability of the Prophet Moses
already doubly explained and justified in
Deuteronomy 34:10-12, is further
supplemented in Sirach 45:1-6a. Here, Moses
no longer is “only” the prophet who does signs
and miracles; he is no less the virtuous Greek
wise man and teacher of his people
commissioned to convey to them the divine
instruction, the Torah. Here, Moses appears as
prophet, teacher, legislator and king in one
person. Thus, he takes on the role of a Jewish
counterpart to the Greek Solon, so to speak, as
he was later portrayed by — among others —
Philo of Alexandria (c. 15/10 BCE—c. 40 CE) in
his De vita Mosis, Josephus Flavius (37—c. 105 CE)
in his Antiquitates (II 9:1-11:1), and Strabon (c.
63 BCE—c. 23 CE) in his Geographica (XV1 2:34-
36).°

Prophet and teacher, Moses’ two tasks should be
distinguished, but not separated from each
other. They are rather to be considered the two
sides of the same coin: The prophet
transmitting the divine instruction (Torah) to the
people is 7pso facto also their teacher. For
according to rabbinic tradition, Moses did not
only transmit the Written Torah (2032 77i0) to
the people, i.e., the “instruction of God written
on the two tablets of stone,” but with it also its
interpretation, the Oral Torah (7972¥2¢ n7iR).
The Ten Words’ “engraved on the tablets of
stone” (Exodus 32:16), are not only “ten
commandments” (in fact, they are fourteen),
but contain at the same time between their lines
and letters, so to say, the “oral instruction of
God”, as R. Levi b. Hama taught:

R. Levi b. Hama says further in the name of
R. Shim‘on b. Lagish. “What is the meaning
of the verse: And I will give you the tablets of
stone, and the law and the commandment, which 1
have written that you may teach them? (Exodus

24:12) ‘Tablets of stone’ these are the Ten
Words; ‘the law’ this is the Pentateuch
(“Five ~ Books  of  Moses”);  ‘the
commandment’: this is the Mishnah; ‘which
I have written these are the Prophets and
the Hagiographa; ‘that you may teach them:
this is the Gemara (Oral Tradition). 1t teaches
[us] that all these things were given to
Moses on Sinai. (bBerakhot 5a)

That Moses was given not only the Ten Words,
but with them “the entire Torah,” can be found
in patristic literature® as well as in the Qur’an
(Surah 7:142, 144-145, and 6:154; cf. Psalm
19:8-9).”°

Literally taken, the above-quoted dictum from
bBerakhot 5a is of course more than just an
anachronism. On Sinai, Moses received the two
tablets with the Ten Words only. Not more, but
also  not less. Nevertheless, rabbinic
interpretation and Jewish tradition following it,
insisted on that the two tablets did contain more
than just the Ten Words. For, as emphasized
time and again, with the Ten Words, engraved
on the two tablets, Moses received the “entire
Torah”, as Targum Yerushalmi I on Exodus
19:24 expressis verbis confirms: “Come near, and
receive the Torah contained in the Ten Words”
(X127 PRy AR R TP MmN ) cf.
Deuteronomy 4:13f). Philo of Alexandria
already considered the Ten Words to be the
nepadata vopwy only, the “basic principles” of
the divine instruction, and his interpretation of
the Ten Words in later Jewish tradition became
almost opinio communis, so to speak. '

Thus, Judah (Abs# /-Hasan) b. Shmuel ha-Levi
(1075-1141/44), for example, calls the Ten
Words RAIEKY Y'RIW R NRADR (wmmahat as-
Sarai’ wa-usnluba), the “mothers of the individual
commandments and their sources.” Musa ibn
‘Ubaidallah ~ (Abs  Imran) ibn Maimin /
Maimonides (1138-1204) describes them as
YWD 9R XX (as/ al-tasri’), as the “source of
legislation”: Between the individual letters of
the Ten Wotds, the Torah as a whole is written.
And Sa‘id bin Yasuf al-Fayyimi, Saadia Gaon
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(882/92— 942) and others explained in their
liturgical ~ compositions  called  _Agharot
(“admonitions”), in which way the 613
commandments of the Torah are contained in
the Ten Words from Sinai. '*

The oral instruction of God Moses was given on
Sinai (771 2¥ 712991) is an open-ended concept,
insofar as it includes the totality of all its
interpretation, that is, all interpretation that has
been put forward over the centuries. Therefore,
R. Yehoshua b. Levi already taught with
reference to Deuteronomy 9:10: “The (Ten)
Words include Scripture (Written  Torah),
Mishnah, Talmud, and Aggadah, even what on
a future day a keen student will explain in the
presence of his teacher — all that has been
revealed already to Moses on Sinai” (yPeah
I1:6/17a). Of course, such a statement primarily
serves apologetic purposes: By linking not only
the giving of the Written Torah (2033¥ 77iR),
but also of its entire later interpretation, to the
revelation on Sinai and the mediation of Moses,
it is eo ipso excluded that there has been (or can
be) another new, different revelation, neither
besides nor after Sinai. At the same time, R.
Yehoshua’s statement emphasizes also the
uniqueness and incomparability of “our master
Moses” in an unsurpassable way. For all
interpretation, all theological- ethical teaching as
well as accepted legal doctrine is — as the
rabbinic sages taught — halakha le-Mosheh ni-Sinai
(1on Awn? 1370), a “teaching that was given to
Moses on Sinai and handed down by him to
subsequent generations" (mAvot I:1ff; cf.
bShabbat 30a).

MOSES’ TRANSMISSION OF THE
TORAH

Nevertheless, Moses has never been
considered, let alone revered or sanctified, as
the author of the Torah. Even if the Bible and
later rabbinic tradition speak about the Torat
Mosheh (7wn nN), the “instruction of Moses,”
or Sefer Torat Mosheh (7wn NN 19D), the

“Book of Moses’ instruction” (Deuteronomy
28:61;29:30; Ezra 3:7; 7:6; Nehemiah 8:1, 6 etc.)
or the like, or attribute the authorship of the Five
Books to Moses (bBava Batra 15a-b), they never
meant that Moses was their originator or
author, as Philo already discussed."” He always
is “only” their transmitter; the prophet and
teacher (cf. bBeza 38b). Moses did not proclaim
a new faith to the Israelites. Just to serve — their
— God, he had to bring, and brought, them out
of Egypt (Exodus 3:12, 18). Therefore, the
Torah of Moses always is “only” the Torah,
which God has given to him in order to transmit
it and make know its message to the people
(Nehemiah 1:7; I Chronicles 22:13; cf. Sir 24:3,
8:23). And the transmission of this Torah, to be
sure, is the prophetic task and achievement of
Moses, which made him prophet and teacher
par excellence: Moses did not transmit just any
divine word; it was, and is, God’s Torah, the
instruction of God, which he taught the people
of Israel (yPeah I11:6/17a). This is exactly what
prophet and prophecy mean.

When God gave His Torah on Mount Sinai,
Moses, the prophet, played the role of a
mediator and, therefore, is portrayed as the one,
who “stood between God and the people,” as
explicitly stated in Deuteronomy 5:5. For only
he possessed the necessary qualification and,
therefore, was able and competent to transmit
God’s instruction to the people, as the afore-
mentioned Yehudah ha-Levi wrote in his Sefer
ha-Kuzari 1:87." In addition, both, the people
standing at the foot of Mount Sinai no less than
God, needed Moses’ mediation. The people
needed it for the following two reasons:

— Firstly, because they feared for their life if
God would speak to them directly. In the same
way that for an “ordinary” human being the
sight of God is lethal, so too is the hearing of
God’s voice. As no human being can see God
and remain alive (Exodus 33:20), so he or she
cannot hear the voice of God and remain alive
as well. “And they [the people] said to Moses,
You speak to us, and we will listen, but do not
let God speak to us, lest we die.” (Exodus 20:16
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[19]: =98] AYRWI MRY ARRTI2T APHTOR 1NN
NIAITIE PR NMRY 127). Similarly, we read in
Deuteronomy 5:22 (25)-23 (26): “(22) And now
therefore why should we die? For this great fire
will consume us. If we hear the voice of the
Eternal One our God any more, we shall die.
(23) For who is there of all flesh, that has heard
the voice of the living God speaking out of the
midst of fire as we have, and has still lived?”
NN 2730 WD 998N °2 miAy ank v

2I0m)
13TH 050 PR R YRY W 192790 02
N D WRTTIAD
— And secondly, because the people were
unable to understand the voice of God. For the
people that stood at the foot of the mountain,
heard only that God was speaking with Moses:
“And the Eternal One said to Moses, ‘Behold, 1
am coming to you in a thick cloud, that the
people may hear that (or: when) I speak with
you, and may also believe you forever.”
(Exodus 19:99°98 32 *53% 17 miih=o% nim mxh
WRK? 72703 THY 1372 BYT YaY 13ya v 23
opW?). They did not hear and could not
understand what God was speaking with him.
For they did not hear words, but only the voice
(or: sound) of words: “Then the Eternal One spoke
to you out of the midst of the fire. You heard the sound
of words, but saw no form except for the wvoice’
(Deuteronomy 4:12, WR3 Hn 02°98 7)1 1271
NPN DRI DRPR AR DYt opR D137 P
7). They heard a voice, “The voice of the
shofar became ever louder while Moses spoke,
and God answered him in a voice” (Exodus
19:19, 737 AYh I8N PIM 720 I M S
292 1y 2°g2R7Y). That voice, however, was
not heard, but seen. For the voice of God is not
a human voice, and therefore, it is not heard
(Deut. 4:33; 5:24f), but seen, as can be learned
from the ancient Greek translation of the
Hebrew Bible (Septnaginf) where Exodus 20:18
reads: xal 70g 0 Aaog Edpa v pawviy “And all the
people saw the voice etc.” (cf. Deuteronomy
4:12b). For that reason, the people needed
Moses’ mediation, namely, to translate this
visible, but by the human ear not

understandable voice of God into a language
that the human ear is capable to understand.
However, God too needed a prophet like Moses
and his mediation. For He too only hears that
the people speak to and with Moses, but He too
does not hear what they say. God too hears only
the voice of the wotds, in this case of the
people: “And the Eternal One heard the voice
of your words as you spoke to me, and the
Eternal One said to me, ‘I have heard the voice of
the words of this people which they have spoken to you
[...]>.” (Deuteronomy 5:25: 12NX 117 VAU
2PN nyR 0 AT M 98 01312 03T
TP9R 127 W 70 0yd *927). Again, it is Moses,
who conveys the content of these words, this
time to Him, ie., reports to God what the
people have said: “And Moses reported the words of
the people to the Eternal One” (Exodus 19:9: 7301
TYTTOR DYA 3TN AYh).

To translate God’s speech into a language that
the human ear can understand, and to translate
the human speech into a language God can
understand — this is the decisive prophetic task
that Moses had to master and mastered. And by
doing this, Moses convincingly proved to be
that prophet, as after him there was no other
prophet like him—at least in Israel— as Philo
of Alexandria already explained in his De vita
Moszs (11:189-191).  Moses transmitted and
taught the Torah, the divine instruction; his
prophetic  successors just served as its
interpreters. For that reason, later Jewish
tradition rightly bestowed upon Moses the
honorary titles of father of all prophets (23 *aR
QX217 Wayyiqra Rabbah I:3; Ester Rabbah I;
Shemot Rabbah XXI:4; Bereshit Rabbah
LXXVI:1), and our wmaster or teacher (1127, cf.
bMegillah 13a; Wayyiqra Rabbah I1:15), which
became his decisive attributes."” For because of
his successful prophetic mediation
accomplished at Sinai, Moses was considered
not just one prophet among others, but seen
and declared the greatest and most important of
all prophets — notabene in Israel —, greater than all
his predecessors and successors, as it is said in
the Babylonian Talmud with reference to Hosea
12:11: “All the prophets looked through a
dim(med) glass, but Moses, our master, looked
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through a clear glass” (bYevamot 49b; Wayyiqra
Rabbah T:14: AR X272p59K32 129001 2°K°237 22
ARRT R2PEORD P2R01 027 AWh AR, for
the metaphor used here, see also 1 Corinthians
13:12).

THE PROPHECY OF MOSES
ACCORDING TO MOSE B. MAIMON

The perhaps best, concise, summary of what
prophecy in general and the prophecy of Moses
in particular mean and how the role Moses
played as prophet should be understood and
explained, can be found in the sixth and seventh
of Mose b. Maimon’s Thirteen Principles. '°

The Sixth Principle

The Sixth Principle is [the belief in] prophecy;
to wit, it should be known that, within the
species of humanity, there are individuals who
have a greatly superior disposition and a great
measure of perfection. And, if their souls are
prepared so that they receive the form of the
intellect, then that human intellect will unite
with the Agent. Intelligence which will cause a
great emanation to flow to it. These people are
prophets, this [process] is prophecy; and this is
its content. The explanation of this Principle to
its fullest, however, would be very long and it is
not our intention to demonstrate each of its
basic premisses, or to explain the ways by which
it is perceived for that is the epitome of all the
sciences. Here, we shall mention it only in the
form of a statement. The verses of the Torah
testifying to the prophecy of the prophets are
many.

The Seventh Principle

The Seventh Principle is the prophecy of
Moses, our Teacher; to wit, it should be known
that: Moses was the father of all the prophets —
of those who came before him and of those
who came after him; all were beneath him in
rank and, that he was the chosen of God from
among the entire species of humanity and that
he comprehended more of God, may He be

exalted, than any man who ever existed or will
exist ever comprehended or will comprehend
and, that he, peace be upon him, reached a state
of exaltedness beyond humanity such that he
perceived the level of sovereignty and became
included in the level of the angels. There
remained no veil, which he did not pierce, no
material hindrance burdened him, and no defect
whether small or great mingled itself with him.
The imaginative and sensible faculties in his
perceptions were stripped from him, his
desiderative faculty was still, and he remained
pure intellect only. For this reason, they
remarked of him that he discoursed with God
without the intermediacy of an angel.

I would have been obligated to explain this
strange subject, to unlock the secrets firmly
enclosed in the verses of the Torah, and to
expound the meaning of ‘mouth to mouth’
(Numbers 12:8) together with the whole of this
verse and other verses belonging to the same
theme had I not seen that this theme is very
subtle and that it would need abundant
statement, introductions, and illustrations. The
existence of angels would, first, have to be made
clear and, then, the distinction between their
ranks and that of the Creator. The soul would
have to be explained and all its faculties. The
circle would, then, grow wider until we should
have to say a word about the images which the
prophets attribute to the Creator and the angels.
The Shi‘nr Qomakh |‘divine measurements’] and
its meaning would have to enter [into our
survey]. And, even if I were to be as brief as
possible, this purpose alone could not be
attained even in a hundred pages. For this
reason, I shall leave it to its place, whether in
‘the book of the interpretation of the
discourses’ which I have promised, or in ‘the
book of prophecy’ which I have begun, or in a
book which I shall compose as a commentary
to this Principle.

I shall now return to the purpose of this
Seventh Principle and say that the prophecy of
Moses is separated from the prophecy of all
other prophets by four differences:
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The first difference: To every other prophet
that ever was, God did not speak except by an
intermediary. But Moses had no intermediary,
as it is said ‘mouth to mouth did I speak with
him’ [Numbers 12:8].

The second difference: Every other prophet
received inspiration only when, in a state of
sleep, as He said in various places: ‘in a dream
of the night’ [Genesis 20:3], ‘he dreamed and he
saw a ladder’ [Genesis 28:12], ‘in a dream of a
vision of the night’ [Job 33:15], and in many
other places with similar intent; or during the
day, after a deep sleep had fallen upon the
prophet and his condition had become one in
which his sense-perceptions were rendered
inactive and in which his thoughts were empty
as in sleep. This condition is called mahazeh and
mar'eh and it is referred to in the phrase ‘in
visions of God’ [Ezechiel 8:3, 40:2]. But to
Moses, peace be upon him, discourse came in
the day when ‘he was standing between the two
cherubim,” as God had promised him, ‘And,
there, I will meet with you and I will speak with
you’ [Exodus 25:22]. And He, may He be
exalted, also said, ‘If there be a prophet among
you, I, the Lord, will make Myself known to him
in a vision and will speak with him in a dream.
Not so my servant Moses. He, in all my house,
is faithful’ [Numbers 12:6-8].

The third difference: Every other prophet
receives inspiration only in a vision and by
means of an angel [and] indeed his strength
becomes enfeebled, his body becomes
deranged, and a very great terror falls upon him
so that he is almost broken by it, as is illustrated
when Gabriel spoke to Daniel in a vision and
Daniel said, ‘And there remained no strength in
me and my dignity became destructive for me’
[Daniel 10:8]. He also said, ‘I was in a deep sleep
on my face and my face was towards the
ground’ [Daniel 10:9]. And, again, ‘In the vision,
my pains turned upon me’ [Daniel 10:16]. But
not so with Moses. Rather, discourse came to
him and no confusion of any kind overtook
him, as He, may He be exalted, has said, ‘And
the Lord spoke to Moses face to face as a man

speaks to his neighbour’ [Exodus 33:11]. This
means that just as no man feels disquieted when
his neighbour talks with him, so he, peace be
upon him, had no fright at the discourse of
God, although it was face to face. This was so
because of the strength of his union with the
[Agent| Intelligence, as we have said.

The Fourth difference: Every other prophet did
not receive inspiration by his own choice but by
the will of God. The prophet would remain a
number of years without inspiration or, an
inspiration could be communicated to the
prophet, but he could be required to wait some
days or months before prophesying, or not to
make it known at all. We have seen that there
are those among them who prepared
themselves by simplifying their souls and by
purifying their minds as did Elisha when he
declared ‘Bring me, now, a minstrel’ [II Kings
3:15] and, then, inspiration came to him. It was
not, however, necessary that he receive
inspiration after he was prepared for it. But
Moses, our Teacher, was able to say whenever
he wished, ‘Stand, and I shall hear what God
shall command concerning you’ [Numbers 9:8].
And He also said, ‘Speak to Aaron, your
brother, that he not come at any time into the
sanctuary’ [Leviticus 16:2]. [To this], they said,
‘Aaron was bound by the prohibition ‘that he
not come at any time” hut Moses was not bound
by that prohibition.’

MOSES, THE PROPHET IN ISRAEL
AND THE PROPHETS OF THE
NATIONS

Although Jewish tradition regarded and regards
Moses as the most outstanding, incomparable
prophet, it nevertheless, as should be noticed,
made it subject to a certain limitation. For this
was and is true only in the way expressed in
Deuteronomy 34:10, that “there has not arisen
a prophet since in Israel like Moses.” The
possibility that among the nations of the world
there can and did arise prophets like Moses, is
therefore not excluded, as the Rabbinic Midrash
already illustrates using the example of the seer
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Bil‘am ben Be ‘or, who always is referred to in this
context: ““There has not arisen a prophet since
in Israel like Moses — in Israel has not arisen [a
prophet], but among the nations of the world
has arisen [a prophet]. Who is it? It is Bi/‘an ben
Be‘or” (Sifre Devatim § 357; Yalgut Shin ‘oni 11 §
966). The later Midrash adds: “There has not
arisen a prophet since in Israel like Moses — in
Israel has not arisen [a prophet], but among the
nations of the world has arisen [a prophet], so
that the nations of the world do not have any
reason or excuse to say, ‘If we would have had
a prophet like Moses, we would have revered
the Holy One, blessed be He. Which prophet
like Moses did they have had? Bi/‘am ben Be or”
(Bemidbar Rabbah XIV:20). In addition, the
Babylonian Talmud mentions in this context
even seven prophets of the nations of the
world:

1°2RY OY72 O ,07W NIRRT IR2INI OOX°21 VAW
SMAYIT DY MW 772727 21°05 197K 21K
79277 PRD72 12 RITON.

“Seven prophets prophesied to the nations of
the world, and they are: Balaam, his father, Job,
Eliphaz the Temanite, Bildad the Shuhite,
Zophar the Naamathite, and Elihu son of
Barachel the Buzite.”

Of course, the Rabbinic Midrash — anticipating
somehow Mose b. Maimon’s summary — leaves
no doubt that there are fundamental qualitative
differences between the prophecy of Moses and
the prophecy of Bi/‘am, and the prophethood of
the other prophets of the nations of the world
(cf. Wayyiqra Rabbah I:1 and XIV:20; Sifre
Devarim § 357 with reference to Numbers 24:4
and 16). Nevertheless, it does, and did, not rule
out the possibility of a prophet from among the
nations of the world like Moses even beyond
the above-mentioned seven prophets, including
the possibility of a prophet from among the
Arabs, pondered by the
Yemenite philosopher Netan el al-Fayyimi ' (cf.
also Midrash ha- Gadol on Deuteronomy 34:10,
ed. Fisch p. 790)." With reference to this Arab
prophet, in the Nistarot de-Rabbi Shin ‘on bar

Muhammad, as

Yohai (“Secrets of Rabbi Shin‘on bar Yoha?”),
compiled probably at the turn of the 7th / 8th
centuries and preserved in several different
versions, it is even stated: ‘The Holy One,
blessed be He, shall raise them up [the children
of Ishmael]” (Tnyn X1 T2 W1IPA). “Their
children according to His will’ (°12 7%y
mxI9).7"

THE PROPHET MOSES
CHRISTIAN PERSPECTIVE

IN

In the New Testament and other early Christian
writings, Moses is encountered more often than
any other figure spoken about in the Hebrew
Bible. In addition to that, in some Christian
calendars of saints, he is assigned a special place
until today. Thus, for example, in the calendar
of the Armenian Church, in which Moses is
listed among “the Holy Forefathers [..] and
other Holy Patriarchs,”” or in the Orthodox
calendar, in which Moses is remembered on the
4th of September as “Holy Prophet and Seer of
God””" Despite all that, it cannot be
overlooked, that from the very beginning
Christian tradition held a view of his prophecy
and prophethood that significantly differs from
the image of Moses in Jewish tradition. In
Christian tradition, Moses primarily is the
“lawgiver” or even the symbol of the “law”
rather than a prophet serving as mediator
between God and His people and transmitter of
the divine instruction. Although Justin Martyr
(d. 165) calls him “the first of the prophets”
(Apology I: 32, 54, 59), and 1 Clement 48 puts
him on a higher level than all other prophets,
who are “merely followers” of Moses, here too
he is essentially perceived as a “legislator,” as
the giver of a law,” that with the advent of the
Messiah, with the coming of Jesus the Christ,
has become obsolete. For zéloc pap vduov
Xpotog, “the Messiah (Christ) is the end of the
law” (Romans 10:4).

As the almost normative interpretation of
Moses and his prophethood in Christian
tradition may certainly be regarded the
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interpretation of Exodus 34:29-35, which Paul
provided in his Second Letter to the
Corinthians (3:3-18) focussing on the antithesis
of the “old” (mediated by Moses) and “new”
covenant (in Christ) or testament respectively
(II Corinthians 3:14). Since the times of early
patristic  exegesis of the Bible, Paul’s
interpretation has had a lasting influence
throughout the centuries particularly on the
Christian use and explanation of the Hebrew
Scriptures  and  thereby turned Moses’
prophethood almost into its opposite. It was
also Paul, who drew the picture of Moses’ veiled
face and, thus, created a metaphor, which — as
Riemer Roukema has shown® — had a long and
fateful reception history. Not only, that the
clear-sighted, “through a clear glass looking”
Moses of Jewish tradition (see above) faces here
a Moses who only “looks through a dim(med)
glass” and, therefore, is blind (blinded in the
truest sense of the word). In addition, his
prophetic work, which made him the prophet
par excellence, his mediation and transmission
of the Torah, the divine instruction, is reversed
into its opposite. The observance of the Torah,
which is light and gives life to those who
observe it (cf. Deuteronomy 30,15-20), is here
perverted into a “ministry of death” (Saxovia to0
Oavdrov), as opposed to the “ministry of Spirit”
(raxovia 100 mvevparog), which is described as a
“ministry of justice" (Gaxovia tjg duatoatvrg) (11
Corinthians 3:7-9).

That in view of this perception, the
prophethood of Moses, if it is of any
significance, must be interpreted completely
differently is rather obvious. Therefore, it is
hardly surprising that Moses here is no longer
the mediator and transmitter of the life-giving
Torah, and certainly no longer can be seen as
the “father of all prophets.” Here is Moses not
more than a — literally — npo-¢pnng, a “herald”
and “announcer®, whose “prophetic” function
is limited to the role of a harbinger and
foreteller who predicts the coming of a prophet
to come after him, compared with whom he is
but a pale reflection, if not even his counter-
image. At the beginning of the Gospel of John

(1:19-21), we hear that: “(19) The Jews sent
priests and Levites from Jerusalem [to John the
Baptist] to ask him: ‘Who are you?” (20) He
confessed, and did not deny, but confessed, ‘1
am not the Messiah (Christ).” (21) And they
asked him, ‘What then? Are you Elijah?” He
said, ‘I am not.” ‘Are you the Prophet?” And he

29

answered, ‘No’.

While the second question, whether he (John) is
Elijah, clearly refers to Malachi 3:23, and alludes
to Elijah’s role as precursor and harbinger of the
Messiah, the question about the prophet
unmistakably refers to Deuteronomy 18:15-19.
In this part of his “farewell speech”, Moses
announces, “A prophet from among you, from
among your brothers, as I am one, the Eternal
One, your God, will raise up for you; to him you
shall listen” (Deuteronomy 18:15, 32797 X33
NYRYD YRR TEOX T 37 002 °382 TIRN). That
in his speech, Moses indeed announced the
coming of Jesus as God’s messenger is
confirmed not only in the Gospel of John, but
also in other writings of the New Testament. To
quote just a few examples: “Thus, John has
Philip from Bethsaida say to Nathanael, ‘We
have found him of whom Moses wrote in the
Law and the prophets: Jesus from Nazareth, the
son of Joseph’ (6v Eppapev Tnoodv Mwidijs wov &v
7@ vou xal xal xal ol Oprxauey viov Ao viov Tod
Twong 10v a0 Nalapér)” (John 1:45). Likewise,
it is said elsewhere in the Gospel of John:
“When the people saw the sign that he had
done, they said, “This is indeed the Prophet who
is to come into the world!” (of oy dvlpwror v
1dvtec O éxotyosy anueiov Eeyov S St obtdc omw
GAnlicdc O mpoyijne O épyducvog €ig 10v xdguov)’
(John 6:14).

According to the Acts of the Apostles, Peter
also identified Jesus as the prophet announced
by Moses and sent by God in his defence before
the High Council, quoting Deuteronomy 18:15
explicitly: “For Moses said, “The Lord God will
raise up for you a prophet from your brothers
as I am one. You shall listen to him in whatever
he tells you.” (Mwiofic uév einev 8t oy
Opilv Qvaothoer udptog O Oedg VDpudv €x tdv
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G5ehp@y D@y O Epé: avtod Gxodosole %ol
navtoe oo dv Aadnon mpog Vi)™ (Acts 3:22).
Similarly, Stephen is his last sermon: “This is the
Moses who said to the Israelites, ‘God will raise
up for you a prophet from among your brothers
as I am one.” This is the one, who was in the
congregation in the wilderness with the angel
who spoke to him at Mount Sinai, and with our
fathers. He received living oracles to give to us.
(of)r(')g €otv 0 Mowiofic 0 elnag 10ig vioig
Toponh: npoyny Vv Avaotnoet 0 Oe0g &x TV
adehp@v Dudv Mg Eud. 00T dotty O yevduevog
&v 1f] &winola v tfj EoNnp@ petd tod Ayyélov
700 Aahodviog a0t@ €v 1@ Opet Xivd xol tdv
Totépwy Nudv, 0¢ £8¢€ato Aoy {@vtor Sodvau
Nuv)” (Acts 7:37-38).

But he, who is a “prophet as Moses was one”
is none other than Jesus. Correspondingly
similar is the list of attributes and honorary titles
that Jesus was given. In accordance with this
similarity of Moses and Jesus, already the
Gospels, when telling a “life story” of Jesus,
repeatedly point out analogies between the life
of Moses and Jesus’ “life story”, thus providing
a kind of parallels that, as Carl Umhau Wolf
wrote, “reaches its peak in Archelacus’
disputation with Manes”, a fictitious debate
between — rather a caricature of — the Persian
sage Mani and Bishop Archelaus of Karchar (=
Carthae in Osrhoene?) in Mesopotamia.** In
addition to that, the New Testament already,
and the patristic literature after it too, do not
make do with outlining analogies between
Moses and Jesus and their respective “life
stories” or destinies. Much more important to
them is: Even if Jesus can be, and in fact is,
presented in this way as a “new Moses,” it is
clear from the very outset that he is definitely
not only a “prophet like Moses was one,” but in
any case, “more than Moses.”

For the Torah given through Moses, even if it
was, and still is, a “light and guidance to life” for
those who observe and follow it, is no longer
considered that “way to life”, but provides
knowledge of sin only (Romans 3:19-20). In
contrast, the new Torah given in Jesus, that is,

with his person, the “law of the Messiah” (T
Corinthians 9:21; Galatians 6:2, vouog tod XptoroD),
the “true, eternal light” that shows the way not
only to life, but also to life eternal (John 8:12).
Even as prophet, Jesus is therefore a greater
prophet than Moses ever was; for in him, with
him and through him, all that is fulfilled what
was announced by Moses and the prophets after
him (cf. Mark 9:2ff; Hebrews 3:3).

That all this implies much more than a mere
analogy or correspondence between Moses and
Jesus, but goes far beyond that, can be deduced
not least from the typology applied in Christian
interpretation of the Hebrew Bible since the
early days of Christian scriptural exegesis, but
also in the Qur’an and Islam. It is not without
reason and meaning that the almost classical
example of (earlier) typological interpretation of
the Hebrew Bible in the Gospel of John (3:14)
and the Letter of Barnabas (12:4) — that is, the
typological interpretation of Moses’ making a
fiery bronze serpent and setting it on a pole
(Numbers 21:6-9) — has no parallel in the
Qur’an. To pursue this further, however, would
be another topic.

THE PROPHET MOSES IN ISLAM

Significance and importance attached to Moses
as a prophet in Islam is already testified to by
the epithets or respective honorary titles he like
other prophets has been given. Whereas Adam
is called “God’s Pure” (W &a safiy Allah), Nih /
Noah “God’s Trusted One” ( 4} 23 nagty
Allah) and Ibrahim / Abraham — as in Isaiah
41:8 — “God’s Friend” (Surah 4:125: 4 Jda

halil Allah), ‘Isa / Jesus “God’s Word and Spirit
of Him” (4 7505 4WIS &alimatubi wa-rihun
minhu; according to Surah 4:171) and
Muhammad is referred to as “God’s Messenget”
(@ Jskd, rasal Allah). Masa / Moses, in the
Qur’an, is not only called 4} A1 (Kalim Allah)
— “the one spoken to by God” — as in Surah
4:164 (“and God really spoke with Moses”), but
he is also addressed as Jss) (rasil) —
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“messenger” — and 2 / nabiy — “prophet”
— as in Surah 19:52.

The exact meaning of the title 44 xS kalim Allah
in this context, however, is controversial and
subject to  discussion among  Qur’an
commentators and  lexicographers  alike,
because kalim can refer to both, to someone
speaking to someone (kalim = mukalim; cf.
Surah 2:253), and to someone who is spoken
with or addressed. Both cases, however, imply a
form of direct communication, here thus
between God and Miusa, Musa and God, as

clearly stated in Surah 4:164 : .
(Wa-kallama llahu Miisa wl&S s & K5
takliman)  which, according to  the
commentators, is not to be understood as a
metaphorical way of speaking, but must be
taken literally. Taken literally, this statement is
all the more remarkable and deserves to be
taken into consideration, because it seems to be
in contradiction with what is said in Surah
42:51: “And it is not given to any human being
that God should speak unto him otherwise than
through direct inspiration (wahyan), or from
behind a veil (min wara’i higab)®, or by sending
a messenger to reveal, by His permission, what
He wills. Indeed, He is Most High and Wise”
3 las el)3 G 5l Ba5 V1 A A 51 L S s
A5 Gle 40T L iy o 5B Y S5 i

Not so, however, with Moses. Whereas verses
such as Surah 2:37, 124 and 253, might suggest
that God communicated also with others
directly, in the first case with Adam, in the
second with Abraham, and in the third with
other prophets, it is still more than an open
question whether these verses do imply that
God spoke with them in the same way as He
spoke with Moses according to Surah 4:164, and
passages such as Surah 19:51- 52; 7:143-144;
20:11-24, 83-84; 26:1016; 27:8-11; 28:30-35,46;
79:16-19 may indicate. Nonetheless, al-Baidaw:
(died c. 1290), for example, was convinced that
in this immediacy and directness God spoke
with Moses and Muhammad only,”® but later
commentators added the name of Adam to
them.

In accordance with Christian tradition, fully
developed in Manichaeanism, the Qur’anic and
Islamic tradition too presupposes that the
prophets sent by God one after the other,
constitute a sequence of prophets as well as
revelations transmitted by them: “Indeed, We
have sent messengers before you(r time); some
of them We have mentioned to you, and some
of them We have not mentioned to you. And it
was not given to any messenger to bring forth a
verse (or: miracle) other than by God’s leave.”
(Surah 40:78). Among those constituting that
sequence of prophets and mentioned by name
in the Qur’an are: Adam, Nzh (Noah), Ibrahim
(Abraham), Lat (Lot), Isma ‘il (Ishmael), Ishag
(Isaac), Ya'guab (Jacob), Yusuf (Yosef), Musa
(Moses), Haran (Aaron), Dawud (David),
Sulaiman (Solomon), Ilyas (Elijah), a/-Yasa®
(Elisha), Yunus (Jonah), Ayyab (Job), ‘Uszair
(BEzta), Zakariya (Zachariah), Yahya (John) and
‘Isa b. Maryam (Jesus) as well as Idris (Enoch?),
Hud, Salih, Dhu [-Kifl (Ezechiel?), Shu'aib
(Yitro), Lugman, Dhua 1-Qarnain (?) and finally
— Muhammad. But Moses is not only included
into this sequence of prophets he is marked also
with all the attributes that characterize prophets
(and are part and parcel of the Qur'anQur’anic
prophetology),  including their
sinlessness.”’

cven

According to the Qur’an, sequence of prophets
means that each nation has its own prophet
(Surah 10:47; 16:36; cf. 40:78). Each prophet
coming from “its midst” (Surah 7:35) to
proclaim to his people, at his time, and in his
language (Surah 14:4) always the same, but also
always new message of God (Surah 7:35; 57:25),
Le., the revelation (i.e., revealed scripture)
vouchsafed unto him in order to transmit it.
Moses thus was given the Torah (called tawrat,
kitab, furqan or guhuf Surah 2:53 etc., 21:48;
53:36; 87:19) to convey it in Hebrew to the
Children of Israel. There is no difference
between all these prophets and transmitted by
them revealed scripture (Surah 2:1306, 285; 3:84).
Therefore, the sequence of prophets is to be
seen as their succession, ot chain of succession,
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to be more precise, according to which each
prophet explicitly predicts his successor and
announces his coming, as vice versa, every
successor explicitly refers to his predecessor. In
accordance with this concept of succession, the
Qur’an presupposes explicitly that Muhammad
and his coming have been announced in the
Torah and the Gospel (Surah 7:157), by Moses
in the Torah (Surah 7:157- 158 and 2:129 with
reference to Deuteronomy 18,15), and by Jesus
in the Gospel (Surah 61:6 with reference to John
14,26; 16,7 etc.).”®

However, unlike Christian tradition that sees in
Moses and Jesus typos and anti-typos, the
Quran and later Islamic tradition do not
interpret these predictions by way of typology.
Although the parallelism of the “life stories” of
Moses and Jesus here corresponds to the
parallelism of the “life stories” of Moses and
Muhammad? in the Qur'an Moses does not
appear as a 100g 700 uéMovrog typos tou mellontos,
“a type of the one who was to come” (Romans
5:14), as years ago Gustave Edmund von
Grunebaum already rightly observed:

Both Christians and Muslims start from the
basic assumption that biblical statements
predict the coming of Jesus (Christ) and
Muhammad respectively (including details of
their — appearance and accompanying
circumstances of their coming), but only
Christianity accepted the concept of the
praefiguratio of events as reported in the New
Testament through dicta et geszz reported in
the Old Testament. [...] From the historian’s
point of view, the praefiguratio is a way to
complete the Old Testament or to get along
with it. Although the relationship between
the Qur’an and the Bible is not as close as
that between the Old and New Testaments,
a typology would have been useful -and
helpful- for example, in the comparison of
the fate of the earlier prophets with that of
Muhammad ~ (while, in  fact, Muslim
interpretation is content with outlining of
patallels in order to confirm Muhammad’s
credibility by way of pointing out the

similarities between the vicissitudes of his
life and the life of his predecessors) as well
as in the debate between the various faith
communities within Islam. But not even
among the ‘extreme’ mystics did it (Le.
typology) serve as a tool for the systematic
interpretation of the revelation or the dicta of
the sacred tradition. »

Muhammad was a prophet like Moses (cf. Surah
53 and Surah 17). According to Sura 2 and other
Qur’anic passages their (hi)stories are similar,
and there is no difference between them (Surah
2:136, 285; 3:84), as is confirmed in a Hadith
handed down by Abu Huraira:

Abu Huraira reported that two persons, one
from amongst the Jews and the other from
amongst the Muslims, fell into dispute and
began to abuse one another. The Muslim said,
‘By Him Who chose Muhammad (may God
bless him and grant him peace) in the worlds.”
And the Jew said, ‘By Him Who chose Moses
(peace be upon him) in the worlds.” Thereupon
the Muslim lifted his hand and slapped at the
face of the Jew. The Jew went to the Messenger
of God (may God bless him and grant him
peace) and told him about his affair and the
affair of the Muslim. Thereupon the Messenger
of God (may God bless him and grant him
peace) said, ‘Don’t make me superior to Moses
(peace be upon him) for mankind will swoon,
and I would be the first to recover from it and
Moses would be at that time seizing the side of
the Throne, and I do not know (whether) he
would swoon and would recover before me, or
God would make an exception for him. *'

THE SUCCESSION OF PROPHETS
AND REVELATIONS

According to the Qur’anic and later Islamic
prophetology, the concept of the succession of
prophets and revealed scriptures and the idea of

the unity of revelation and indiscriminateness of
revealed scriptures (cf. Surah 2:136, 285; 3:84),
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associated with it, do not imply, however, their
equivalence nor their equality.’

The term succession rather indicates a sequence
in time, a temporal succession, as well as a
sequence in ranking of the prophets and
revealed scriptures transmitted by them:
Abraham and the “leaves of Abraham”
preceded Moses and the “Torah of Moses.”
These in turn preceded Jesus and the “Gospel
of Jesus,” which in turn preceded Muhammad
and the Qur’an (cf. Surah 3:65). In addition to
that, succession of prophets also entails that
Moses, Jesus — and according to the
Manichaeans, Mani as well as Muhammad were
“the seal of the prophets,” each in his time.
Muhammad, howevert, is no longer just “the seal
of the prophets” in his time, but according to
Muslim  perception, “the seal of all the
prophets” (Surah 33:40) and it is with him that
the succession of prophets end. He does not
predict the coming of any prophet after him.

Likewise, as the Torah (faurai) and the Gospel
(ingil) were “guidance and light” (553 % - hudi
wa-nir), each in its time (Surah 5:44.46), so the
revelation transmitted by Muhammad — with one
important  difference. ~ The  revelation
vouchsafed unto and transmitted by Muhammad
is not only the last one in time, but also the last
one in terms of significance and validity — the
ultimate revelation (Surah 3:3). In that sense, the
— temporal — sequence of prophets and revealed
scriptures proves at the same time their
sequence in ranking. The afore-mentioned —
temporal — sequence of the prophets and the
ranking of the revealed scriptures associated
with it, do render, of course, the previously
revealed scriptures irrelevant and meaningless,
devalued by their respective “successors”. To
the contrary, succession in this context also
means “confirmation” (fasdig) and “ultimate
affirmation” (baimana). Each of the successively
revealed scriptures “confirms” (musaddiq) and
“ultimately affirms” (mubainin) the — admittedly
temporary, limited — truth as “guidance and
light” contained in its respective preceding
revealed scripture.

The Qur’an, in turn, does not only repeat in
pure Arabic the divine message previously
transmitted in the Torah and the Gospel
without any innovation (Surah 41:43; 46:9), but
at the same time “confirms” (3>« musaddiq)
and ““ultimately affirms” ((e%<s muhaimin;
literally: “saying ‘amen’ to it”) the truth and
meaning as “guidance and light” contained in
them. The same way the Gospel “confirms”
(Ox=e  musaddiq) and
(Us%<5 muhaimin) the Torah, the Qur’an
“confirms” (33« musaddig) and “‘ultimately
affirms” (Oex=s muhaimin) the Gospel. The
best concise summary of this concept of
succession of prophets and scriptures can be
found in Surah 5:44-49:

“ultimately affirms”

(44) Verily, it is We who sent down the
Torah (sl tawrat), wherein there was
guidance and light, by which the prophets,
who had surrendered themselves unto God,
deliver judgment unto those who follow the
Jewish faith. [...] (46) And in their footsteps,
We sent Jesus, the son of Mary, confirming
the Torah that had come before him, and We
gave him the Gospel (Jalll 757, wherein
there was guidance and light, confirming [the
truth of] the Torah (... Waas sl 5 that had
come before it, a guidance and an
admonition for the God-fearing. [...] (48)
And We sent down to you the scripture with
the truth (Bally QI <) W5 ), confirming
the scripture that had come before it and
ultimately affirming it (Ge 4% On W Baat
ale Gdghs SSV) mugaddigan li-ma baina
yadaihi mina l-kitab wa- muhaiminan ‘a/aibi).

Cf Surah 2:91: When they are told:‘Believe in
what God has sent down,’ they say, ‘We believe
in what has been sent down to us,” while they
deny what came aftert, even though it is the truth
confirming what they have (& Bias Gl 345
o3 wa-huwa I-haqgq musaddigan lima ma‘abum ).

Jewish tradition, however, understands the
concept of the succession of prophets and
revealed scriptures as a climax descendens, a
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descending line. Moses is the “father of all
prophets,” he is not only the first of the
prophets, the beginning of the succession chain
(cf. mAvot L:1ff), but at the same time the
greatest and most important of all. Compared
with him, all his successots are beneath him in
rank, as Mose b. Maimon explicitly stated. In
addition to that, the succession chain is not
open-ended; it ends up with the last prophet
mentioned in the Hebrew Bible, Malachi (¢
Tosefta Sotah 11:30). Prophets arising after the
departure of Malachi, eo ipso cannot be
prophets like Moses.

Islamic tradition uses the same scheme, but
turns it upside down. It interprets the
succession chain in the sense of a climax
ascendens, meaning that every preceding prophet
is placed on a level lower than his successor and
tinds himself — per definitionem — beneath him in
rank. Thus, Muhammad is not only the last
prophet, but at the same time the greatest and
most important of all. With him, the succession
chain ends. Therefore, he is called
the “Seal of the Prophets” (Surah 33:40: FAES
S\ hatam an-nabiyin). A Hadith has Muhammad
saying about Moses and the Torah:

Muhammad b. al-"Ala’ told us: Ibn Numair
told us of Mugalid, of “Awmir, of Gabir that
‘Umar b. al-Hattab brought a copy of the
Torah to the Messenger of God (may God
bless him and grant him peace) and said: ‘O
Messenger of God (may God bless him and
grant him peace), this is a copy of the Torah.’
But he remained silent. Then he began to
read, and the face of the Messenger of God
(may God bless him and grant him peace)
changed. Abu Bakr powerfully interrupted
him and said: ‘Do you not see the face of
God’s Messenger (may God bless him and
grant him peace)?” ‘Umar saw the face of
God’s Messenger (may God bless him and
grant him peace) and said: ‘May God save me
from His and His Messenger (may God bless
him and grant him peace)! We have accepted
God as our Lord and Islam as our religion
and Muhammad as our prophet.” Then the
Messenger of God (may God bless him and
grant him peace) said: “To him who holds
Muhammad’s soul in His hand! If Moses had
appeared to you and you had followed him
and left me, you would have strayed from the
right path, and if he [Moses] had lived and
experienced my prophecy, he would have

followed me.”**
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