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Abstract:

This inquiry examines whether the Haman of Stirat al-Qasas corresponds to the Haman of the
Book of Esther and assesses the relationship between Haman's edifice and Nimrod's Tower of
Babel. The paper first outlines the nature of divine revelation, distinguishing takwini
(cosmological) from tashri 7 (revelatory) knowledge, and traces the progressive relationship
between successive scriptures — culminating in the Qur'an as their Muhaymin (authoritative
guardian). It then examines the preservation of earlier scriptures, contrasting their human
custodianship with Allah's direct preservation of the Qur'an, demonstrating how verbal
corruption and interpretive distortion account for discrepancies with extant Biblical texts.

The paper lays out an epistemic framework grounded in thubiit (establishment of transmission)
and dalalah (indicative meaning), applying it to evaluate reports concerning Haman, Nimrod,
and the Tower of Babel. Drawing on al-Tabari, Shah Wali Allah, al-Aliisi, and Ibn al-Faris, it
argues that the Qur'anic Haman is known with certainty, while the Persian Haman of Esther
remains only historically possible given the ambiguity surrounding that text's authorship,
canonicity, and transmission. Nimrod's Tower, though not named explicitly in the Qur'an, is
strongly indicated in several @yat and corroborated by Companion narrations. The paper
concludes by distinguishing the Qur'anic terms sarh (grand edifice) and bunyan (tower) as
internal evidence that these are separate events, recommending the Qur'anic account be

privileged wherever sources conflict.
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Question:

Is the Haman mentioned in Surat al-Qasas the same Haman mentioned in the Book of Esther?
Could you especially elaborate on the difference between the attribution of building the Tower of

Babel which is attributed to Nimrod in Genesis? 2

Brief Answer:

There was a Haman that existed with Fir'awn (The Pharaoh of Prophet Miisa) who built
an edifice out of transgression. This is known with certainty given its clear mention in the Quran.
As for a Persian Haman, it is historically possible that such an individual existed. Given the thick
ambiguity that clouds many aspects of the Book of Esther, it is difficult to conclude the strong
likelihood of such an individual. Even if one were to grant that such an individual existed, there
is no contradiction with the Haman mentioned in the Qur‘an, given the possibility of multiple

individuals with the same name.

As for Nimrod and the Tower of Babel, one can similarly say that it is not necessary that
there was only one tower ever built out of transgression. While the edifice of Haman is known

with certainty, the Tower of Babel is known to have likely existed.

The level of probability regarding the Tower of Babel in both Quranic and Biblical
accounts is because of different reasons: the Quran is epistemically of definitive transmission but
only indicates the story, while the Bible is not of strong transmission but is clearer in its
indication. As such, it can be said that the Quranic allusion and Biblical account are of the same
individual and event. Such a conclusion is justified as long as one does not conflate or negate
other points that are known with certainty. Therefore, just as the Tanakh mentions a particular
tower built out of transgression, the the Quran draws greater attention to how how some of those
to whom the Tanakh was sent (the people of Prophet Miisa) arrogantly denied revelation like

Nimrod and subsequently met a similar fate.

2 Questions are reproduced verbatim and have not been edited from their original form of submission.
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Detailed Answer:

Introduction

To correctly understand the matter at hand, one will do well to first grasp certain
preliminary points. Firstly, the nature of revelation will be given attention. In addition to this, the
relation between different scriptures will also be discussed. Then, an objective epistemic
framework will be presented to correctly understand the place of the Quran and to develop an
objective criterion for scrutinizing reports. Lastly, the Quran’s style and objective in mentioning
events of the past will be discussed. Within this framework, one will be able to more soundly

understand the particular matter at hand.

The Nature of Revelation

There are infinite courses of action man can take in every instance. He has no method,
however, to rationally uncover what course of action is pleasing to Allah and which is not. Out
of His mercy, Allah sends revelation to mankind through a prophet to demonstrate how they can
live a life pleasing to Him. Revelation, therefore, is a manifestation of Allah’s grace and is for

man’s benefit.

Allah sent prophets to various places and periods, instructing mankind in the knowledge
of takwin (how to sustain themselves in the cosmos) and tashri* (how to live in the cosmos
according to Allah’s pleasure).’ This was done gradually, and specific laws were revealed for

specific periods and places.*

The Relationship Between Revealed Books

3 Mawlana Shabbir Ahmad Uthmani, Fadl al-Bart [Sharh Urdii] Sahih al-Bukhari, 1:133-135.
4 4.
Ibid
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After revealing knowledge of one stage of takwin and tashri’, Allah would reveal
another, adding and abrogating parts of the previous revelation.> This was not due to a change in
Allah’s perfect and eternal wisdom, but it the gradual development of mankind. This is alluded
to in several verses. Take the example of the Quran’s description of the Tawrah and the Injil, as

well as their relationship to one another. Allah first describes the Tawrah:

“Indeed, We have sent down the Tawrah wherein is guidance and a light. Prophets that
submitted [to Allah] judged the Jews by it, as did the men of Allah and knowledge who
were entrusted with its preservation and were witnesses for it. So do not fear people,
[rather,] fear Me! Do not sell My ayat (signs and verses) for a small price! Whoever does

not judge by what Allah has revealed, they are surely disbelievers.”¢

Here, Allah says that the Tawrah was sent as a “guidance and a light”, as a benefit for man in
guiding him to His pleasure. In addition to this description of its purpose, the Quran identifies the
Jews as the specific people of this period who must obey the Tawrah’s rulings. In other words,

this revelation contains what is beneficial for a particular group within their period.

Allah then describes the Injil:

“And We sent in their (the prophets’) footsteps, ‘Isa‘ bin Maryam, confirming what was
before him of the Tawrah. We gave him the Injil wherein is guidance, light, confirmation
(musaddiqan) of what was before it of the Tawrah, guidance, and an admonishment for

those who possess tagwa (fear of Allah).”’

Allah describes Prophet ‘Isa‘ as being sent in the “footsteps” of the prophets before him. He
received the Injil, which has “guidance and light”, as the Tawrah was described. In addition to
confirming the truth of Tawrah, however, the Injil is described as possessing “guidance and an

admonishment for those who possess taqwa”. This indicates the Injil’s relationship to the Tawrah

S Ibid
6 al-Ma‘idah, 5:44.
7 al-Ma‘idah, 5:46.
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in confirming its truth, on the one hand, while adding and abrogating certain rulings, on the
other—as further explicated in other verses.® From this example, one can begin to appreciate the
gradual development of mankind through the revelation sent by Allah. This climaxes with the

shari’ah of the Prophet Muhammad.

While previous prophets addressed particular takwin and tashri® ailments of specific
periods and geographies, the Prophet Muhammad was sent with a conclusive revelation that
addressed all of time and space. Allah says, “We have not sent you as one who gives glad-tidings
and as a warner except to all people; however, most people do not have knowledge.” The Noble
Prophet Muhammad was, therefore, sent with revelation to all of creation, symbolizing the
perfection and completion of all previous revelations and shariahs. In this manner, along with
explicate ayat and hadiths, the generality of the Prophet Muhammad’s mission and the climax of

his shariah indicate the finality of the institution of prophethood.

This is captured in the Quran’s description of its own relationship to previous scriptures.

After the aforementioned Quranic descriptions of the Tawrah and Injil, Allah says:

“We have revealed to you (Prophet Muhammad) the Book (the Quran) with the Haqq
(Truth), confirming the Book before it, and a muhaymin (authoritative protector) for it.
So, judge between them according to what Allah has sent down therein, and do not
follow their desires over that which has come to you of the truth. For each of you We
have made a law (shir ‘ah) and a method (minhaja). Had Allah willed, He would have
made a single community, but [He did not,] so that He may test you in what He has given
to you. So, compete with each other in goodness. To Allah is the return for all of you.

Then Allah shall tell you about that in which you disputed.”

Just as Allah described the Injil with additional attributes in comparison to the description of the

Tawrah, Allah describes the Quran with the additional attribute of being revealed with “the

8 See for example, Al ‘Imran, 3:50.
% Saba’, 34:28.
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Truth”. This shows that the Quran does not possess a type of guidance that is restricted to a

specific time or place but rather it contains the absolute objective truth.

The statement, “We have revealed to you the Book with the Haqq” further indicates the
nature of the Quran’s preservation. Given that previous forms of revelation were intended for
specific periods, the followers of those prophets were entrusted with its preservation, as
mentioned in the description of the Tawrah, “ [the Jews] who were entrusted with its
preservation and were witnesses for it.”! With time, however, these nations fell short in the
preservation of divinely revealed scriptures. This is juxtaposed to the preservation of the Quran,
where Allah takes this responsibility upon Himself: “Indeed We have revealed the Remembrance

(the Quran) and indeed We are surely protectors of it.”!!

After this description of the Quran and its containing the absolute truth within itself,
Allah describes it as a “confirmation”. This is similar to how the Injil was described as a
“confirmation” of the Tawrah and its reference to its affirming certain laws of the Tawrah while
also developing and abrogating others. In this manner, the Quran represents an affirmation of
previous points of creed and ethics, while abrogating certain points of law and bringing them
toward completion. This is especially captured in the additional description of the Quran as a
“muhaymin (authoritative protector)”. This shows the deeper relation of the Quran to previous
scriptures as not simply “confirming the Book before it”, but further, its preserving core truths
and realities of previous scriptures—such as that of tawhid (the oneness of Allah)— while
abrogating others. The Quran confirms, protects, adds guidance, and abrogates in such a manner

that it completely and solely becomes the standard of deciphering truth from falsehood:

“Glory be to the One who sent down the One Criterion (al-Furqan) upon His slave, that

he may be to all realms (al- ‘Glamin) an incomparable warner.”!?

10 a1-Ma‘idah, 5:44.
" al-Hijr, 15:9.
12 al-Furqan, 25:1.
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The Preservation of Previously Revealed Books

Before proceeding, the nature of the preservation of previous scriptures should be further
understood. As mentioned previously, it was the people to whom prophets and scriptures were
sent that the responsibility of preserving those scriptures was given. This is different from the

Quran, where Allah took the responsibility of its preservation upon Himself. '3

Those entrusted with preserving these previous scriptures fell short by compromising
both the words and the interpretation of revelation. In translating their scriptures, previous
nations did not choose accurate words, which led to the literal corruption of those scriptures.
Aside from their translation, they also incorrectly interpreted it. In some cases, extreme
interpretations were taken and treated as if they were scripture itself. The Quran speaks to these

types of corruption in the ayat below:

"And so, do you hope that they (the Jews) will believe in you when there is a faction of
them that hears the speech of Allah and then corrupts it, after having understood it, while

they are well aware [of their lies]”!*

"So woe be upon those who write over scripture with their own hands and then claim,

“This is from Allah’, just so they may acquire some small gain.”!>

In the first verse, Allah describes how the Jews altered the intended meaning of
revelation after having understood its intent, while the second verse tells of their changing the
words of revelation and adding to it. Additionally, in many instances, the Quran describes the
motivation of these individuals in corrupting His divine word, namely, their overwhelming desire

for worldly matters.'¢

13 al-Hijr, 15:9.
14 al-Baqarah, 2:75.
15 al-Baqarah, 2:79.
16 Take for example the initial ayat of the description of the Tawrah that were discussed previously.
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The nature of the preservation of previous scriptures lies in stark contrast to that of the
Quran. The primary mode for transmitting the words of the Quran, as well as its interpretation, is
through the oral tradition. The words and meanings have been transmitted with clear,
identifiable, unbroken chains of transmission at a massive level (fawdatur) from the time of the
Noble Prophet Muhammad until today. In its written form, the Quran has been transmitted in a
similar mass and continuous manner. Given this disparity in the certainty of transmission
between previous scriptures and the Quran, there will be more accuracy and precision in what the
Quran mentions in comparison to the former, given their textual corruption and lack of coherent,
consistent preservation. One can conclude, then, that if the Quran informs him of something
being present in previous scriptures, he must believe in it. If he is unable to locate the exact
description when looking at an iteration of previous scriptures that are present before him, it is
possible that it is not found because they were not correctly preserved and transmitted, or
because those passages were corrupted. Thus, one may identify particular verses in other
scriptures that are alluded to in the Quran; however, a level of probability will remain due to the

lack of complete preservation and/or corruption of those scriptures.

Epistemology and The Quran’s Status

To judge the truth of any statement, its epistemic basis must be scrutinized. This is
because a statement claims a particular modality of something’s existence in reality. To truly
know whether this thing exists in this manner, one must see if this statement aligns with how it
exists in reality. Congruence with reality is, therefore, the criterion by which the truth of a

statement is judged.

Man can grasp reality through his senses, as he grasps the heat of fire through touch
perception, for example. He can also grasp certain realities through his intuition and intellect, as
in the impossibility of the part being greater than the whole. Lastly, man learns of other realities
through truthful reports, such as the existence of China. While three sources of knowledge may
be established for a something’s existence, each source is an independently sound means of
knowledge. That is to say, even if one does not see China, he knows it exists because of the

truthful reports that have reached him regarding it.
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Before going further, one should understand what makes “truthful reports” true. A true
report is that piece of information that has reached one from such a wide and continuous number
of individuals that there remains no possibility of their colluding or conspiring in it
(mutawatir/tawatur). The knowledge that has reached an individual in this way is certain
(yagini/qat 7)—it is not probable (dhanni). This is regarding the established nature of a report; its
thubiit, in Arabic. In addition to the thubiit, one must also consider the dalalah (its indication of
words to their meaning) of what has been transmitted. Here, too, there can be a clear and certain

(gat 7) indication of the meaning or a probable (dhannt) one.

The Quran is a truthful report that has been faithfully received by the Prophet
Muhammad and transmitted with tawatur by each generation, as discussed previously. Therefore,
everything in the Quran is definitive in its transmission: it is certain. As for the dalalah, while
much of the Quran is similarly definitive in indication, certain other portions of it are not as clear

in indication. Because of this, some level of probability (dhann) may be introduced.!”

This epistemic criterion is important when considering the question at hand since no one
today can claim to know of the existence of Haman, Nimrod, or the Tower of Babel based on
sensual perception or logical necessity. This is because no one today has perceived these things
through their senses, and the most one can intellectually establish about them is that it is possible
that some individuals and things in the past could have existed with such names and/or titles.
Thus, for one to make any claim about Haman, Nimrod, or the Tower of Babel it must be based
on its being a true report. After discussing the Quran’s style and objective in mentioning events

of the past, each of the aforementioned individuals will be treated separately in order of mention.

Quranic Style and Objective in Treating Past Events

The Quran is not a book of history. It is divine guidance for humanity. As such, when it
recounts past events, it is for guidance by extracting lessons from them. The great 18th-century

sufi and scholar, Shah Waliyullah, wonderfully says:

"7 It should be noted that there is a divine wisdom and intentionality behind such instances, the details of which
extend beyond the matter at hand.
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The purpose of mentioning these stories is not for their own sake, but rather, the
fundamental reason is to bring the mind of the listener to [understand] the evil nature of
shirk (to associate partners with Allah) and acts of transgression, as well as their
outcomes. Similarly, [it is meant] to give reassurance that Allah will grant ultimate

victory to the believers and His aid to sincere believers.'?

One should, therefore, not lose sight of the guidance he is meant to receive from these stories. He
should allow himself to internalize what the Quran praises and dispraises and inform his actions

accordingly.

In addition to the Quranic objective of mentioning past events, there is the general matter
of their accuracy. As discussed previously, the Quran’s divine nature is demonstrated through its
miraculous address in its content and expression. This is along with the miracles of the Prophet
Muhammad, the generality of which have been transmitted with tawatur. In this way, the divine
nature of the Quran and the Prophethood of the Noble Prophet Muhammad are known with
certainty as they fulfill the epistemic condition of a truthful report. Therefore, one must first and

foremost believe in what the Quran mentions.

Such unfounded objections, as the claim that the Noble Prophet Muhammad was piecing
together stories of the past from other traditions and sources, are not new. In fact, the Quran itself

addresses such disingenuous objections. Take, for example, the following ayah:

We know well that they say, “There surely is a man who teaches him.” The language of

the one they allude to is non-Arabic, while this is clear Arabic language! '

18 Shah Waliyullah, al-Fawz al-Kabir, , 41.
19 al-Nahl, 16:103.
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The Quraysh would make such claims of the Noble Prophet composing the Quran himself,
taking from other scriptures and traditions as his sources.?’ How could this be the case, the Quran

says, when it has already proven its divine nature through its miraculous expression?

In reality, such objections were simply the Makkans’ arrogance masked in dogged
skepticism. In prefacing the allusion to the Tower of Babel, as an example of the outcome of

those who transgress and deny Allah’s clear signs, Allah says:

There are those among them who (apparently) listen to you, but We have put coverings
over their hearts so that they do not comprehend, and weight in their ears. If they were to
see every sign, they would still not believe in them, such that when they come to argue

with you, the disbelievers say, “It is but tales of the ancients.” !

The Quran indicates here how not all inquiries are genuine, let alone academic. Many a time, one
will find those who deny even the clearest of signs, simply out of arrogance and other petty
reasons. While this relates to the denial of revelation and how it may manifest, it brings
particular attention to the purely divine source of the Quran: being the speech of Allah, Himself,

it does not require foreign sources.

The Quran also treats matters of historical accuracy. There are cases in which it criticizes
historical claims that various nations have made, judging them against definitive standards, for
example.?? Further, the Quran demonstrates the limitations and inadequacies of other faith
traditions in the stories and events they claim to relay.?® This is seen in the case of Stirah al-Kahf.
There, Allah shows how disbelievers habitually (sunnah) deny Allah’s signs—even if they are
wonderful signs that are not according to His normative order (sunnah Allah). Focussing on the
question of the historical accuracy of each wonderful incident that is mentioned in this stirah, one
will find that Allah’s complete and perfect knowledge, wisdom, and ability are recurring themes.

If Allah is All-Knowing, All-Wise, and All-Powerful, there remains no doubt as to His

2 Muhammad b. Jarir al-Tabar1, Jami * al-Bayan ‘an ta ‘wil al-Qur ‘an. Dar Ibn Hazm, 2013, 8:216-220.
21 al-An‘am, 6:25.
22 See for example, al-‘Araf, 7:28.
2 See for example, al-Kahf, 18:9, 13, 22.
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knowledge of the past, and His ability to reveal and preserve that knowledge—as He has taken it

on Himself.

Section 1: Haman

Haman in the Quran

The Quran mentions a certain Haman who closely served Fir‘awn in the story of the
Prophet Misa.?* Together with Fir‘awn, he arrogantly denied the “clear signs (bayyinar)” that
Prophet Miisa brought to them.?> Following the command of Fir‘awn, Haman sought to build an

edifice as an act of transgression and defiance of Allah.?¢

All Quranic mentions of Haman are found in Makki siirahs (stirahs revealed before the
Hijrah), namely al-Qasas, al-‘ Ankabiit, and al-Ghafir.?” While each siirah has a particular theme,
a shared subject throughout Makkan siirahs is their emphasis on fundamental points of belief,
tawhid (oneness of Allah), and the Hereafter. Equally, there is particular attention given to the
arrogant rejection of Allah’s signs. Therefore, each of the above-mentioned stirahs treats matters

of belief, rejection, and the Afterlife, while also possessing unique shades of meaning.

Al-Qasas focuses on revelation and the institution of prophethood as manifestations of
Allah's rahmah. Additionally, the stirah draws attention to Allah’s complete ability in fulfilling
His intent, regardless of apparent means. This is demonstrated through the various stories of the
life of Prophet Musa, wherein Allah ultimately fulfills His intent in making Prophet Miisa an
imam of huda (guidance). Contrarily, the subsequent Jews are characterized by deviation due to
their lackadaisical blasé of Allah’s blessing, revelation, and prophethood. In this way, Strah al-
Qasas is a glad tiding for the Noble Prophet Muhammad in how Allah will aid him, thereby

fulfilling His intent and blessing for mankind.

24 al-Qasas, 28:6, 8, 38. al-* Ankabiit, 29:39. al-Ghafir, 40:24, 36.
25 .
Ibid
8 1bid
27 Ibid
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The following siirah, al-*Ankabiit, builds off al-Qasas, emphasizing the importance of
sacrifice (juhd). This is for the benefit of man’s own self, as Allah is al-Ghaniyy (Self-
Sufficient). The Siirah then provides examples of those who strove in Allah’s way, thus receiving

divine aid, and those who did not, thereby being left to their own devices.

Lastly, Siirah al-Ghafir draws attention to ikhlas (sincerity) while warning against israf’
(intentional negligence). As in al-*Ankabiit, this strah admonishes one to continue to strive, even
if those of israf continue to deny. This is because they call to the fire, while the Noble Prophet
and those of ikhlas call to Allah, al-Ghaffar (the Oft-Forgiving).

Each of these siirahs uniquely presents Haman in a manner aligned with its theme. Al-
Qasas, illustrating negative attitudes toward the blessed institutions of revelation and
prophethood, primarily focuses on Haman’s rejection of revelation and the Prophet Miisa.
Having addressed Haman'’s rejection of truth, al-*Ankabiit then uses Haman as an example of
those who deny out of arrogance. Similarly, al-Ghafir illustrates Haman as one who denies

truth, while especially drawing attention to his israf.

In the above suirahs, as well as all other Makkan siirahs, the inhabitants of Makkah are the
general initial addressees. Although the Arabs were familiar with biblical figures through their
interactions, especially with Arabian Jews and Roman Christians, most were not deeply
proficient in the Bible.?® Further, the canonicity of the portion in which any Haman is found in
the bible was significantly disputed until the fourth century CE (as will be discussed further
below), which coincides with the time that Jews began to move to Arabia.?’ This opens the
possibility of the absence of this portion of the Bible in Arabia before Islam. This is in addition
to the absence of Haman-mention in poetry, reports, and stories—which are often found in more

well-known cases, as in Fir‘awn or Tubba’, the Yemeni king.*°

28 < Abdul‘Aziz Salim, Tarikh al- ‘Arab fi al- ‘Asr al-Jahili. Dar al-Nahdah al-‘Arabiyyah, 481-486.
% Ibid
30 For example, see the renowned pre-Islamic poet, Zuhayr b. Ab1 Sulma’s poem: ala layata shi’iri hal yara al-nas
ma ara.
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This would indicate that previously held knowledge of Haman was not of concern to the
Quran in these siirahs. To the contrary, the Quran seeks to provide fresh details of yet another
example of transgression and denial of truth out of arrogance. In the opening ayahs of al-Qasas,
Allah says, “We will recite upon you with what is the truth from the story of Musa and Fir‘awn
for the people that believe.”*! Here, Allah emphatically takes command of relaying these stories
by mentioning His own being as the narrator of these stories—We will recite...”— directly to the
Noble Prophet Muhammad: “upon you”.>? The wisdom of story selection, their accuracy, and
precision are further emphasized by Allah’s revealing to His Prophet “with what is the truth”.3?
As such, beyond this initial address to the Makkan people, one of even biblical learning would
read about Haman, and he too would benefit by learning a detail that he was otherwise unaware

of.

Haman in the Bible

One of the early mentions of anyone referred to with the word “Haman” is the Book of
Esther. There, he is described as a descendant of Agag, the king of the Amalekites, and the chief
minister under King Ahasuerus (Xerxes I), whose plot to kill all Jews after Mordecai refused to
bow to him backfired.>* He was executed on the gallows he built for Mordecai.>> His downfall is
celebrated in the Jewish festival of Purim.*® Since the mention of Haman here is a statement and
claim of such an individual existing in this way at a particular time, based on the epistemic
standard set above, for this statement to be true, it must be definitive in transmission (mutawatir)

and in indication of its meaning.

Book of Esther: Nature of Authorship, Authority, and Transmission

31 al-Qasas, 28:3.
32 1bid
33 Ibid
34 Esther 3:1-2, 5-6, 8-9, 13; 7:3-6, 9-10.
35 1bid
38 1bid
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The Book of Esther sits in the lowest strata of Hebrew Biblical taxonomy, the Ketuvim.?’

Even according to Jewish and Biblical scholarship, Ketuvim writings are not considered to be
divinely revealed, as in the Torah, or divinely inspired, like the Nevi’im.*® As such, the Ketuvim
writings are not considered to be revealed or inspired to prophets; rather, they are writings of
ordinary, fallible men.* The Ketuvim writings form the basis of Aggadic (narrative and
theological) storytelling.*’ It is not, however, considered to be authoritative.*! Thus, aside from
the question of authorship, Esther is not authoritative as a book on its own, nor does it claim to

be infallible.

The book itself is thought to have been composed in the late fourth or early third century
BCE by an “anonymous author” from a “socially prominent Jewish Family in Persia.** With this
anonymity of authorship, it is agreed by Biblical scholarship, however, that it is not divinely
revealed, nor divinely inspired—as with all Ketuvim writings.** In this way, along with the
ambiguity of authorship, some have gone as far as to consider it a Hebrew historical novella (a

fictional story within a historical framework) situated in the Persian period (550-333 BCE).*

Esther is the only book of the Hebrew Bible that is not found in the Dead Sea Scrolls
(third century BCE to first century CE).*> Early on, the book of Esther provoked debate amongst
both rabbis and church fathers over its scriptural status.*® It is only by the third or fourth century

37 Neusner, Jacob. The Oral Torah: The Sacred Books of Judaism: An Introduction. San Francisco: Harper & Row,
1986.4, 6, 10.
Fraade, Steven D. From Tradition to Commentary: Torah and Its Interpretation in the Midrash Sifre to
Deuteronomy. Albany: State University of New York Press, 1991. p. 15, 28, 35.
Berlin, Adele. The JPS Bible Commentary: Esther. Philadelphia: Jewish Publication Society, 2001. p. xv-lix, xxvii,
xxxv, 105.
Fox, Michael V. Character and Ideology in the Book of Esther. 2nd ed. Grand Rapids, MI: William B. Eerdmans
Publishing Company, 2001. p. 10-12, 25-30, 215-220, 300-305.
% Ibid
% Ibid
*0 Ibid
1 Ibid
*2 Ibid
*3 Ibid
a4 Coogan, Michael D., Marc Z. Brettler, Carol A. Newsom, and Pheme Perkins, eds. The New Oxford Annotated
Bible with the Apocrypha: New Revised Standard Version. 5th ed. New York: Oxford University Press, 2018. p.
707-708.
* Ibid
*® Ibid

DARULQASIM.ORG 15

N THE QUEST fOR MORE RNOWLEDGE



that this book seems to have overcome rabbinical debate regarding its canonicity.*” Although
early Christians set aside their doubts around the same time, some Eastern Church authorities
continued to question it.*® This indicates the uncertainty that clouds the reception and

transmission of this text.

From this, one can glimpse the substantial ambiguity surrounding this text, even by
Jewish accounts. Uncertainty begins with authorship itself—of what some consider a historical
novella—and continues throughout its reception and transmission. This being the case, one can
only slightly move beyond the logical possibility of the existence of this Persian Haman to the
historical possibility. That is to say, with such amounts of ambiguity, one cannot still claim its

likelihood, let alone certainty.

Differences between Haman in the Book of Esther and Haman in the Quran

Firstly, one will note the difference in time and place. The Haman mentioned in the
Quran is mentioned as a close servant of Fir‘awn, placing him in the time of Prophet Misa in

Egypt. This is while the Biblical Haman resided later on in Persia under Ahasuerus.

Aside from Haman as a minister of sorts with antagonism toward those who claimed to
follow Prophet Miisa, the Quran and Bible differ in their descriptions of Haman. The Quran, for
example, tells of the edifice that Haman sought to build, while the Bible speaks of Haman’s plot

against the Jews.*’ There isn’t any issue or inaccuracy here, however.

This is because, logically, two different statements do not necessarily have to be
regarding the same entity. While this may be obvious, it is a misunderstanding of this basic
logical point that leads many to misunderstand the Quranic and Biblical discussion of Haman.
This also extends to the edifice that Haman is described as building in the Quran and the Tower
of Babel described as being built by Nimrod (as will be further discussed later): there is no

logical necessity of only one tower ever being built out of transgression; there can be more than

4 Ibid

48 Ibid

49 al-Qasas, 28:6, 8, 38. al-* Ankabiit, 29:39. al-Ghafir, 40:24, 36. Esther 3:1-2, 5-6, 8-9, 13; 7:3-6, 9-10.
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one. Returning to the epistemic framework discussed previously, one cannot establish anything
logically regarding these Hamans, except that they do not necessarily have to be the same. As for

sensual perception, clearly, one cannot perceive Haman today.

The Book of Esther was seen to be significantly covered in ambiguity. This is not the
case for the Quran, however. It is known with certainty that the Quran is Allah’s word revealed
to His final prophet, Muhammad. When one has two sources before him, one probable and the
other certain, he must accept the latter over the former. As such, if any probable information
contradicts what is established by the Quran, one must accept the Quran over other information,
since the Quran is established with certainty. Therefore, one must logically conclude the truth of
what the Quran mentions. As relates to the question at hand, one must believe in a Haman that
arrogantly rejected Prophet Misa alongside Fir‘awn and built an edifice of sorts as an act of

transgression against Allah.

Now, when looking at accounts of Haman outside of the Quran, those reports have not
been established (thubiit) in the manner described above. On the contrary, there is much
ambiguity that covers the Book of Esther, as discussed previously. However, it isn't logically
necessary for the Biblical and Quranic discussion of Haman to be the same. One can postulate
regarding the historical possibility of some Haman of Biblical description. This is as long as they

maintain belief in the Haman of Quranic description.

In addition to the significant contrast between Quranic and Biblical transmission, there is
the question of the Quran’s indicative (dalalah) nature to its meaning. While there is no clear
explication in the Quran that “Haman” was the proper name of the individual, the apparent
meaning and usage of the Quran, however, seem to indicate that Haman was in fact this

individual’s name. Take, for example,

And Fir‘awn said (to his people,): “O courtiers (mala ‘), I do not know any god for you

other than me. So kindle for me, O Haman, a fire on the clay; build for me a tower, that I

may look on to the God of Musa! I suspect him to be a liar.”>°

50 al-Qasas, 28:38.
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Therefore, while it is possible that “Haman” was a title, the apparent meaning of the Quran

indicates that it was a proper name.

Before proceeding, one will do well to further understand the fallacious nature of
assuming there should be only one Haman. Even if one were to grant that a Haman of Biblical
description existed, there is no contradiction with the Haman mentioned in the Qur‘an. This is
because, logically, two different statements do not necessarily have to be regarding the same
entity. Not only is this a plain, sensible conclusion, but there are even biblical examples of this as

well. Take the following case as an example.

A certain Korah is described in the Bible as one who rebelled against Prophet Miisa, was
haughty with his wealth, and was swallowed by the earth.>! Similarly, in the Quran, a particular
Qartn is mentioned with Fir'awn and Haman as haughty deniers of the Prophet Miisa.>? The
Quran further describes him being swallowed by the earth.>® In this sense, Korah can be

considered to be Qartn.

The Bible, however, describes this Korah in one instance as the son of Izhar, but in
another case, Korah is mentioned as the son of Esau; while yet in another situation, as the
grandson of Esau.>* Reasonably, these instances are speaking of two seperate Korahs: one is the
son of Izhar, while the other is an (indirect) son of Esau. Using the “there-must-be-only-one-
Haman” logic, however, this would mean that the Bible has erred in who Korrah was. In addition
to the logically feeble nature of such a methodology, this example shows the insensibility of such
a principle, as well as inconsistency, given that even Biblical scholars do not conflate these two

Korahs—and reasonably so.

51 Numbers, 1-50.
52 al-Qasas, 28:76. al-‘ Ankabiit, 29:39
53 al-Qasas, 28:81.
54 Genesis 36:5, 16.
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One further finds a similar method within the life of the Noble Prophet Muhammad.
Once, the Prophet Muhammad sent al-Mughirah b. al-Shu’bah to Najran.>* While there, people
questioned al-Mughitrah regarding the Quran’s reference to Maryam as the “Sister of Hariin: “Do
you truly recite ‘O the Sister of Hartin’ when [in fact] Musa and Hartin proceeded her by such
and such [amount of time]?*® When al-Mughirah returned, he informed the Noble Prophet of
this incident.’” Upon hearing this, the Noble Prophet remarked: “Did you not inform them that
they would name [their children] after prophets and the righteous?”’>® From this, one can see how
in addition to the reasonableness of the logical possibility of multiple individuals with the same
name, there are similar cases within the Bible, and further, the Noble Prophet himself

approached the matter with a particular method, answering in a similar manner.

Section 2: Haman’s Ediface and Nimrod’s Tower

The Tower of Babel in the Quran

Haman’s building an edifice as an act of transgression is known with certainty, given its
Quranic mention. As for the Nimrod and his tower, although neither is explicitly mentioned in
the Quran, Nimrod, his tower, and other such stories seem to have been known to the Arabs. This
can be seen through the abundant narrations from various Companions regarding details of
Nimrod and his life.>*! This extends beyond historical inquiry to exegesis, wherein Companions
and later scholars correlated certain general Quranic accounts specifically to Nimrod.®% This
shows that while Nimrod is not mentioned by name, he was clearly understood in many ayat.®'"

Take, for example, the following ayah:

% Abi ‘Tsa al-Tirmidhi, al-Sunan. Dar al-Gharb al-Islami, 5:220.
al-Suytt, al-Durr al-Manthir. Dar
%8 Ibid
57 Ibid
%8 Ibid
% Muhammad b. Jarir al-Tabar1, Tarikh al-Rusul wa al-Mulitk. Dar al-Ma‘arif Misr, 1967. 1:233-236, 289-294.
60 See for example Muhammad b. Jarir al-Tabar1, Jami * al-Bayan ‘an ta ‘wil al-Qur ‘an. Dar Ibn Hazm, 2013.
3:33-38. Ibid. 8:123-125.
61 1bid. Additionally see Abt al-Barakat al-Nasft, Madarik al-Tanzi. Dar al-Kalim al-Tayyib, 2:209.
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Surely, those who before them plotted. So, [the order of] Allah came upon their
buildings, [uprooting them] from the foundations; the roof fell down upon them from

above, and the punishment came to them from where they weren't aware. 62

Many mufassirtin, including Ibn ‘Abbas, have explained this ayah as being concerning Nimrod
and the Tower of Babel.®® In this way, given the number of narrations regarding Nimrod and the
Tower of Babel, it can be said that it is quite likely that they existed and are the subject matter of
the above ayah. The lack of complete certainty is due to the absence of explication in the Quran
or other mutawatir reports. Once again, while not dismissing the value in knowing who is being
discussed in the ayah, one should not lose sight of the underlying objective that the ayah alludes

to: punishment that comes to those who act out of transgression.

The Tower of Babel in the Bible

Nimrod is mentioned in the Tanakh itself in the book of Genesis, which tells the story of
humanity building a city and a tower “with its top in the heavens” to make a name for themselves
and avoid being scattered.®* God is described as responding by confusing their language and
scattering them, halting the construction.®> As for Nimrod, he is described as the ruler of Babel
and a “mighty hunter before the Lord”.®® While the book of Genesis implies that Nimrod had
ordered its construction, it does not explicitly link him to the Tower. This explicit tie between the

two is made in the Targums, late Jewish commentaries on the Tanakh.®’

Epistemically, one must consider the status of each of these works. As for the Tanakh,

one cannot certainly establish a complete faithful preservation and transmission of this divinely

62 21-Nahl, 16:28.
& Muhammad b. Jarir al-Tabar1, Jami * al-Bayan ‘an ta ‘wil al-Qur ‘an. Dar Ibn Hazm, 2013. 8:123-125.
64 Coogan, Michael D., Marc Z. Brettler, Carol A. Newsom, and Pheme Perkins, eds. The New Oxford Annotated
Bible with the Apocrypha: New Revised Standard Version. 5th ed. New York: Oxford University Press, 2018. p. 22—
25.
% Ibid
% Ibid
67 McNamara, Martin, trans. Tt argum Neofiti 1: Genesis. The Aramaic Bible, Vol. 1A. Collegeville, MN: Liturgical
Press, 1992.
Mabher, Michael, trans. Targum Pseudo-Jonathan: Genesis. The Aramaic Bible, Vol. 1B. Collegeville, MN:
Liturgical Press, 1992.
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revealed book, as discussed in the introduction. As for the Targums, without delving into the
nature of their transmission, they are not considered necessarily binding, given their role is
exegesis of sorts.®® As such, at most one can establish the likelihood of a Nimrod and Tower of

Biblical description.

The Relation Between Nimrod’s Tower in the Quran and the Bible

Based on the above discussion, one can conclude that there is a strong resemblance
between the Quranic and Biblical account of Nimrod and the Tower of Babel. In both instances,
there is a level of probability, but for different reasons: the Quran is epistemically of sound
transmission but only indicates the story, while the Bible is not epistemically of strong
transmission but is clearer in indication. As such, it can be said that the Quranic allusion and
Biblical account are of the same individual and event. Such a conclusion is justified as long as

one does not conflate or negate another point that is known with certainty.

The Relation Between Haman’s Edifice and Nimrod’s Tower

It should be clear from the above discussion that there was a Haman that existed with
Fir‘awn who built an edifice out of transgression. This is while Nimrod and the Tower of Babel
are known to have quite likely existed. Given that it is not necessary that there was only one
tower ever built out of transgression, one does not have to conflate one tower with the other.
Rather, to the contrary one should make sure to maintain belief firstly in Haman’s edifice, since

it is known with certainty, while also believing in the story of Nimrod and his Tower.

The Quran itself subtly indicates that there were two separate structures. In describing
Haman’s edifice, the word “sarh” is always used, which indicates a more grand structure.*v This
is while in discussing the stories of Nimrod, the Quran uses the word “bunyan”, a structure that

is not necessarily of great grandeur.”®"! This is further substantiated by the shadh gira’ah (an

%8 Ibid
% Ibn al-Faris, Magqayts al-Lughah. Dar al-Fikr, 3:347.
7 Ibid, 1:302.
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isolated recitation not of certain transmission) of Ja“far and al-Dahhak, who recite “their

house(s)” in place of “their bunyan” "1V

In this manner, just as the Tanakh mentions a particular tower built out of transgression,
the Quran draws greater attention to how some of those to whom the Tanakh was sent (the
people of Prophet Misa) arrogantly denied revelation like Nimrod and subsequently met a

similar fate. The denial of such realities known with certainty—such as the Quran—based on

probable matters, like other scriptures, is no different than Fir‘awn’s response to Prophet Misa:

“So, when Miisa brought Our manifest signs, they said: ‘This is but forged sorcery, nor

have we heard this from our forefathers. Muisa said, ‘My Lord is most

knowledgeable...”"?

™ al-Alfist, Rith al-Ma ‘ani. Dar al-Kutub al-‘TImiyyah, 7:366.
2 al-Qasas, 28:36, 37.
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