THE WILDERNESS AND DIVINE
REVELATION TO WOMEN: A
COMPARISON OF JEWISH AND ISLAMIC
UNDERSTANDINGS OF HAGAR’S STORY

A Thesis

Submitted to the Master’s Study Program of Islamic Studies at the
Faculty of Islamic Studies in partial fulfillment of the requirements for
the degree of

Master of Arts (ML.A.)

ﬁE’ Universitas
II Islam Internasional

A
A IU Indonesia

by:
Fithri Dzakiyyah Hafizah

01212310003

UNIVERSITAS ISLAM INTERNASIONAL INDONESIA
DEPOK

2025



THE WILDERNESS AND DIVINE
REVELATION TO WOMEN: A
COMPARISON OF JEWISH AND ISLAMIC
UNDERSTANDINGS OF HAGAR’S STORY

A Thesis

Submitted to the Master’s Study Program of Islamic Studies at the
Faculty of Islamic Studies in partial fulfillment of the requirements for
the degree of

Master of Arts (ML.A.)

’ﬁE’ Universitas
:"DI Islam Internasional
Indonesia

by:
Fithri Dzakiyyah Hafizah

01212310003

UNIVERSITAS ISLAM INTERNASIONAL INDONESIA
DEPOK

2025



ABSTRACT

Fithri Dzakiyyah Hafizah
01212310003
fithri.hafizah@uiii.ac.id
MA in Islamic Studies
Universitas Islam Internasional Indonesia

A woman stands deeply connected to the heart of the wild expanse, alone,
overlooked, and without her protectors. In her profound isolation, she reaches out to the
Divine and receives an immediate reply. This woman is Hagar. Her lament, her insight, and
her designation of God as £/ Ro i signify not just endurance but a moment steeped in the
sacred. Nevertheless, in the majority of spiritual traditions, Hagar remains a peripheral
character, overshadowed by the male prophetic heritage she helped cultivate. This thesis
explores her wilderness experience, a liminal realm that bridges her encounter with the
divine, where revelation emerges not from prophetic authority but from profound
obedience and vulnerability. This exploration presents a mystical and philosophical
reinterpretation of Hagar’s narrative as a recipient of divine revelation in the wilderness by
weaving together wisdom from Kabbalistic and Sufi worldviews. Through an interpretive
journey with both sacred and mystical writings, it explores Hagar juxtaposed with the
women within holy tales, such as Yocheved, Maryam, and Fatimah al-Zahra’, who come
to know revelation amid turmoil, crafting a unique prophetic pattern: existential crisis,
divine encounter, and spiritual elevation. By traversing Jewish and Islamic traditions, this
thesis honors Hagar not as a mere theological figure but as an embodiment of spiritual
richness, whose divine meeting epitomizes a mystical archetype. The wild environment,
rather than resembling a barren nothingness, becomes a channel of sacred urgency, an
occurrence of what Mircea Eliade termed hierophany. Core to this examination are two
fundamental questions: To begin, how does the wilderness operate as a theological domain
of revelation within the experience of Hagar? Furthermore, what is the theological
significance of reading Hagar’s experience of divine revelation in the wilderness through
the mystical frameworks of Judaism and Islam? By exploring her narrative, not just as
curious side notes to spiritual beliefs, but also as a vital framework for understanding
women’s experience of divine revelation, this thesis asserts that Hagar’s marginality and
solitary life might become a vessel of divine essence. In doing so, it rejuvenates Hagar not
merely as a historical figure but as a harbinger of theophany, whose spiritual influence
transcends the confines of tradition and beckons a reimagining of revelation itself.

Keywords: Hagar, women, wilderness, divine revelation, mysticism,
philosophical, Jewish, Islam, spiritual.
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CHAPTER1
INTRODUCTION

1.1 Research Background

The wilderness, a recurring domain of sacred interaction within Abrahamic faiths, is
frequently conceptualized through the narratives of male prophets, such as Moses at Sinai
or Jesus in the desert. However, Hagar’s wilderness journey, as narrated in Genesis 16 and
21, as well as Qur’an 14:37, shifts this conventional paradigm. Her wilderness experience
transformed the barren desert from a neglected site into a locus of unmediated revelation
to women. While prominent male figures such as Elijah the Prophet//lyas (1 Kings 19:3-
9),' Rabbi Shimon bar Yochai (the author of Zohar),? and even a particular saint, such as
Sunan Kalijaga,® pursued solitude in the wilderness for the sake of spiritual elevation,
Hagar’s obedience and struggle for survival in the desolate desert emerge as an
unintentional spiritual elevation, thereby revealing wilderness as a sacred terrain where
divine communication transcends established male prophet hierarchies.

Classical and recent academic scholarship often portrays the wilderness journey as a
sign of male prophetic authority,* whether in the covenant account of the Torah or the
practices surrounding mystic asceticism.’ In the Islamic tradition, for example, the
Qur’an’s reference to the arid valley of Mecca in Surah Ibrahim (14):37 is typically
examined through the lens of Abraham’s supplications. The Sufi commentator al-Qushayrt
(d. 1072 CE) interprets this verse by proposing that Abraham, khalilullah, performed
profound obedience to God’s command.® Whereas, Jewish exegesis focuses on Moses and
Israel’s trials in the desert, as narrated in the books of Exodus, Numbers, and Deuteronomy.

The sojourn of Moses elucidates the wilderness as a setting where divine protection,

! Tanakh: The Holy Scriptures According to the Masoteric Text (The Jewish Publication Society of America,
1917), 508-9.

2 Michael Laitman, The Zohar: Annotations to the Ashlag Commentary, 1st ed (Laitman Kabbalah Publishers,
2009), 8.

® Iman Anom, “Pupuh Darma (22 Bait),” in Suluk Linglung Sunan Kalijaga (Syeh Melaya) (Balai Pustaka,
1884), 13.

4 George H. Stankey, “Beyond the Campfire’s Light: Historical Roots of the Wilderness Concept,” Natural
Resources Journal 29 (Winter 1989): 10.

5 Won W. Lee, “The Concept of the Wilderness in the Pentateuch,” in Israel in the Wilderness, ed. Kenneth E.
Pomykala (BRILL, 2008), 1, https://doi.org/10.1163/ej.9789004164246.1-247.6.

6 Abii al-‘Abbas Ahmad ibn ‘Ajibah Hasani, 4/-Bahr al-Madid (Dr. Hasan ‘Abbas Zaki, 1419), 3:68; The
majority of classical exegetes (mufassiriin) interpret this verse as referring to the instance when Abraham
(Ibrahim) departed from Hagar (Hajar) and their son Ishmael (Isma‘1l) in the wilderness, a critical juncture that
delineates the inception of the sacred geography of Mecca. See Abii al-Fadl Rashid al-Din Maybadi, Kashf Al-
Asrar Wa ‘Uddat al-Abrar (Intisharat Amir Kabir, 1371), 270.



guidance, and the establishment of covenants occur,” contrasting with the traditional
portrayal of an inhospitable and barren landscape, and symbolically associated with sin.®
Interestingly, Hagar’s narrative mirrors these established interpretations, but is often
overlooked. Her encounter with the divine in the wilderness through angelic intervention,
as narrated in Genesis 16 and 21 and in Islamic tafsir and hadith, challenges prevailing
assumptions regarding the qualifications for receiving revelation.

Although contemporary scholarship recognizes Hagar’s anthropological role as the
matriarch of the Arabs® and her sociological symbolism as an enslaved woman of African
descent,'® her spiritual agency remains inadequately explored. She was, in fact, the first
woman in the Torah to name God El Ro i, “The God Who Sees me” (Gen 16:13),"" yet her
spiritual influences are frequently overshadowed by her husband’s and her son’s story,
Abraham and Ishmael. In a remarkable excerpt from the Talmud, even the prophet Moses
references her extraordinary encounter with the Divine in the wilderness: “...To redeem
Lot, his brother’s son, Thou (Lord) didst send angels; To Hagar Thou didst send five angels
when she fled from Sarah, her mistress...”'? Further, one of the Prophet David’s prayers,
as narrated in Psalm 39:13, he says, “O Lord, You did not keep silent Hagar’s cry; will You
keep silent my cry? And if you say, “Because she is a stranger, she is dearer,” so do I, [ am

a stranger before You...”"?

7 William Evans, The Books of the Pentateuch: Genesis, Exodus, Leviticus, Numbers, Deuteronomy (Fleming
H. Revell Company, 1916), 257.

8 T. Desmond Alexander, ed., Pentateuch, Nachdr., Dictionary of the Old Testament (InterVarsity Press, 2008),
489; In the book of Genesis, the wilderness is depicted as a repercussion of estrangement from God: “...Sin
drives man from God’s presence; and when man banishes God from his world, he dwells in a wilderness instead
of a Garden of Eden.” See J.H. Hertz, ed., The Pentateuch and Haftorahs, Hebrew Text, English Translation
and Commentary: Genesis (Oxford University Press, 1929), 33; Commenting on Vayikra (XJp*)/Leviticus),
particularly in the chapter of Aharei Mot (Nin "0X), the medieval commentator Ibn Ezra (d. 1167 CE)
characterizes the wilderness as an uninhabited, purifying domain, where individuals afflicted with tzara’at
(ny¥/leprosy), a condition symbolically correlated with sin, are relegated for purification. See Jay F.
Schachter, tran., The Commentary of Abraham Ibn Ezra on the Pentateuch, 3: Leviticus (Ktav Publishing
House, 1986), 81.

® Abdurrahman Sheha, Muhammad The Messenger of Allah (King Fahd National Library Cataloging in
Publication Data, 2005), 67.

'° David Tuesday Adamo and Erivwierho Francis Eghwubare, “The African Wife of Abraham (Gn 16:1-16;
21:8-21),” OTE 18, no. 3 (2005): 468.

" ....And the angel of the LORD said unto her: ‘I will greatly multiply thy seed, that it shall not be numbered
for multitude (Gen 16: 10)... because the LORD hath heard thy affliction (Gen 16: 11). And she called the
name of the LORD that spoke unto her, Thou art a God of seeing; for she said: ‘Have I even here seen Him that
seeth Me?’ ...Wherefore the well was called Beer-lahai-roi (Gen 16: 13). See Tanakh: The Holy Scriptures
According to the Masoteric Text, 18; Daniel Royo, “A God Who Sees and Hears the ‘Other’: Hagar’s
Theophany as an [llustration of the Lord’s Benevolence Toward Those Outside the Covenant,” Journal of the
Adventist Theological Society 30, nos. 1-2 (2019): 103.

2 H. Polano, tran., The Talmud Selections from the Contents of That Ancient Book, Its Commentaries,
Teachings, Poetry and Legends (Frederick Warne and Co, n.d.), 145.

3 Freedman and Maurice Simon, trans., Midrash Rabbah, Genesis 1 (The Soncino Press, 1961), 473.



In the Islamic tradition, Hagar’s act of running between the hills (Safa and Marwah) is
ritualized during Hajj; yet, the mystical dimensions of her surrender and how she
maintained a pure heart amidst her extreme situation in the desert, which preceded the
miracle of Zamzam, are seldom scrutinized within a mystical or philosophical framework.
Limited scholarship explores her experiences in the wilderness as a manifestation of Aijrah,
a spiritual migration that embodies profound submission to the divine will." Moreover, her
submissive state becomes particularly pronounced when contrasted with the narrative of
the Israelites, who, during their wilderness sojourn, wavered in their faith'® and longed to
return to Egypt (Exod 16:3)."®

This study asserts that Hagar’s experience in the wilderness reconfigures the essence
of divine revelation. Hagar’s reception of divine vision or angelic revelation, articulated in
Genesis and Hadith, is a rare phenomenon and typically reserved for individuals of
prophetic significance. Such a figure does not acquire knowledge through conventional
means but through a divine illumination that surpasses rational comprehension.'” Hagar is
acknowledged as the inaugural woman in the Torah to undergo a theophany, a direct
encounter with the Divine. Within Islamic spiritual traditions, women such as Hagar,
juxtaposed with Eve (Hawwa’), Yocheved (the mother of Moses), Mary (Maryam), and
Sarah are venerated as carriers of divine knowledge. They are even regarded as possessing
prophet-like spiritual stature,'® as explained by Ibn Hazm (d. 1064 CE), that some female
figures in history possess distinguished qualities that resonate with the essence of
prophethood, and they may be classified as having female prophecy (Nubuwwat al-Nisa’)
on account of the divine revelations granted to them."

Hagar’s isolation, characterized by the absence of social privilege, becomes the
foundational condition for a theology of immediacy, wherein God’s presence is revealed
not only to male prophets who are considered spiritually elite but to those in liminal

circumstances, especially women. Through the lenses of Jewish and Islamic mystical

4 Riffat Hasan, Islamic Hagar and Her Family,” in Hagar, Sarah, and Their Children (Westminster Knox
Press, 2006), 155.

'S Alexander, Pentateuch, 897.

'6 and the children of Israel said unto them: ‘Would that we had died by the hand of the LORD in the land of
Egypt, when we sat by the flesh-pots, when we did eat bread to the full; for ye have brought us forth into this
wilderness, to kill this whole assembly with hunger.” (Exodus 16:3), see Tanakh: The Holy Scriptures
According to the Masoteric Text, 98.

7 Maha Elkaisy-Friemuth, God and Humans in Islamic Thought: Abd Al-Jabbar, Ibn Sina and Al-Ghazali,
Culture and Civilization in the Middle East Series (Taylor & Francis Group, 2006), 133.

'8 Birgivi Mehmet Efendi and Tosun Bayrak, The Path of Muhammad: A Book on Islamic Morals and Ethics
& the Last Will and Testament (Vasiyyetname), The Library of Perennial Philosophy (World Wisdom, 2005),
7.

9 Abli Muhammad ‘Alf ibn Ahmad ibn Sa‘id ibn Hazm Andalusi, Al-Fisal FT al-Milal Wa al-Ahwa’ Wa al-
Nihal (Dar al-Jil, 1985), 5:17-19.



thought, this study elucidates how Hagar’s exile and ordeal reorient the wilderness from a
mere barren valley and testing ground into a realm of divine encounter, specifically for

women.

1.2 Research Objectives

The modest aim of this study is to analyze the narrative of Hagar within the frameworks of
both Jewish and Islamic traditions, reflecting how female experiences of divine revelation
are facilitated through the wilderness. The study conceptualizes Hagar’s exile as a
metaphorical journey, delineating how the wilderness serves as a bridge between the human
(Anthropos) and the divine (Theos). By scrutinizing Hagar’s spiritual state in her isolation
in the wilderness, this study employs a mystical perspective, firmly anchored in a
comparative and intertextual examination of selected medieval Jewish and Islamic primary
and esoteric texts. Through this lens, Hagar’s narrative transcends mere survival; it also
manifests as a symbolic narrative of spiritual agency emanating from the margins, wherein

wilderness and exile serve as fertile ground for revelation and spiritual metamorphosis.

1.3 Research Questions
This study endeavors to tackle the following pivotal inquiries:

1. In what manner does the wilderness serve as a space for divine revelation within

the experience of Hagar?

2. What is the theological significance of reading Hagar’s experience of divine

revelation in the wilderness through the mystical frameworks of Judaism and
Islam?

This study constructs its analysis upon two foundational premises to investigate these
inquiries. First, the wilderness is conceptualized not merely as a physical location but as a
symbolic and theological motif within Jewish and Islamic intellectual traditions,
representing a space of purification and spiritual ascendance, particularly pertinent to the
figure of Hagar.

Second, the exploration of the nexus between wilderness and divine revelation within
Hagar’s account unveils a recurring paradigm that resonates with the spiritual trajectories
of subsequent prophets and female holy figures, thereby establishing Hagar as a seminal

archetype of the divine-human interaction within the Abrahamic theological framework.



1.4 Literature Review

Over the ages, the discourse surrounding divine communication with women in the Jewish
and Islamic traditions, particularly concerning their institutional exclusion as lacking the
spiritual capacity to receive divine revelation equal to that of male prophets, has been a
long-debated topic. However, while mainstream Jewish and Islamic theology often restricts
formal prophecy to men, alternative channels of revelation, such as dreams, divine
inspiration (i/ham), and encounters with God experienced by women, are also recognized
by esoteric texts and are central themes in emphasizing how women have equal access to
connection with God as men. Although most of these works do not explicitly discuss Hagar
as a figure who receives divine revelation, a brief overview of women's experience of God
encounter is necessary to provide context before delving further into recent scholarly works
on Hagar.

Jewish scholars concede that classical literature, both exoteric and esoteric texts, is
predominantly shaped by the influence of male interpreters and authors.”® While women
may attain divine encounters or mystical spiritual experiences, such access is primarily
mediated through male authority. Classical scholars posit that the perceived inferior
spiritual capacity of women to engage with the divine, relative to men, is attributable to
their periodic menstruation, which is considered impure and obstructive to spiritual
elevation. Consequently, the spiritual experiences of women are frequently overlooked.?'
Despite the acknowledgement within Jewish tradition of the existence of female prophets
who experienced divine revelation, a majority of classical scholars persist in questioning
the validity of women’s capacity to occupy such prophetic roles, citing cognitive and
emotional weakness in women compared to men. Medieval Jewish philosophers
maintained that women’s spiritual experiences are subordinate to those of men and are
improbable without antecedent male spiritual guidance.?* However, contemporary
scholars, particularly feminists, highlight the existence of female prophets as receivers of
divine revelation, claiming that their spiritual experiences are unique from those of their
male counterparts.?® Jewish feminists contend that spiritualism is fundamentally neutral,
thus advocating for a more progressive interpretation that positions spiritualism as a proper

lens to analyze the supernatural experiences of Jewish women that have been overlooked
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due to patriarchal constraints.?* Feminist scholars seek to contest established gender norms
associated with women’s revelatory experiences and to interact with these narratives in a
critical and subversive way.?

Within the Islamic realm itself, the discussion of women’s potential as recipients of
revelation has been a central debate. Contemporary scholars believe that women’s spiritual
experiences are often sidelined and receive less attention than accounts of men’s
experiences. One study, for example, notes that in mysticism, most people tend to identify
female mystics only with Rabi’ah al-Adawiyah. However, many other equally significant
female mystics tend to be overlooked, such as Umm ‘Ali, a ninth-century female mystic
from Balkh.?® Furthermore, contemporary Islamic studies also explore how female figures
in the Qur’an often speak with authority, insight, and intelligence. Many women utter pious
words and supplications to God, similar to those of male prophetic figures, such as Maryam
or the Mother of Moses,?’ indicating that women are also capable of being direct recipients
of divine revelation. The debate over the existence of female prophets has long been a topic
of discussion in classical Islamic texts. This debate stems from the interpretation about
prominent women in the Qur’an who received miracles, such as the mother of Moses, who
saved her son from Pharaoh, and Maryam, who became pregnant without a husband and
received a meal from God.?® The controversy surrounding the prophethood of women,
citing scholars who believe women can be prophets (such as Maryam) and those who
disagree, highlights that the debate often centers on nubuwwah (prophecy) rather than
risalah (message).?° Hagar is another example of a female figure in the Islamic discussion,
where her role in Islamic history is often seen as evidence of her elevation to sainthood or
prophethood.®® Nevertheless, there exists a paucity of discourse regarding her in
comparison to other female figures depicted in the Qur’an.

The account of Hagar has been shared among the texts of Jewish and Islamic traditions,
leaving a notable mark on the intellectual inquiries of various scholars. The dialogue

surrounding her odyssey in the wilderness has engendered substantial theological
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interpretations, thereby shaping the comprehension of her narrative. In modern scholarship,
particularly since the 18th and 19th centuries, Hagar has gained increased attention,
primarily through feminist and postcolonial lenses. Recent comparative scholarship has
concentrated on Hagar’s status as a marginalized Egyptian woman within Jewish and
Islamic traditions. Christian feminist scholars such as Delores S. Williams (1993),?! Renita
J. Weems (1988),3? and Phyllis Trible (1984)** have developed a theology of Hagar as a
figure of resistance within the Bible. African feminist scholars, in particular, interpret her
as an emblem of African female resilience within the postcolonial framework; a black
enslaved woman whose narrative echoes broader postcolonial struggles. She is also
venerated as the African foremother and celebrated as a figure exemplifying surrogacy,
maternal sacrifice, and divine trust.3* Despite Hagar’s acknowledgement as a paradigmatic
figure in the African context, however, the reading of her spiritual agency amidst her
liminal situation, in a broader sense across Jewish and Islamic traditions, remains
inadequately scrutinized.

A subsequent wave of contemporary scholarship has examined the parallels between
Hagar’s journey, the experiences of Potiphar’s wife in Egypt (Zulaikha), and the wilderness
experiences of Moses and the Israelites. These scholars identify a recurring motif of the
exile of female Egyptians and miraculous salvation, establishing a connection among these
figures’ shared experiences as Egyptians. Furthermore, certain scholars argue that Hagar’s
narrative provides a theological framework for understanding the broader wilderness theme

as a historical space of salvation and the Lord’s benevolence to the marginalized.3® Shi’ite
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perspective also recognizes Hagar as one of the significant female figures and a symbol of
Islamic identity, attributing to her a pioneering accomplishment that has undeniably
cemented her role as an essential component in one of Islam’s pillars, the sa’i ritual in
Hajj.’® Nevertheless, many of these interpretations predominantly concentrate on Hagar as
a passive figure within the sacred texts, without deeply engaging with her as an active
subject of spiritual transformation, as evident through her experience of divine revelation.

Recent comparative analyses highlight substantial parallels and interpretations
regarding Hagar’s resilience as a marginalized entity, or a slave, alongside her exile in the
wilderness, grounded in an intertextual examination of the sacred scriptures, which
concurrently employs feminist and postcolonial theoretical frameworks. Nevertheless, a
poignant scrutiny of her narratives within Jewish and Islamic traditions as a metaphorical
odyssey of spiritual elevation, which underscores the profound relationship between Hagar
and the Divine, remains inadequately explored. This study aspires to fill this gap by offering
a symbolic interpretation of Hagar’s experience of divine revelation in the wilderness,
scrutinized through a comparative mystical perspective in both Judaism and Islam. The
application of mystical frameworks aims to examine women’s religious experiences and
divine revelation in general, as exemplified by Hagar in this context.®” Although most
scholarly works do not explicitly engage with the figure of Hagar, the utilization of mystical
frameworks is perceived as a more neutral approach for interpreting women’s spiritual
functions within a religious tradition. Through the application of mystical lenses, women
are conceptualized not merely as passive recipients of religious doctrines but also as active
agents who engage with divine knowledge in unconventional ways.3®

In addition, this study endeavours to enhance the discourse by juxtaposing Hagar’s
experience of divine revelation in the wilderness with other notable female figures within
the Abrahamic traditions, such as Yocheved (the mother of Moses), Virgin Mary

(Maryam), and Fatimah al-Zahra’. This juxtaposition is grounded in women who likewise
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exemplify analogous experiences of divine interaction and wilderness journey, both in a
tangible and metaphorical sense. The analysis is also conducted within the mystical lens to
deconstruct narrative biases that frequently categorize women as transgressors of
established religious doctrines, and to comprehend women’s revelatory practices as
essential elements of a more expansive and intricate religious tapestry.3® Through this
methodological framework, this study aspires to cultivate a more nuanced understanding
of how female figures undergo spiritual transformations that facilitate intimacy with the

Divine, particularly during their experiences of liminality in the wilderness.

1.5 Theoretical Framework

This study aims to integrate mystical and philosophical frameworks in examining Hagar’s
narrative, particularly about her experience of divine revelation in the wilderness. The
mystical framework serves as a foundation for constructing a spiritual interpretation of
Hagar’s narrative, whereas philosophical hermeneutics is employed to evaluate the
symbolic coherence of the mystical interpretation. The initial theoretical framework of
mysticism is derived from Kabbalah within Jewish tradition, while the subsequent
framework pertains to Tasawwuf in the Islamic context. The application of the mystical
framework is pertinent due to its alignment with the theme of ‘divine revelation,” which
emphasizes the exploration of Hagar’s transcendent experience. Meanwhile, the
philosophical hermeneutics is employed secondarily to enrich the philosophical dimensions
of the analysis concerning wilderness as a symbol pertinent to Hagar’s revelatory
experience.

In the realm of Kabbalistic mysticism, the narrative of Hagar is examined through the
theoretical lens of God’s emanation known as the Sefirot (ni7°99), which encompasses the
ten Divine attributes as they are manifested within created beings.*® Within the scope of
this analysis, Hagar’s experience is interpreted through the lowest attribute of God, referred
to as Shekhinah (73°2%/ the feminine aspect of God), which signifies a state of separation
or exile from the other sefirot, while simultaneously serving as a conduit between the
transcendent and the immanent realms. As posited by Jewish scholarly discourse, the

Shekinah is not merely understood as the presence of God residing within creatures (the
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immanent); rather, it encompasses a more extensive symbolic framework that includes
gender dynamics and the historical progression pertinent to comprehending and engaging
experientially with the Divine.*! This particular facet of the sefirot has been selected as a
theoretical paradigm due to its implicit representation of Hagar’s experience of alienation,
while also establishing a connection to the supernatural realm through the phenomenon of
divine revelation.

The subsequent mystical framework is Tasawwuf, which pertains to the concept of
spiritual elevation (Mi rdj), a theme extensively elaborated upon by Ibn ‘Arabi (d. 1240
CE) and to a lesser extent by al-Ghazali (d. 1111 CE) concerning the revelation encountered
by Hagar in the wilderness. Although both of these scholars do not directly address Hagar
in their respective treatises, within the mystical framework, the wilderness can be
interpreted metaphorically as a domain of self-purification (tazkiyyatun nafs) from earthly
attachments, and Hagar may be perceived as a spiritually prepared individual (possessing
isti ‘dad) to receive revelation (wahy) or inspiration (i/ham) as articulated by al-Ghazali,*?
or alternatively, in the terminology of Ibn ‘Arabi, Hagar can be construed as undergoing
Divine revelation (kashf) and experiencing the manifestation of the Divine (Tajalli).*®
Further elucidations are provided by other eminent Islamic thinkers, such as Ibn Hazm (d.
1064 CE) and Imam al-Raghib al-Isfahant (d. 1180 CE), whose insights significantly
contextualize the phenomenon of Divine revelation (wahy) to women as both a
metaphysical occurrence and an existential reality.**

This investigation further employs the hermeneutic framework articulated by Paul
Ricoeur (d. 2005 CE) and Mircea Eliade (d. 1986 CE) as a supplementary analytical
instrument to substantiate the symbolic interpretation conducted through the mystical
perspective, particularly in the examination of pivotal symbols within Hagar’s narrative
that pertain to the articulation of human encounters with the Divine. Ricoeur posits that the
cosmos and the human psyche represent two interdependent modalities of expression. Each
component or entity within the natural world serves as a symbol endowed with dual
significance, both literal and sacred.*® Consequently, within Hagar’s narrative, the

wilderness is constructed as a symbol imbued with profound meaning, signifying not

41 Frederick E. Greenspahn, ed., Jewish Mysticism and Kabbalah: New Insights and Scholarship, Jewish
Studies in the Twenty-First Century 2 (New York University Press, 2011), 194-95,
https://doi.org/10.18574/9780814732885.

42 Abou Hamed Muhammad Ghazali, Majmii ‘at Rasa il Al-Imam al-Ghazali (Dar al-Fikr, 1995), 1:280.

4% MuhyT al-Din Ibn ‘Arabi, 4l-Futithat al-Makkiyyah (Dar al-Sadir, n.d.), 3:181.

44 Abil al-Qasim al-Husayn ibn Muhammad al-Raghib Isfahant, 4I-Mufradat Fi Gharib al-Qur’an (Maktabat
Nizar Mustafa al-Baz, n.d.), 1:668; Andalusi, A/-Fisal FT al-Milal Wa al-Ahwa’ Wa al-Nihal, vol. 5.

4% Paul Ricoeur, The Symbolism of Evil (Beacon Press, 1967), 15.

10



merely a physical expanse but also a sacred domain where Hagar encounters the
transcendent.

In the same vein, Eliade’s theoretical framework elucidates the conception of the
world as an expansive domain imbued with profound spiritual significance. Eliade posits
that the world transcends mere physicality, serving instead as a locus for interaction with
the Divine and the manifestation of sacredness, as exemplified by the instance in which
God instructed Moses to remove his footwear due to the sanctity of the ground upon which
he stood (Exod 3:5). This illustrates the presence of a sacred realm that stands in stark

contrast to the mundane environment.*®

Consequently, it is intriguing to apply this
theoretical perspective concerning the wilderness space encountered by Hagar, portrayed
as sacred land (al-Haram) in the eyes of God as articulated in Surah Ibrahim (14):37, or
the well Be’er Lahai Ro’i (He Who Lives and Sees me) as referenced in Gen 16:14.
These two theoretical frameworks were selected due to their inherent
complementarity. The framework of mysticism offers a specialized lexicon for
comprehending Hagar’s spiritual experience, which is inadequately addressed by the
historical-critical paradigm. Simultaneously, the philosophical hermeneutic framework
guarantees that the interpretation of wilderness symbols and Divine revelation within

Hagar’s narrative remains intrinsically connected to the textual architecture of the sacred

scriptures of Judaism and Islam, thereby eschewing speculative interpretations.

1.6 Research Significance

This study proposes an alternative framework for understanding the spiritual experiences
of women through the lens of Hagar’s journey in the wilderness, employing mystical and
philosophical perspectives. Prior scholarly discussions have predominantly analyzed Hagar
through postcolonial or feminist paradigms, emphasizing her marginalization as an
enslaved black woman. Whereas this study redirects attention to her spiritual state,
underscoring her active role in her interaction with the Divine. This facet has garnered
relatively scant scholarly exploration.

A significant portion of the existing scholarship has scrutinized Hagar’s social identity
by delineating her connection with Egyptian figures such as Zulaikha, or by contrasting her
wilderness experience with those of male prophets, including Moses. This study extends
these findings by proposing a theological framework for women’s spiritual agency through

a detailed examination of Hagar’s spiritual stature. By contrasting Hagar’s journey with
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those of other notable women within the Abrahamic tradition, such as Yocheved (the
mother of Moses), the Virgin Mary (Maryam), and Fatimah al-Zahra’, this analysis offers
a distinctive perspective on the manifestations and perceptions of divine revelation and
spiritual authority as experienced and embodied by women. Furthermore, it enriches the
comprehension of the wilderness, not merely as a site of exile but also as a hallowed space

for divine transformation and encounters.

1.7 Methods

This study employs qualitative methodology to explore the correlation between wilderness
and female divine revelation through a comparative analysis of the narrative of Hagar
within the understanding of Judaism and Islam. As articulated by Barbara A. Holdrege
(2000), comparative analysis engages key conceptual frameworks, including myth, symbol,
ritual, scripture, and mysticism, to comprehend and categorize religious phenomena.*’
Regarding Hagar, wilderness, and Divine revelation as the principal themes and symbols
within this inquiry, the study juxtaposes texts such as the Hebrew Bible, the Qur’an, the
Midrash, Tafsir, Hadith, and Zohar, which serve to highlight not only similarities and
disparities, but also foster a nuanced comprehension of how these symbols are manifested
and hold significance within their respective religious traditions. Consequently, this study
is predicated upon several methodological phases. The initial phase involves compiling
primary texts that address the figure of Hagar. The subsequent phase involves analyzing
symbols and key concepts derived from these primary texts, and the final phase consists of
a comparative examination through the lens of mystical concepts.

The preliminary phase involved an exhaustive collection of primary texts rooted in the
Jewish tradition, which included the Torah (Pentateuch), selected passages from the
Talmud and Midrash, along with commentaries on the Pentateuch by Rabbi Shlomo
Yitzchaki (Rashi, d.1105 CE)* and Abraham ben Meir Ibn Ezra (d. 1167 CE). These
commentaries serve as exemplars of the peshat (V)" representing the literal
interpretation that is emblematic of the biblical exegesis tradition. The corpus of these texts
predominantly engages in discourses regarding Hagar and the wilderness as illustrated in

the book of Genesis, as well as addressing broader themes of wilderness found within the
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texts of Exodus, Numbers, and Deuteronomy. Despite the existence of Hebrew and
Aramaic medieval Jewish documents, given the author’s restricted proficiency in these
languages, scholarly translations were utilized for an extensive analysis and
comprehension, which covered the Tanakh,”® Targum Onkelos,”! The Pentateuch and
Haftorahs,*?> The New Edition of the Babylonian Talmud,>* Sefer Ha-Aggadah,>* Ibn Ezra’s
Commentary on the Pentateuch,> and Rashi Commentaries on the Pentateuch.>

In Islamic tradition, the foundational materials encompass the Qur’'an alongside
traditional commentaries (zafsir), which include noteworthy works like Jami * Al-Bayan ‘an
Ta 'wil Ayat al-Quran by al-Tabari (d. 923 CE), %" Jami ‘ Ahkam Al-Qur an Wa-1-Mubayyin
Lima Tadammanahu Mina al-Sunnati Wa-Ayi al-Furgan by al-Qurtubi (d. 1273 CE),*® and
Al-Misbéh al-Munir Fi Tafsir Ibn Kathir by ibn Kathir (d. 1373 CE).5° For a more thorough
inquiry, the study also includes early Shi’ite interpretations, such as Tafsir AI-Qummi by
‘Alf ibn Ibrahim al-Qummi (d. 919 M),%° Tafsir al- ‘Ayydashi by Muhammad ibn Ma‘siid
ibn ‘Ayyash (d. 932 CE),®' and al-Tibyan Fi Tafsir al-Qur’an by al-Tiis1 (d. 1067 CE).®2
These texts illuminate the theological ramifications of Hagar’s narrative, particularly
concerning Surah Ibrahim (14:37), and her association with themes of faith, exile, and
divine proximity. The investigation further relies on hadith compilations, especially those
compiled by Imam al-Bukhari,%® which provide narrative specifics and emotional depth
regarding Hagar’s experiences in the wilderness. Supplementary historical documents,

such as early Islamic biographical accounts (sirah), encompass works like Tarikh al-Tabar1
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1950).

63 Muhammad Ibn Ismail Bukhari, “Kitab Al-Ahadith al-Anbiya,” in Sahih Al-Bukhari, trans. Muhammad
Muhsin Khan, vol. 4 (Maktaba Dar-us-Salam, 1997).
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(d. 923 CE) and the writings of al-Ta’labi (d. 1035 CE),* which contextualize Hagar’s
narrative within a broader framework of sacred history.

The subsequent phase, referred to as a symbol analysis, is conducted using the
philosophical hermeneutics articulated by Paul Ricoeur, as elucidated in his seminal work,
“The Symbolism of Evil,” alongside insights from Mircea Eliade, derived from his
influential text, “The Sacred and the Profane.” This conceptual framework serves as a basis
for examining the discrepancies and consistencies of symbols within Hagar’s narrative
across Jewish and Islamic traditions, specifically about the wilderness setting, Hagar’s
emotional reactions to her banishment, the miraculous spring that inexplicably emerges in
the desolate landscape, the occurrences surrounding Hagar’s interaction with the angel, and
the concealed symbols of Hagar’s positioning in the wilderness as interpreted through
sacred texts within Judaism and Islam.

The third phase, specifically the analysis of Hagar’s revelatory encounter through the
lens of mystical frameworks, was executed by employing Kabbalistic mystical literature,®
including the Zohar, composed by Rabbi Shimeon Bar Yochai (Rashbi), a second-century
CE mystic believed to have attained profound divine wisdom.®® The Zohar (Book of
Radiance) explicates the narratives of the Torah utilizing the esoteric schema of the
Sefirot.5” This investigation utilizes Hagar’s journey in the wilderness as a mystical
epiphany of divine revelation framed within the symbolic construct of Divine emanation.
Concurrently, within the framework of Islamic mysticism, the primary text employed is
Ibn ‘Arabi’s al-Futihat al-Makkiyyah (The Meccan Revelation), which delineates a
cosmological framework grounded in fa@jalli (divine manifestation). His concepts of
isti ‘dad (spiritual preparedness)®® and mi rdj (spiritual ascension) provide interpretative
constructs for understanding Hagar’s experience of divine revelation in the wilderness as a
spiritual elevation rather than a mere state of dislocation. The analysis also engages with
al-Ghazalr’s (d. 1111 CE) interpretation of prophecy (nubuwwah) as a modality of Hagar’s
divine intervention that subverts natural causation (khariq lil- ‘adah), thereby elucidating

the miracle of Zamzam and the inspiration (i/ham) bestowed upon Hagar, alongside the

64 Abil Ishaq Ahmad ibn Muhammad ibn Ibrahim al-Ta‘labi, " ‘Ara’is al-Majalis FT Qisas al-Anbiya’ or “Lives
of the Prophets”: As Recounted by Abu Ishaq Ahmad Ibn Muhammad Ibn Ibrahim Al-Tha labi, trans. William
Michael Brinner, Studies in Arabic Literature 24 (Brill, 2002).

65 Kabbalah represents the esoteric dimension (mystical branch) of Jewish philosophy that endeavors to
comprehend the transcendent mysteries, the intricate mechanisms of creation, and the correlation between the
divine (Ein Sof) and the cosmos. See Mac Gregor Mathers, tran., The Kabbala Unveiled (Theosophical
Publishing Company, 1907), viii.

8¢ Laitman, The Zohar, 7.

87 Mathers, The Kabbala Unveiled, 2.

68 Kristin Zahra Sands, Sitfi Commentaries on the Qur’an in Classical Islam, Routledge Studies in the Qur’an
(Routledge, 2006), 17.
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contributions of Ibn Hazm and Imam al-Raghib al-Isfahani, whose perspectives further
substantiate the mystical contextualization of the narrative. This phase involves a
contextual analysis that seeks to elucidate the dimensions of revelation encountered by
Hagar in the wilderness, interpreted symbolically or metaphorically as an embodiment of

spiritual metamorphosis, which denotes her closeness to the Divine.

1.8 Outline

This study is systematically organized into six discrete chapters. The first chapter provides
the necessary context, articulates the identified problems, sets the research objectives,
conducts a literature review, establishes the study’s importance, and outlines the
methodological framework applied in this examination.

The second chapter prepares the definition of wilderness that will be used in chapters
four and five, conceptualized as a liminal space wherein the boundaries of the self are
deconstructed, while reflecting on specific passages from the Torah and verses from the
Qur’an, supplemented by illustrative examples from the Prophet and interpretations
situated within both theological and mystical contexts, and its correlation to Hagar’s
narrative.

The third chapter highlights the foundational narrative of Hagar, which consists of
symbols that will be read mystically in chapter five. It involves a close reading of Genesis
16 and 21 in the Torah, which narrate Hagar’s experiences. It is paired with Surah Ibrahim
(14:37) for a comparative analysis of her encounters in the wilderness.

The fourth chapter emphasizes that Hagar’s narrative within this investigation is not
presented in isolation; it further explores the interconnectedness of related female figures
that manifest a recurrent motif illustrating how wilderness or liminal spaces function as
arenas conducive to divine intervention.

The fifth chapter offers a mystical and philosophical contemplation on the interwoven
dynamics of wilderness and the spiritual experience of divine encounter, accompanied by
an examination of Hagar as a spiritual archetype across various traditions.

The concluding chapters synthesize the theological insights derived from the wilderness
and elucidate the significance of Hagar’s narrative in formulating an alternative theological

paradigm of female spiritual agency within the Abrahamic traditions.
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CHAPTER 11
THEOLOGICAL RE-INTERPRETATION OF THE WILDERNESS

2.1 Wilderness within Sacred Traditions: Torah and Qur’an

The narrative concerning Hagar, which illustrates the intersection of her story within the
Jewish and Islamic traditions, serves as the primary focal point of this study, centering on
her experience of exile in the wilderness and her experience of divine revelation (Gen 16
and 21 and Surah Ibrahtm (14):37), particularly moments when she is divinely rescued in
the desolate environment and engages in dialogue with angel. In the widely recognized
account familiar to the broader populace, Hagar is delivered from her plight through the
miraculous emergence of a spring amidst the arid landscape. God assures her of a
formidable nation that will arise through her progeny. This account implicitly suggests that
the wilderness encountered by Hagar functions as both a threshold and a nexus that
intertwines her existence in the corporeal realm with that of the spiritual domain.

Nevertheless, this suggestion necessitates a more profound examination of the
wilderness concept itself from the vantage point of both the Jewish and Islamic traditions
to unveil distinct patterns and interrelations pertinent to Hagar’s revelatory experiences.
This chapter is dedicated to a meticulous examination of the representations of wilderness
as articulated in the two revered texts of the Torah and the Qur’an. Following this analysis,
the findings derived from these sacred scriptures will be juxtaposed with the experiences
of the Prophets and mystics who have traversed the wilderness, aiming to identify relevant
patterns of connectivity that may be employed in analyzing the interplay between
wilderness and the revelatory experiences encountered by Hagar.

In the Abrahamic sacred texts, wilderness fundamentally constitutes a significant
concept associated with the narrative of creation and the development of human
civilisation. This concept frequently serves as a focal point for theological®® contemplation
in retelling the accounts involving the Prophets, their adherents, and other virtuous
individuals (saints). For example, this term is primarily utilised in relation to the Israelites’
sojourn through the wilderness, during which they encountered challenges ordained by God
on their journey to the promised land; nevertheless, a considerable portion of the Israelites

regarded themselves as trapped, undergoing the wilderness as a distressing experience that

% Dozeman, “The Wilderness and Salvation History in the Hagar Story,” 1998, 32.
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threatened their very survival (Exod 15: 22-27).7° From this account, the wilderness is
implicitly characterised by dual aspects. On one side, it is portrayed as a perilous,
precarious, and deceptive environment. Conversely, for select individuals, the wilderness
represents a domain where divine assistance is manifested.”"

The Hebrew tradition extensively incorporates the term ‘wilderness.” The most
prevalent Hebrew term translated as “wilderness, steppe, desert” is midbar (127n). This
term appears 271 times in the Old Testament, with 105 occurrences within the Pentateuch.
Essentially, the term denotes “uninhabited land,” conjuring the recognisable image of a
desolate expanse characterised by sand and rocks. However, it may also refer to a flat
terrain suitable for grazing animals.”? The word ‘Gravah (7279)" holds the position of the
second term and is noted 60 times in the Old Testament, of which 19 instances are within
the Pentateuch. The third term is yeshimon (7in°¥”), which appears three times in the Old
Testament and thrice within the Pentateuch. This term is derived from the Hebrew root ysm
(n~w=), which serves as an alternate form alongside two roots: smm (2~2"w) and ysm. Both
roots convey meanings associated with desolation, semantically akin to English term
‘desert.”’

Biblical scholars elucidate that the uninhabited and uninhabitable wilderness
constitutes an integral aspect of the creation narrative. In Deut 32:10, the text presents a
dichotomy between “desert” (midbar) and the “barrend land” (yeshimon) alongside the
term “barrend” fohii (37P), a designation that characterizes the primordial state of God’s

creative endeavour as detailed in Gen 1:2, which is rendered as “without form.” Ibn Ezra

70 Onkelos Exodus 15: 22] Moshe led [B’nei] Yisrael away from the Reed Sea, and they went out into the desert
of Shur [Cheger], they traveled for three days in the desert and they did not find any water. 23) They came to
Marah but they could not drink the water of Marah because it was bitter. The place was therefore called Marah
[bitter]. 24] The people complained to Moshe saying, “What shall we drink?” 25) He [Moshe] cried out to
[prayed before] Adonoy, Adonoy showed him [instructed him concerning] a tree and he threw it into the water,
and the water became sweet [pleasing]. There He set before [established for] them statutes and ordinances, and
there He tested them. 26] He said [to them,] “If you vigilantly obey the voice [Word] of Adonoy, your God,
and do what is upright in His eyes [before Him], give ear to His commandments, and preserve all His statutes;
[then], every sickness that I brought upon Egypt, I will not bring upon you, for I am Adonoy, Who heals you.
27) Then they came to Eilim, where there were twelve springs of water and seventy date palms. and they
camped by the water. See “Onkelos Exodus,” accessed May 19, 2025,
https://www.sefaria.org/Onkelos Exodus.

7! Cohen, “Hagar and Ishmael,” 2014, 253.

72 Wesley Nottingham, “An Old Testament Biblical Theology of Wilderness: From Simple Setting to Cosmic
Context,” Eleutheria: John W. Rawlings School of Divinity Academic Journal 6, no. 1 (2022): 16,
https://doi.org/10.70623/YVQQ2832.

73 Today, the term ‘&ravah or commonly called Araba is only used for the southern part of this valley, namely
between the Dead Sea and the Red Sea; while the northern part, between the Dead Sea and the Sea of Galilee,
is called el-Ghor. However, according to Abulfeda (Isma‘il ibn ‘Ali Aba al-Fida’), Ibn Haugqal (Muhammad
Abi al-Qasim ibn Hawqal al-Nasibi), and other Arab geographers, the name Ghor includes the area from the
Sea of Gennesaret (Galilee) to Aila. See C.F. Keil D.D. and F. Dlitzsch D.D., Biblical Commentary on The Old
Testament, 3. The Pentateuch (Murray and Gibb, n.d.), 278.

74 Alexander, Pentateuch, 893.
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(d. 1167 CE), in the Sefer Yetzirah, explicates the phrase tohu wa bohu (3712} 37R) found in
Gen 1:2.7% Interpreting it as a formless and devoid of substance.”® This terminology
suggests that just as God has resolved in Genesis to transform the uninhabitable into a
habitable realm, His intent for the generation wandering in the wilderness was that they
would ultimately attain fertile territory.”’

A notable illustration can be discerned in the narrative of Hagar in Genesis 16 and 21,
which chronicles her flight and meandering through a desolate region that was once
uninhabited but is presently the site of a significant human civilization. The location of her
exile El Paran (1789 %), is geographically posited as a port situated at the northern
extremity of the Gulf of Akaba, adjacent to the Red Sea. The desert of Shur (M%), from
which she initially fled due to Sarah’s oppression, is recognized as the barren limestone
plateau that lies between Canaan and Egypt.”® The term Shur literally signifies “wall,” or
a fortress designed to safeguard Egypt from eastern adversaries.”® The subsequent locale
of her wandering, following her exile and disorientation, is identified as the desert of Be ’er
Sheva (vay 1832), which is associated with the southernmost point of Palestine, positioned
at the periphery of the desert.® The trajectory of Hagar’s odyssey in the wilderness
underscores the framework of salvation history afforded by God and establishes Hagar as
a Matriarch of the Ishmaelites.?

In a similar vein, within the Christian tradition, the wilderness symbolizes the land in
its primordial state as ordained by God. When contemplated through a spiritual lens, the
wilderness imparts lessons regarding God’s role as Creator, wherein individuals may
encounter the divine presence. In the words of an African American minister, “Yo' Wan'na
Fin' Jesus, Go in de Wilderness with God.” This assertion suggests that the wilderness
serves as the backdrop for numerous pivotal events chronicled within the scriptures. It is
“a stage that brightly illuminates the power of God.” The wilderness emerges as a locus of
spiritual examination.®? The New Testament, particularly noted in Luke 3: 1-12 and Luke
4:1-2, illustrates the time John the Baptist spent in the wilderness, where he passionately

sought to revive the journey of God’s salvation and confronted the desolate aspects of the

75 Onkelos Bereshit 1: 2: "The earth was unformed and desolate, and (there was) darkness [was spread] over
the surface of the abyss. The breath of [from before] Elohim hovered [blew] above the surface of the water. See
“Onkelos Genesis 1,” accessed May 19, 2025, https://www.sefaria.org/Onkelos_Genesis.1.

78 Strickman and Silver, Ibn Ezra’s Commentary on the Pentateuch: Genesis (Bereshit), 180.

77 Alexander, Pentateuch, 897.

78 Hertz, The Pentateuch and Haftorahs, Hebrew Text, English Translation and Commentary: Genesis, 127.
79 Hertz, The Pentateuch and Haftorahs, Hebrew Text, English Translation and Commentary: Genesis, 142.
8 Hertz, The Pentateuch and Haftorahs, Hebrew Text, English Translation and Commentary: Genesis, 175.
8! Dozeman, “The Wilderness and Salvation History in the Hagar Story,” 1998, 28.

82 John Copeland Nagle, “The Spiritual Values of Wilderness,” Environmental Law 35, no. 4 (2005): 989.
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wilderness,® just like Jesus’ forty days in the wilderness, where He faced unending trials
from Satan.

In Islamic tradition, wilderness narratives are frequently reinterpreted to align with
Islamic values, objectives, and geographical contexts pertinent to Islam or the Arabian
Peninsula. For instance, the site of the binding of Abraham’s sons as depicted in the Bible
is transitioned from the territory of Canaan to the Kaaba, which serves as the Islamic Qibla
located in Mecca. Likewise, the biblical Abraham expels Hagar and Ishmael from their
domicile to traverse the desert of Be’er Sheva, situated in the Land of Israel (Gen. 21);
however, Islamic tradition recontextualizes their journey to the hills of Safa and Marwa,
alongside the well of Zamzam.8®

Within the framework of the Qur’an, the notion of wilderness as a desolate, empty,
and unproductive locals is most accurately encapsulated by the term biwadin ghayri dhi

)

zar ‘in, which translates to “uninhabited valley,” a phrase originating from Abraham’s
supplication in sura 14:37.8¢ This valley is identified as Mecca, which during the era of
Abraham was an arid expanse incapable of sustaining flora.8” An additional interpretation

suggests it refers to a valley devoid of water and vegetation,®® as analysed through the

8 Luke 3, 1] In the fifteenth year of the reign of Emperor Tiberius, when Pontius Pilate was governor of Judea,
and Herod was ruler of Galilee, and his brother Philip ruler of the region of Ituraca and Trachonitis, and
Lysanias ruler of Abilene, 2) during the high priesthood of Annas and Caiaphas, the word of God came to John
son of Zechariah in the wilderness. 3] He went into all the region around the Jordan, proclaiming a baptism of
repentance for the forgiveness of sins, 4) as it is written in the book of the words of the prophet Isaiah, “The
voice of one crying out in the wilderness: ‘Prepare the way of the Lord, make his paths straight. 5] Every valley
shall be filled, and every mountain and hill shall be made low, and the crooked shall be made straight, and the
rough ways made smooth; 6) and all flesh shall see the salvation of God.” See Amy-Jill Levine and Marc Zvi
Brettler, The Jewish Annotated New Testament New Revised Standard Version (Oxford University Press, 2011),
104.

84 Luke 4, 1] Jesus, from the Jordan and was led by the Spirit full of the Holy Spirit, returned in the wilderness,
2) where for forty days he was tempted by the devil. He ate nothing at all during those days, and when they
were over, he was famished. See Levine and Brettler, The Jewish Annotated New Testament New Revised
Standard Version, 106.

8 Shari L. Lowin, The Making of a Forefather: Abraham in Islamic and Jewish Exegetical Narratives, Islamic
History and Civilization, volume 65 (Brill, 2006), 52. Further, another scholar mention that in medieval Arabic
sources, the routes of travel through the wilderness receive little detailed attention. “Faran” is a Hebrew word
that was adapted into Arabic. This word is mentioned in the Torah with the following phrase: “The Lord came
from Sinai, He appeared from Seir, and He manifested Himself from Paran.” Seir refers to the mountains of
Palestine, the place of the Gospel revelation to Jesus. Paran is Mecca or its surrounding mountains, according
to the testimony of the Torah. His manifestation from there refers to His revelation in the Qur’an to His
Messenger, Muhammad. See David Tuesday Adamo and Erivwierho Francis Eghwubare, “The African Wife
of Abraham (Gn 16:1-16; 21:8-21),” OTE 18, no. 3 (2005): 461.

8 Surah Ibrahim (14): 37: “O our Lord! I have made some of my offspring to dwell in an uncultivable valley
by Your Sacred House in order, O our Lord, that they may perform As-salah. So fill some hearts among men
with love towards them, and (O Allah) provide them with fruits so that they may give thanks.” See Muhammad
Taqi ud-Din Al-Hilali and Muhammad Mubhsin Khan, trans., Translation of The Meanings of The Noble Qur’an
in The English Language (King Fahd Complex for The Printing of The Holy Qur’an, 1999), 285.

87 Muhammad Ahmad Qasim Dib al-Duktiir Muhyt Din, ‘Uliim Al-Balaghah: Al-Badi‘ Wa al-Bayan Wa al-
Ma ‘ani (Mu’assasah al-Hadithah li al-Kitab, 2003), 130.

8 Tbn ‘Abd al-Haqq al-‘Umari Tarabulusi, Durar Al-Fard'id al-Mustahsanah FT Sharh Manzimat Ibn al-
Shihnah (F1 “Ulim al-Ma ‘ant Wa al-Bayan Wa al-Badi’) (Dar Ibn Hazm, 2018), 471.
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lexicon of (nahw), wherein bi-wadi ghayri dhi zar' is characterized as an indefinite entity
(nakirah), further described as lacking flora®® due to the inclusion of the term ghayr
preceding an undefined noun (nakirah).*® In Arabic, the term wadi (valley) denotes a
geographical formation situated between two mountains, although it may lack of water
source. Given that Mecca lacked vegetation, Abraham beseeched God to grant them
sustenance from other regions to aid the inhabitants and visitors who could come to revere
Allah and adhere to His commands.®!

Classical Islamic exegetes frequently interpret this verse to delineate the uninhabited
valley associated with Mecca as referenced in the Qur’an. Abtu Hafs al-Nasafi (d. 1142 CE)
elucidates in his commentary on sura 14:37 that “in a valley devoid of vegetation” pertains
to the valley of Mecca, specifically al-4btah, wherein “valley” signifies the base of the
foothill of a mountain. The phrase “which is devoid of vegetation” implies the absence of
water necessary for agricultural cultivation. “Near Your venerated (sacred) House”
indicates the Kaaba.®? Ibn Jarir al-Tabari (d. 922 CE) posits that the valley referenced is
substantiated by the Prophet’s assertion that upon Hagar and Ishmael’s arrival, the area
lacked a water source; for it water had been present, Abraham would not have characterised
it as a location “devoid of vegetation” adjacent to Your House, which You have prohibited
all Your creations from contaminating.%® Abii al-Barakat al-Nasafi (d. 1310 CE) clarifies
that “in the valley” refers to Mecca, “which has no vegetation,” indicating the absence of
any form of plant life, and “Near Your Honourable House,” the Kaaba, a site which Allah
has decreed all to refrain from disturbing.%*

Muhammad bin Nasr al-Marwazi (d. 907 CE) posited that Abraham transported Hagar
and Ishmael to a desolate valley of habitation.®® Al-Mawardi (d. 1059 CE) construed the
phrase bi-wadr ghayri dhi zar' as a reference to Mecca, characterized as a sterile valley

lacking inhabitants, which epitomizes reliance and faith in Allah amidst desolation.® Jalal

8 Fadil Salih Samira’1, Ma ‘ani AI-Nahw (Dar al-Fikr 1i-Tiba‘ah wa al-Nashr wa al-Tawzi‘, 2000), 3:129.

9 Muhammad ‘Abd al-Khaliq ‘Azimah, Dirasat Li Asiib Al-Qur’an al-Karim (Dar al-Hadtth, n.d.), 2:221.

9" Muhammad al-Makki Nasir, Al-Taysir FT Ahadith al-Tafstr (Dar al-Gharb al-Islamt, n.d.), 3:270.

%2 Najm al-Din ‘Umar ibn Muhammad ibn Ahmad al-Nasafi Hanafi, 4l-Taysir FT al-Tafstr (Dar al-Lubab li al-
Dirasat wa-Tahqiq al-Turath, 2019), 9:145.

93 Abii Ja‘far Muhammad ibn Jarir Tabari, Tafsir Al-Tabart Jami ‘ al-Bayan ‘an Ta 'wil Ay al-Qur’an (Dar Hajr
li-al-Tiba‘ah wa-al-Nashr wa-al-Tawzi‘ wa-al-11an, 2001), 13:696.

%4 Abii al-Barakat *Abdullah ibn Ahmad ibn Mahmiid Hafiz al-Din Nasafi, Tafsir Al-Nasafi (Madarik al-Tanzil
Wa Haqa'iq al-Ta 'wil) (Dar al-Kalim al-Tayyib, 1998), 2:175.

9 Muhammad bin Nasr Marwazi, Ta ‘zim Qadr Al-Salah (Maktabat al-Dar, n.d.), 1:98.

% Abii al-Hasan ‘Alf ibn Muhammad ibn Muhammad ibn Habib al-Basri al-Baghdadi Mawardi al-Shahir, Tafsir
Al-Mawardr (al-Nukat Wa al- ‘Uyin) (Dar al-Kutub al-‘IImiyah, n.d.), 3:138. However, citing Qadhi Abu Bakr
ibn al-’Arabi in interpreting this verse, an-NasirT (d. 1994 CE) stated that “It is not permissible for anyone to
use this verse as a proof in leaving his wife and children in a lonely and dangerous place, then relying on the
Almighty, the Most Merciful, and postulating with the deeds of Abraham...” See Muhammad al-Makk1 NasirT,
At-Taysir F1 Hadith at-Tafsir, vol. 3 (Beirut: Dar al-Gharb al-Islami, 1985), 271.
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al-Din al-Suyiiti (d. 1506 CE) interpreted the valley as a sanctified abode cleansed by Allah
from all malevolence, designated as the gibla, and transformed into a venerated site,
wherein Prophet Abraham purposefully selected this location for his progeny.%’
Contemporary scholars generally interpret Abraham’s supplication as a plea for God to
establish a secure haven for some of his descendants in a barren valley devoid of vegetation,
in proximity to the esteemed house of God (the Kaaba). He (Abraham) for this locale to
evolve into a center for worship, beseeching Allah to draw numerous individuals to inhabit
it and bestow upon them bountiful agricultural yields as a manifestation of gratitude
towards Him.%

Shiite mufassir of the tenth century further nuanced the interpretation of this verse,
particularly in relation to desolate valleys or wilderness. Al-Qummt (d. 919 CE) provided
an interpretation congruent with the fragment of the bi-wadi ghayri dhi zar' verse, which
pertains to the Kaaba. Nevertheless, he accentuated the phrase “O our Lord, indeed I have
placed some of my descendants,” thereby indicating that the term ‘descendants’ specifically
refers to ahl bayt, as substantiated by the hadith reported by Abu Ja’far (al-Baqir).*®
Another exegete, ‘Ayyashi (d. 932 CE), similarly interpreted the aforementioned hadith,
underscoring the 4hl Bait as the lineage of the Prophet Abraham.'® However, Ayyashi
elaborated more specifically on the emotional circumstances surrounding Abraham’s intent
to abandon Hagar in the arid valley.

From al-Fadl bin Miisa al-Katib dari Abii al-Hasan Musa bin Ja’far (al-Kazim), it is
reported that he articulated: “Indeed, when Abraham entrusted Ishmael and Hagar to the
confines of Mecca, he bid farewell to both individuals, leading them to weep. Subsequently,
Abraham inquired of them: “What provokes your tears? Have I not placed you in the land
most cherished by Allah and within His sacred precincts?” Hagar then responded:“O
Abraham, I did not anticipate that a prophet of your stature would undertake such an
action.” To which he (Abraham) replied: “What transgression have I committed?”” Hagar
retorted: “You have abandoned a vulnerable woman and a feeble child, devoid of any
human companionship, lacking visible water sources, absent of flora for cultivation, and

without cow to milk?”

97 “ Abd al-Rahman bin Abi Bakr Suyitt Jalal al-Din, 4/-Durr al-Manthir (Dar al-Fikr, n.d.), 5:47.

% Muhammad ibn Ahmad ibn Mustafa ibn Ahmad al-Ma‘riif bi Abi Zahrah, Zahrah Al-Tafasir (Dar al-Fikr al-
‘Arabi, n.d.), 8:4037.

% Qummi, Tafsir AI-Qummi, 1:371.

190 Abu Ja’far (al-Bagir) regarding surah 14:37: “Indeed, 1 have placed some of my descendants in a valley
where there are no plants” until His words: ‘So that they will be grateful.” He (Abu Ja’far) said: “We are they,
and we are the remainder of those descendants.” And in another narration from Hannan bin Sadir from him
(also from Abu Ja’far): “We are the remainder of that family, the 'itrah (close family or direct descendants of
Prophet Muhammad, known as ahl bayt).” See ‘Ayyashi, Tafsir Al- ‘Ayyashi, vol. 2.
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From Ahmad bin Muhammad bin Ab1 Nasr, relaying the words of Abii al-Hasan ar-
Rida (Imam Ali ar-Rida), it is narrated: “I received an account of him stating: Indeed,
Ibrahim Khalil ar-Rahman (the beloved of Allah) implored his Lord when he positioned
his progeny in the sacred territory: “O Lord, bestow upon them sustenance from fruits they
may express gratitude.” Consequently, Allah commanded a segment of land from Jordan
to encircle the Kaaba seven times. Thereafter, Allah instructed that it serve as a designated
tawaf area. Thus, the city acquired the appellation ‘Ta’if” due to its performance of tawaf
around the Kaaba.” Subsequently, Abraham ascended (Hill) and proclaimed to the
populace with utmost volume: “O all creatures, Allah has indeed mandated you to
undertake pilgrimage (Hajj) to this house located in Mecca, in a state of iAram, for those
possessing the capability to traverse the journey there. This constitutes an obligation from
Allah.” “Thus, O Fadl, the Hajj is obligatory for all beings. Hence, the talbiyah (the
utterance ‘Labbaik’) of the pilgrims during the Hajj days serves as the response to
Abraham’s summons. Therefore, recognise that on that day, you are engaging in the Hajj
in accordance with divine directives from Allah.”'®" Consequently, the barren valley
evolved into a significant human civilisation following the settlement of Hagar and Ishmael
therein.'?

The final classical Shiite exegete, al-Tts1 (d. 1067 CE), provides a more comprehensive
interpretation of this verse, particularly concerning the uninhabited valley (bi-wadt ghayri
dht zar"). Al-Tust elucidates the term valley (al-wadi) as denoting the incline or base of an
extensive mountain range. From this perspective, substantial rivers are occasionally
referred to as awdiyah (the plural form of wadi), owing to the resemblance of their banks
to the inclines of mountains. Concurrently, the expression ghayr dzi zar connotes an
absence of flora or vegetative life. Al-zar’ encompasses any form of vegetation
proliferating without a trunk (i.e., distinctly not a large tree), with the plural form being
zurit’. Furthermore, the phrase ‘inda baytika al-muharram’ is understood as a domicile
wherein God prohibits all that is permissible in other contexts, including marital relations,

matters pertaining to blood, impurity, and similar concerns.'%3

101 “ Ayyashi, Tafsir Al- ‘Ayydshi, 2:249.

192 And in another narration from him (Abu Ja‘far), he said: “Do you know which place is the most honorable
in the sight of Allah?” No one answered, so he himself answered his question: “That is Mecca al-Haram which
He has approved for Himself as a sacred land, and He has made His house in it.” Then he said: ‘Do you know
which place is better than Mecca?’ No one answered, so he himself answered again: “(That is) the area between
the Black Stone and the door of the Ka‘bah. That is the Hatim of Ibrahim, where Ibrahim used to graze his
goats and perform his prayers there.” And in another narration it is mentioned: “Do you know which place is
the most honorable in the sight of Allah?” No one answered, so he himself answered: “(That is) the area between
Rukun Aswad and Maqam (of Abraham) to the door of the Ka‘bah. That is Hatim Ismail, the place where Ismail
grazed his goats.” Then he mentioned the continuation of the hadith. See ‘Ayyashi, Tafsir Al- ‘Ayydshi, 2:251.
193 Tist, Al-Tibyan Fi Tafsir al-Qur an, 6:300.
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It is thus ascertainable that within the Abrahamic tradition, as reflected in both the
Torah and the Qur’an, the concept of wilderness is endowed with a congruent definition
and fundamental nature, specifically as a desolate and uninhabited locale, yet
simultaneously as a site where divine benevolence is bestowed upon those who adhere to
and fulfill God’s directive. The wilderness may also be viewed as a liminal space, serving
concurrently as a historical setting where prophets and the elect encounter divine grace.
The subsequent section will delve further into the narratives of prophets and the chosen
individuals who embarked on expeditions in the wilderness, enhancing the understanding

of the theological implications of this wilderness.

2.2 Wilderness as a Context for Divine-Human Interaction exemplified by Prophetic
Figures
The preceding discourse has elucidated the theological significance of wilderness within
the Torah and the Qur’an. This segment aims to succinctly investigate the narratives of
various prophetic figures who encountered such desolate terrains, thereby offering a more
profound understanding of the concept and elucidating the potential for establishing a link
to the experiences of Hagar. This exploration encompasses the tribulations endured by
Prophet Moses and Jesus in the desert, as well as those faced by Prophet Muhammad, who
sought solace in the Cave of Hira, a site enshrined in sacred texts as the locus of
prophethood. The accounts found within the Torah, Bible, and Qur’an ultimately unveil
recurring themes of wandering, isolation, vulnerability, and the trials confronted by these
prophets in the wilderness, which collectively highlight the divine care extended by God. %
Within the Pentateuch and the New Testament, it is articulated that God emerged from

% and appeared from Mount

Mount Sinai,'® manifested upon the High Mountain,’
Faran.'%” Mount Sinai refers to the locale of the dialogue between Moses and God, the High
Mountain signifies the site associated with Jesus, and Faran corresponds to Mecca, the
birthplace of the Prophet Muhammad.'® These three geographical sites are characterised

in both the Pentateuch and the New Testament as desolate, uninhabited valleys or plains;

104 Evans, The Books of the Pentateuch: Genesis, Exodus, Leviticus, Numbers, Deuteronomy, 257.

195 Exodus 19:11: Let them be ready for the third day; for on the third day 17 (YHWH) will come down, in
the sight of all the people, on Mount Sinai. See “Exodus 19,” accessed May 19, 2025,
https://www.sefaria.org/Exodus.19.

1% Matthew 17: 1] Six days later, Jesus took with him Peter and James and his brother John and led them up a
high mountain, by themselves. 2) And he was transfigured before them, and his face shone like the sun, and his
clothes became dazzling white. See Levine and Brettler, The Jewish Annotated New Testament New Revised
Standard Version, 31.

97 Genesis 21: 21: He (Ishmael) lived in the wilderness of Paran; and his mother got a wife for him from the
land of Egypt. See “Genesis 21,” accessed May 19, 2025, https://www.sefaria.org/Genesis.21.

198 Abii al-‘Abbas Ahmad ibn ‘Ajibah Hasani, Al-Bahr al-Madid (Dr. Hasan ‘Abbas Zaki, 1419), 2:265.
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nonetheless, they serve as the venues for the divine encounters of three eminent Abrahamic
prophets.

Throughout Moses’ odyssey, his prolonged solitude in the wilderness profoundly
transformed his character. “When Moses ascended the mountain and remained there for
forty days, he became wholly engrossed in the most sacred matters, to the extent that he
neither consumed food nor drink, as he ascended to receive the tablets of the law, inscribed
by the finger of God.”'% Similarly, the commencement of Jesus’ ministry is interpreted
through the narrative of the temptation in the desert (Luke 4:1-2),"° which is understood
as the assertion that “the renewal of the exodus into the desert is imperative for the
restoration of Israel’s identity as the son of God.”'"" In the examination of the Tanakh,
Muslim scholars also interpret various verses therein pertaining to the Paran desert as
directives for revelation to the Arabs, including Isaiah 42:11-12""? and Habakkuk 3:3,""3
thereby connecting these passages to God’s prophecy concerning the Prophet Muhammad.
The term Kedar in Isaiah 42:11 is linked to the descendants of Ishmael within the Arabian
region, and Prophet Muhammad is recognised as a descendant of Prophet Ishmael, having
been born in Mecca, which has historically been identified as the Paran desert."*

The Pentateuch substantiate the divine governance exercised through Moses during the
four decades of wilderness sojourn over the Israelites, as articulated in Deut 29:4-5."15
Rabbi Judah further elucidated this passage to signify that the Israelites endured a forty-
year period in the wilderness during which they provoked divine displeasure; nevertheless,
God sustained them throughout this duration. This is demonstrated by the citation: “and in
the barren land, where you have experienced how the Lord your God upheld you, as a man
would carry his offspring, in every way you journeyed, until you came to this location”

(Deut 1:31).18 At that juncture, the entire nation expressed discontent against their leaders,

' D.D. and D.D., Biblical Commentary on The Old Testament, 3. The Pentateuch, 336.

MO R. W. L. Moberly, The Bible, Theology, and Faith: A Study of Abraham and Jesus, Cambridge Studies in
Christian Doctrine (Cambridge University Press, 2000), 52.

" Nagle, “The Spiritual Values of Wilderness,” 990.

"2 Isajah 42: 11] Let the wilderness and the cities thereof lift up their voice, The villages that Kedar doth
inhabit; Let the inhabitants of Sela exult, Let them shout from the top of the mountains, 12) Let them give glory
unto the LORD, And declare His praise in the islands. See Tanakh: The Holy Scriptures According to the
Masoteric Text, 623.

13 Habakkuk 3:3: God cometh from Teman, And the Holy One from mount Paran. Selah His glory cover the

heavens, And the earth is full of His praise. See Tanakh: The Holy Scriptures According to the Masoteric Text,
890.

114 Sheha, Muhammad The Messenger of Allah, 67.

1% Deuteronomy 29: 4] I led you through the wilderness forty years; the clothes on your back did not wear out,
nor did the sandals on your feet; 5) you had no bread to eat and no wine or other intoxicant to drink—that you
might know that I ™M™ am your God. See ‘“Deuteronomy 29,” accessed May 19, 2025,
https://www.sefaria.org/Deuteronomy.29.

"8 Tanakh: The Holy Scriptures According to the Masoteric Text, 251.
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Moses and Aaron, articulating their lament: “Would that we had died in Egypt or in this
wilderness! Why has the Lord brought us into this land, to fall by the sword, and our wives
and our children to be plundered (enslaved by the enemy)?” They reflected that it would
have been preferable to return to Egypt! They resolved among themselves to appoint a
leader and retrace their steps to Egypt.” In response to this discontent, which escalated into
outright insurrection, Mosen and Aaron prostrated themselves before the gathered
assembly, seeking to articulate their anguish before God in hopes of invoking divine
intervention."’

In accordance with Rashi’s commentaries (d. 1105 CE), it is posited that God had
“intended to punish” the Israelites since their transgression involving the golden calf''® and
their subsequent refusal to enter Canaan during the initial year of their wilderness journey;
however, divine mercy compelled Him to postpone the imposition of punishment until their
transgressions had reached a more grievous state, at which point He mandated the complete
penalization. Consequently, they traversed the wilderness for forty years, as, according to
the stipulations of the law, the threshold age for accountability was established at 20, and
they were destined to perish at the age of 60, which necessitated a forty-year duration for
the entirety of that sinful generation to gradually pass away in the wilderness,''® thereby
making way for a new generation of Israelites prepared to enter the Promised Land.'?

Rashi’s interpretation accentuates the notion that the wilderness in the Pentateuch is
perceived as a corrective environment wherein the prior generation that revolted against
Moses is entirely obliterated. The wilderness motif recurs in the discourse surrounding the
Pentateuch, extending its significance through the ritual of transferring the sins of the
Israelites, orchestrated by the Prophet Aaron, into the corporeal form of a goat that was

subsequently exiled from the sacred realm (Canaan) to the wilderness.'?' Hence, according

"7 D.D. and D.D., Biblical Commentary on The Old Testament, 3. The Pentateuch, 91.

118 Exodus 32: 1] And when the people saw that Moses delayed to come down from the mount, the people
gathered themselves together unto Aaron, and said unto him: ‘Up, make us a god who shall go before us; for
as for this Moses, the man that brought us up out of the land of Egypt, we know not what is become of him.” 2)
And Aaron said unto them: ‘Break off the golden rings, which are in the ears of your wives, of your sons, and
of your daughters, and bring them unto me.” See Tanakh: The Holy Scriptures According to the Masoteric Text,
122-23.

"9 Numbers 14: 33: And your children shall be wanderers in the wilderness forty years, and shall bear your
strayings, until your carcasses be consumed in the wilderness. See Tanakh: The Holy Scriptures According to
the Masoteric Text, 211.

120 pearl, Rashi Commentaries on the Pentateuch, 146.

121 Leviticus 16: 21] And Aaron shall lay both his hands upon the head of the live goat, and confess over him
all the iniquities of the children of Israel, and all their transgressions, even all their sins; and he shall put them
upon the head of the goat, and shall send him away by the hand of an appointed man into the wilderness. 22)
And the goat shall bear upon him all their iniquities unto a land which is cut off; and he shall let go the goat in
the wilderness. Tanakh: The Holy Scriptures According to the Masoteric Text, 164.
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to Ibn Ezra, the wilderness is construed in this context as a domain designated for the
expulsion of sins.??

In the context of Islamic scholarship, the exegete elucidates the narrative of the Prophet
Moses’ sojourns, particularly during his expedition through the desolate valley, which is
commonly interpreted as the wilderness described in Sura al-Qasas (28): 15-46. According
to the exegesis of Husayn Va‘iz Kashift (d. 1504 CE), it is recounted that Moses took the
life of an individual (an Egyptian man) who had solicited assistance from the Children of
Israel, leading to the Egyptians discovering the act, which prompted them to attempt to take
Moses’ life. Subsequently, God provided solace to Prophet Moses from this distress and
commanded him to migrate to Madyan.'?®> Moses underwent a profound trial, intending to
evolve into a purified and sanctified individual. It is further indicated that Moses resided
among the inhabitants of Madyan for a duration ranging from ten to twenty-eight years.

Moses was ordained to arrive at the revered valley,'** where God communicated with
him and designated him as a Messenger, subsequently, Moses was instructed to confront
Pharaoh, who had committed egregious transgressions. He was directed to address Pharaoh
with benevolent discourse, so that he might be receptive to counsel and develop a
consciousness of Allah. When Allah summoned Moses in the sacred valley and dispatched
him to Pharaoh, granting him his petitions, he proceeded to Pharaoh, accompanied by
angels who extended their hands to him. In the meantime, his family remained in the
location from which he had departed. It is noted in al-Taysir that Moses’ family awaited
his return throughout the night.'?

The following day, his kin, with no updates from him, were enveloped in confusion
and uncertainty amidst the wilderness. Nevertheless, specific individuals from Maydan
arrived and recognised Saffura (the spouse of Moses), subsequently escorting her to her
paternal home. Following the demise of Pharaoh, information regarding Moses reached

them. As Moses journeyed toward Egypt, a divine revelation was imparted to Aaron,

122 Schachter, The Commentary of Abraham Ibn Ezra on the Pentateuch, 3: Leviticus, 84.

123 Surah al-Qasas (28): 15: And he (Miisa) entered the city at a time of unawareness of its people: and he found
there two men fighting, one of his party (his religion, from the children of Israel), and the other of his foes. The
man of his (own) party asked him for help against his foe, so Miisa struck him with his fist and killed him. He
said: “This is of Shaytan’s (Satan) doing: verily, he is a plain misleading enemy.” ... Surah al-Qasas (28): 20:
And there came a man running, from the farthest end of the city. He said: “O Misa! Verily, the chiefs are taking
counsel together about you, to kill you, so escape. Truly, I am one of those who do right.” See Al-Hilali and
Khan, Translation of The Meanings of The Noble Qur’an in The English Language, 432.

124 The valley referred to here is at-Tir which refers to the side of a mountain. This information is found in
Surat al-Qasas: 29: Then, when Miisa had fulfilled the term, and was travelling with his family, he saw a fire
in the direction of Tiir (Mount)... See Al-Hilali and Khan, Translation of The Meanings of The Noble Qur’an
in The English Language, 433.

125 1sma ‘1l Haqq1 Burlisawi, Tafsir Rith Al-Bayan (Dar al-Fikr, 1957), 5:386.
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instructing him to meet his brother and route to Madyan.'?® An exegete interprets Moses’
life trajectory in a spiritual context, positing that when Allah intends to elevate one of His
creations to a superior status (spiritual echelon), He instils a sense of trepidation within
them, prompting them to flee from creation towards Him, thereby allowing Allah to unveil
to them His profound secrets. This phenomenon is exemplified in Moses’ experiences. %’
The subsequent topic pertains to the journey of Jesus within the wilderness. It is widely
reported that Jesus traversed the Judean desert, during which he encountered temptations
posed by Satan. Subsequently, he undertook a period of fasting that lasted for 40 days and
40 nights. Nestled within the elevated dry landscape, the Judean Desert is located to the
east of Jerusalem and northwest of the Dead Sea.'?® The narrative concerning his
wanderings has elicited critical analyses from Jewish scholars, culminating in the
emergence of a Jewish polemical text during the Middle Ages, which recounts the life of
Jesus from a critical standpoint, known as Toledot Yeshu (2> m721n). This text claims that
Jesus roamed the desert accompanied by his disciples, engaging with various individuals
and offering incisive remarks. Eventually, the ruler, specifically Herod in this context,
acquiesced to the execution of Jesus after a considerable duration. He faced execution by
hanging, devoid of stoning, despite the fact that his disciples suffered stoning.'?® A
divergence in the narrative is observable in the New Testament, which does not contain
any assertion indicating that Herod executed Jesus alongside his disciples. In the New
Testament, it is reported that Jesus was detained and put on trial by the Sanhedrin (1"77710),
a Jewish council of that age, before being transferred to Pontius Pilatus, a governor of
Rome, since the jurisdiction to perform executions was exclusively with the Romans. '3
Mufassir within the Islamic tradition elucidates the trial faced by Jesus (Prophet Isa

as.) in relation to the children of Israel. Upon his arrival among the children of Israel,

126 K ashifi SabzawarT Husayn ‘All, Mawahibu ‘alayh (Sazman Chap wa Intisharat Iqbal, 1369), 684.

127 1sma ‘1l Haqq1 Burlisawd, Tafsir Rith Al-Bayan (Dar al-Fikr, 1957), 6:268.

128 Mark 1: 2 And the Spirit immediately drove him out into the wilderness. '* He was in the wilderness forty
days, tempted by Satan; and he was with the wild beasts; and the angels waited on him. See Levine and Brettler,
The Jewish Annotated New Testament New Revised Standard Version, 57-58.

129 peter Schifer et al., Toledot Yeshu (“The Life Story of Jesus”) Revisited: A Princeton Conference, Texts
and Studies in Ancient Judaism 143 (Mohr Siebeck, 2011), 64.

130 Matthew 17: ! Now Jesus stood before the governor; and the governor asked him, “Are you the King of the
Jews?” Jesus said, “You say so.” 2 But when he was accused by the chief priests and elders, he did not answer.
13 Then Pilate said to him, “Do you not hear how many accusations they make against you?” '# But he gave
him no answer, not even to a single charge, so that the governor was greatly amazed. ... 2’Now the chief priests
and the elders persuaded the crowds to ask for Barabbas and to have Jesus killed. 2! The governor again said to
them, “Which of the two do you want me to release for you?” And they said, “Barabbas.” 22 Pilate said to them,
“Then what should I do with Jesus who is called the Messiah?” All of them said, “Let him be crucified!” 3
Then he asked, “Why, what evil has he done?”” But they shouted all the more, “Let him be crucified!” See
Levine and Brettler, The Jewish Annotated New Testament New Revised Standard Version, 51.
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Prophet Jesus performed miracles,’™ including resurrecting the deceased and curing the
blind and infirm; however, the majority of the Children of Israel dismissed these acts as
mere sorcery.'®? Upon recognising that a substantial portion of the Jewish populace rejected
the divine revelation and actively opposed his teachings, they even conspired to take his
life.’® Consequently, Jesus (Prophet Isa as.) sought refuge by fleeing from the region of
Syria to Egypt. On the banks of the Nile, he encountered a contingent of fishermen engaged
in their trade. Jesus invited them to partake in a “more substantial catch.” When they
inquired about the nature of this catch, he responded, “Come, let us catch people, let us
entice them towards the comprehension of monotheism.” In certain accounts, Jesus
articulated, “Come, let us capture individuals,” thereby entreating them to embrace the
doctrines of God."®*

The narrative about the final prophet who embarked on solitary sojourns within the
wilderness is the Prophet Muhammad (peace be upon him). While immersed in his spiritual
reflections in a quiet area near Mecca, the Prophet Muhammad encountered a significant
occurrence that reshaped his life and greatly affected the unfolding of human events
henceforth. According to the account provided by Ibn Ishaq, this momentous event
transpired during Ramadhan while Muhammad resided at his customary place of repose
within a mountain cave near Mecca. He was in a state of slumber when the Angel Gabriel
manifested, enveloping him with a covering that bore an inscription, commanding him to
“Read!”'3®

Ahmad b. Uthman, recognised as Abu al-Jawza, along with Wahb b. Jarir, his
progenitor, al-Nu’man b. Rashid, al-Zuhri, ‘Urwah, and ‘Aishah elucidate that the initial
form of divine revelation imparted to the Messenger of Allah was through true visions;
such visions would descend upon him (the Prophet Muhammad), akin to the onset of dawn.
Subsequently, he developed an affinity for solitude, often retreating to a cave in Hira’ to
engage in various acts of devotion for several days prior to returning to his familial
obligations. Following this, he would revert to his family and provision himself for an

equivalent duration. This cyclical routine persisted until the moment of divine truth

31 It is said in surah Al ‘Imran (3): 50: And I have come confirming that which was before me of that Tawrah
(Torah), and to make lawful to you part of what was forbidden to you, and I have come to you with a proof
from your Lord. So fear Allah and obey me. See Al-Hilali and Khan, Translation of The Meanings of The Noble
Qur’an in The English Language, 68.

132 < Al1, Mawahibu ‘alayh, 1251.

1331t is said in surah Al ‘Imran (3): 54: And they (disbelievers) plotted [to kill ‘Tsa, and Allah plotted too. And
Allah is the Best of those who plot. See Al-Hilali and Khan, Translation of The Meanings of The Noble Qur’an
in The English Language, 68.

134 < Al1, Mawahibu ‘alayh, 118.

38 F. E. Peters, Jesus and Muhammad: Parallel Tracks, Parallel Lives (Oxford University Press, 2011), 106.
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approached him unexpectedly, proclaiming, “Muhammad, you are the Messenger of
Allah.” The vision alluded to corresponds to the Qur’an (53:1-18), which Muslims interpret
as a vision involving Gabriel.

Al-Tabari (d. 923 CE) recounts that the Messenger of Allah articulated, “I rose, but
then fell to my knees, retreating as my shoulders trembled. I approached Khadijah and
implored, “Cover me! Cover me!” and proclaimed, “Muhammad, [ am Jibril, and you are
the Messenger of Allah.” He then instructed, “Read it!” I inquired, “What shall I read?”” He
grasped me firmly and constrained me three times with intensity to the brink of
asphyxiation and utter exhaustion; thereafter, he declared: “Recite in the name of your Lord
who created,” and I complied. Subsequently, I went to Khadijah and expressed, “I fear for
my safety.” Upon recounting the occurrence, she reassured me, saying, “Rejoice, for Allah
will not disgrace you, for you have been benevolent to your family, upheld the truth,
delivered what was entrusted to you, preserved through adversity, provided support to those
who sought it, and aided individuals in distress.” 3"

The concluding verses of Gabriel’s revelation comprise the initial lines of what is

138 and within this surah, these

subsequently regarded as the ninety-sixth surah of the “Igra,
are credibly proposed as Muhammad’s earliest revelation. The Prophet awoke and
discerned Gabriel, “in the form of a man,” on the periphery. The angel proclaimed,
“Muhammad, you are Allah’s Apostle, and I am Gabriel.” Muhammad remained
transfixed, observing that wherever he directed his gaze, Gabriel was present in the celestial
expanse.'3®

Sheikh Abt Madyan elucidated the solitary disposition of Prophet Muhammad (peace
be upon him) during his retreat into the wilderness, articulating: “The hallmark of a
student’s sincerity in his intentions is his withdrawal from the mundane. The indication of
sincerity in this retreat from the mundane is his proximity to al-Hagq (Allah). Furthermore,
the manifestation of honesty in approaching Allah is signified by his return to the mundane.
This delineates the state of the authentic heir of the Prophet: he experienced solitude
(khalwat) in the Cave of Hira (Kana yakhlu bi-ghari Hira’), forsaking domestic ties and

familial bonds, in pursuit of the Divine until the truth unveiled itself and Allah designated

13 Muhammad ibn Garir ibn Yazid al-Tabari et al., The History of Al-Tabarf, V1, Bibliotheca Persica (State
university of New York press, 1988), 67.

137 Tabari et al., The History of Al-Tabart, V1, 68.

138 1t is said in Surah al-’Alaq (96): 1] Read! In the Name of your Lord Who has created (all that exists]. 2) He
has created man from a clot (a piece of thick coagulated blood). 3] Read! And your Lord is the Most Generous.
4) Who has taught (the writing) by the pen. 5] He has taught man that which he knew not. See Al-Hilali and
Khan, Translation of The Meanings of The Noble Qur’an in The English Language, 682.

139 Peters, Jesus and Muhammad, 107.
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him as a messenger to guide His servants. These three phases are bequeathed to those whom
Allah selects from the Prophet’s community. Therefore, those who inherit the knowledge,
actions, and state of the Prophet are designated as warith kamil (perfect heirs).14°

Within that cave, the essence of Prophet Muhammad was ensnared due to the profound
matters that had descended upon him, residing in the concealed and shadowy recesses of
his heart. Subsequently, an image emerged within his heart amalgamated from diverse
forms of knowledge (manifestations), a surah akin to a metrical composition that resonated,
encapsulating the secrets and observations therein. Prophet Muhammad, accompanied by
a woman, approached trembling with trepidation until he attained composure. He was
inquired of: “What is it that causes your unrest?” He responded: “A matter that has deprived
me of sleep.” Allah has conferred upon me the honour of what He has granted to the
possessors of lisan (revelation/wahy),” the apostles and the elect prophets, in terms of
knowledge, trials, and tribulations.’' Thus unfolds the narrative of the journey within the
wilderness of the esteemed Prophets throughout the Abrahamic tradition. In light of the
preceding exposition, it may be inferred that a convergence exists in the conceptualisation
of wilderness as derived from the experiences encountered by each of the three prophets,

which can be systematically categorised in the following table:

Table 2.1. Thematic intersection of wilderness among the three Abrahamic prophets

Theme Moses Jesus Muhammad Saw.
Wilderness Sinai Desert Judean Desert Hira Cave
When Prophet
Period 40 years 40 days Muhammad was 40
years old
) ) Led by the Holy ) ]
Experience of Burning Bush (Fire) o First Revelation
o Spirit, the o
Divine Revelation at Sinai ) (wahy) by Jibril
transfiguration
Formation of the
nation of Israel to Preparation for Divine Revelation,
Spiritual Function ) . o
enter the Promised ministry prophetic sign
Land

140 Mohamed Haj Yousef, “4Sall cila gidll - [3lai¥) alie aed ¢l ¢34Y1]” The Single Monad Model of the Cosmos,
accessed May 19, 2025, https://www.ibnalarabi.com/futuhat/pages.php?id=785.

147 Mohamed Haj Yousef, “«ziendl b pmall (e dyuall dualaiaV) (o il J e 48 o & AL Hde galall Gl -
A8l als gl The Single Monad Model of the Cosmos, accessed May 19, 2025,
https://www.ibnalarabi.com/futuhat/pages.php?id=1497.
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Wilderness as From slavery to From baptism to From solitude to

liminal space Covenant Ministry Prophecy

The exegesis of the Pentateuch and the Qur’an reveals significant parallels in the
conceptualisation of the wilderness as an embodiment of divine testing experienced by
Prophets. As a liminal space, the wilderness is characterised by an arid expanse lacking
both human habitation and flora, which necessitates that every person who enters this
domain yield to their Sovereign. This analysis enables the exploration of a more
representative and universally relevant interpretation of the wilderness as a sacred space in
the narrative of Hagar. An additional inquiry into this topic will be elaborated upon in the
following section, which explores the wilderness as understood through the experiences of

mystics in general.

2.3 Wilderness as a Sacred Threshold within the Perspectives of Saints and Ascetics
Concerning the prior discourse concerning the trials faced by the Prophets during their
period of exile in the wilderness, this section concisely articulates a parallel wilderness
experience encountered by mystics or ascetics within the framework of the Abrahamic
traditions. Examination from this vantage point enhances the comprehension of the
wilderness, not merely as a liminal space, but also as a conduit for spiritual metamorphosis,
which later becomes intricately connected to the interpretation of Hagar’s spiritual states
during her sojourn in the wilderness. Each of the Abrahamic faiths, namely Judaism,
Christianity, and Islam, possesses its distinctive mystical current and is characterised by
notable mystical personages, encompassing both male and female representatives. Whereas
a divine mandate characterizes the wilderness odyssey of the prophets, the pilgrimage of
the mystics and ascetics is conceptualized as the soul’s yearning for annihilation and
subsequent rebirth in the divine presence of God, facilitated through withdrawal from
societal engagements and a traversal into the wilderness to sever all worldly attachments.
A salient figure within Judaic mysticism, Rabbi Yehuda Leib Halevi Ashlag (d. 1954
CE), commonly referred to as Baal HaSulam (221071 9¥2), which translates to “owner of the
ladder,”"*? exemplifies the mystic’s journey in the wilderness. He articulated: “There is an
allegory about friends who were lost in the desert, hungry and thirsty. One of them had
found a dwelling filled with all pleasures. He recalled his destitute brothers, although he

142 Rabbi Yehuda Leib HaLevi Ashlag (aka Ba’al HaSulam) is the author of the 20th century Hebrew translation
and commentary on the Zohar called the Sulam. He is writing with the goal of making Kabbalah more accessible
to the public. Kabbalah is a well-known system of religious philosophy or theosophy in Judaism. See
https://www.sefaria.org/sheets/461956.249?1ang=bi&with=all&lang2=en. See also Mathers, The Kabbala
Unveiled, 4.
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had drifted away from them and was oblivious to their location. What did he do? He began
to shout loudly and blow the trumpet; perhaps his poor and hungry friends would hear his
voice, come closer, and come to the dwelling filled with all pleasures.”'

HaSulam interpreted this allegory to narrate the futile pursuit of individuals within the
worldly realm. In his view, this world was instantiated in a condition of lack and void.
Consequently, humanity is propelled toward the acquisition of material goods and the
attainment of gratification. Regrettably, numerous individuals engage in the relentless
quest for possessions for their own benefit, leading to a perpetual state of dissatisfaction.
Thus, it is not uncommon for individuals to perish amidst their pursuits, remaining in a
condition of anguish due to their failure to attain any form of fulfillment. Conversely, if
one endeavours to traverse the desolate expanse of the empty desert, they will encounter a
‘dwelling full of pleasures,” which serves as a metaphor for enlightenment. Subsequently,
those who achieve this enlightenment will ‘shout loudly’ and ‘blow the trumpet,’
symbolizing the enlightened individuals endeavouring to summon others to return to
God. 4

One of the salient features of Jewish mysticism is its profound emphasis on an
immediate and personal encounter with the Divine, frequently characterized as an
exceptional and transformative experience that transcends conventional intellectual
comprehension. This direct engagement is occasionally articulated as a mystical
communion with the Divine, wherein in the individual perceives a profound connection
that surpasses traditional religious narratives.'#® This spiritual affiliation is indicative of the
traveler’s lamentations. In the spiritual realm, the condition of “weeping” constitutes the
most efficacious state for activating all mechanisms of self-correction and enhancement
requisite for spiritual metamorphosis.’*® The act of weeping serves as a form of
supplication or prayer to attain likeness to the Creator, with tears functioning as the medium
that maintains the portal ajar. Consequently, tears represent an action that facilitates the
individual’s aspiration to emulate the Creator.'’

The Jewish theosophical viewpoint is termed Kabbalah (:772p). Kabbalah, in its lexical
definition, signifies ‘reception.” This doctrine is recognized as the principal stream of
Jewish mysticism that has been perpetuated over centuries. Due to its spiritual intricacies,

the assertions of Kabbalah are not solely accessible to authors and philosophers but

143 Michael Laitman, Unlocking the Zohar (Laitman Kabbalah Publishers ; Bnei Baruch USA, 2011), 21.
144 Laitman, Unlocking the Zohar, 102.

148 Scholem, Major Trends in Jewish Mysticism, 4.

148 Laitman, Unlocking the Zohar, 104.

47 Laitman, Unlocking the Zohar, 105.
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resonate profoundly with poets as well. Historical accounts suggest that the Kabbalah was
initially imparted by God Himself to a select assembly of angels, who subsequently
established a theosophical school in Paradise. Following the Fall, these angels benevolently
disseminated this celestial doctrine to the wayward progeny of Earth, thereby providing a
pathway for their reversion to unadulterated glory and happiness. The transmission of this
knowledge commenced with Adam, and proceeded to Noah, and subsequently to Abraham,
the beloved of God, who migrated with Him to Egypt, where the patriarch permitted a
portion of this enigmatic doctrine to be revealed. In this manner, the Egyptians acquired a
fragmented understanding of it, and other Eastern civilizations were able to integrate it into
their philosophical frameworks. Moses, who was well-versed in the entirety of Egyptian
wisdom, was initially initiated into the Kabbalah within his homeland, but attained
profound mastery during his sojourn in the wilderness.#

Moses also conveyed the secrets of this doctrine to seventy elders, who perpetuated it
through a chain of oral transmission. Amongst those who constituted an unbroken lineage
of tradition, David and Solomon exhibited the most profound comprehension of the
Kabbalah. Nevertheless, writing it down was not undertaken until Rabbi Shimeon Ben
Jochai, who lived contemporaneously with the destruction of the Second Temple,
intentionally severed social connections to fully embrace solitude. Escaping to Galilee with
his son, he concealed himself in a cave for thirteen years, shielded from worldly
distractions, until he attained spiritual enlightenment. Subsequent to his passing, his son,
Rabi Eleazar, along with his secretary Rabi Abba and his disciples, compiled the treatises
of Rabi Simon Ben Jochai, from which emerged the illustrious work known as the Zohar,
the splendor, which serves as the grand repository of the Kabbalah.°

Meanwhile, within the Christian paradigm, the ascetic movement towards the
wilderness exhibits a comparable pattern, namely the reflective and symbolic engagement
with the Old Testament and New Testament as a means to attain spiritual metamorphosis.
It is posited that during the ascetic movement of the third and fourth centuries, desert
ascetics exchanged their corporeal existence for a renewed spiritual essence. A notable
figure who examined this phenomenon was Saint Anthanasius, the Patriarch of Alexandria,
Egypt (d. 373 CE). He articulated this theme in his seminal work “Life of Anthony,”"®

which serves as a pivotal prototype for Western hagiographic literature.

148 Mathers, The Kabbala Unveiled, 5.

149 Mathers, The Kabbala Unveiled, 6.

150 Athanasius et al., The Life of Antony: The Greek Life of Antony, the Coptic Life of Antony, Cistercian Studies
Series 202 (Cistercian Publ, 2003).
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The book highlights Athanasius’s attempt to integrate the Old Testament
representation of desert asceticism with the New Testament’s narrative surrounding
Christ’s death, burial, and resurrection. He emerged as the new Elijah, who discovered
solace and divine providence within the wilderness,'! as well as embodying the image of
Christ’s resurrected form following his entombment and struggle against his inner demons.
Athanasius manifested to his adherents in the guise of a transformed spiritual entity. He
became a tangible representation of Paul’s assertion: “It is sown a physical body, it is raised
a spiritual body.”'®? Anthanasius and the ascetics inhabiting the Egyptian and Syrian
deserts reclaimed their paradisiacal essence, emancipated from corporeal subjugation, and
presented themselves as more akin to angels than mere mortals.

A female figure within Christianity similarly encountered this ascetic experience.
Previously identified as a prostitute, she underwent a transformation into a sanctified
woman as a result of her struggle against her carnal desires and ultimately redeemed her
flesh through seclusion in caves and the practice of extreme penance. An illustrative
example is Pelagia of Antioch.®® Her transformation into a divine woman represents God's
saving grace, as she altered her physical existence from that of Eve (the prototype of
original sin) to the faultless Virgin Mary. The cave, serving as the ascetic haven for the
erstwhile prostitute, functioned as a symbolic replica of Mary’s impenetrable womb,
thereby compelling women to transcend the diminished nature inherited from Eve the
seductress.'*

Another ascetic individual recognized within the classical Christian tradition is St.
Christina the Astonishing (Christina Mirabilis), who resided in Belgium during the 12th

century.'® Christina is renowned for her extraordinary conduct involving self-isolation,

811 Kings 19: 4 But he himself went a day’s journey into the wilderness and came and sat down under a broom
tree. And he asked that he might die, saying, “It is enough; now, O Lord, take away my life, for I am no better
than my fathers.” 5 And he lay down and slept under a broom tree. And behold, an angel touched him and said
to him, “Arise and eat.” See “1 Kings 19:4-8 ESV - But He Himself Went a Day’s - Bible Gateway,” accessed
May 20, 2025, https://www.biblegateway.com/passage/?search=1+Kings+19%3A4-8&version=ESV.

152 1 Corinthians 15: 4 It is sown a physical body, it is raised a spiritual body. If there is a physical body, there
is also a spiritual body. See Levine and Brettler, The Jewish Annotated New Testament New Revised Standard
Version, 312.

153 Pelagia, a penitent from Antioch, continued to be harassed by a demon even after she had been baptized.
Bishop Nonnus advised her: “Bless yourself with the Cross of Christ and renounce him.” This she did and the
demon left her at once. But when during the night the demon began to molest her again, Pelagia rid herself of
him in the following manner: Then Pelagia, the servant maid of God, blessed herself with the Sign of the Cross
and blew a breath at the demon, saying: ‘May my God who has liberated me from your teeth and who has led
me into His heavenly bridal chamber, resist you for me.” And the Devil disappeared instantly.” See Johannes
Quasten and Joseph C. Plumpe, eds., Ancient Christian Writers, the Works of the Fathers in Translation (The
Newan Press, 1950), 10:116.

154 Mary F. Thurlkill, Chosen among Women: Mary and Fatima in Medieval Christianity and Shi’ite Islam
(University of Notre Dame Press, 2007), 47.

%8 Thomas of Cantimpré: The Collected Saints’ Lives, with Barbara Jane Newman (Brepols (éditions), 2008).
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avoidance of societal interactions, concealment within wooded areas, or seclusion in
daunting environments. Yet, her deeds should not be mistaken for symptoms of a
psychological ailment. Instead, these unusual locales served as sites for her profound
mystical encounters. The wilderness, to her, was transformed into a sanctified space for
purification, allowing her to detach from the moral failings of the world. Her alienation
manifested as a unique form of communion with the divine reality. Christina is documented
to have retreated from human society out of profound trepidation, seeking refuge in the
desert, among trees, atop ecclesiastical towers, or within other elevated structures. She
frequently evaded individuals whose sinful behaviors assailed her sensory perceptions,
particularly her olfactory sense. Additionally, she sought seclusion from those who
persecuted her due to her peculiar behaviors or who endeavored to compel her into
performing various prayers on their behalf. Consequently, the term wilderness in this
context pertains to a state of exile, signifying both a physical locale and a paradigm of
spiritual engagement. Christina’s pilgrimage to the desert and the treetops resonates with
the rhythm of Christ’s life, as she ventured there prior to the commencement of her public
ministry.'%

It is further elucidated that the impetus for Christina’s withdrawal from the masses
was rooted in her acute awareness of the miracles she experienced. In Thomas of
Cantimpré: The Collected Saints’ Lives, it is articulated that: “Then, fearing that these most
sublime miracles might exceed the limits of human senses and that the human carnal mind
might see in these divine acts an occasion for evil, she (Christina) fled from human
existence and ascended to high places like a bird, and remained in the water for a long time
like a fish.” In this instance, her retreat exemplified an exercise in humility, safeguarding
her from the perception of arrogance that might arise from the attention garnered by her
extraordinary gifts bestowed by God. This humility illustrates that Christina did not act to
emulate Christ or assert divine authority. She returned to the desert to create a space
conducive to fulfilling the will of Christ."”

The Sufi tradition signifies the final element in this segment of mysticism, with its
foundations in the principles of Islam. The previous section has discussed the Prophet’s
experience in the wilderness, elucidating that the Prophet Muhammad (peace be upon him)
engaged in khalwah, or solitude, within the cave of Hira. This practice of khalwah was

similarly embraced by Sufis in serene valleys, distanced from the throngs of humanity, in

56 Andrea Janelle Dickens, The Female Mystic: Great Women Thinkers of the Middle Ages, International
Library of Historical Studies 60 (I. B. Tauris, 2009), 43.
57 Dickens, The Female Mystic, 44.
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pursuit of a deeper connection with the divine. Al-Sha‘rani (d. 1565 CE) articulated that
the Sufi masters embarked upon the path of khalwah (notated with the letter kha
accompanied by the vowel fathah) to liberate themselves from the ailments and
imperfections that afflicted their hearts and comportment, thus purifying themselves from
the impurities of worldly existence, enabling their minds and hearts to attain clarity, with
the ultimate objective of reaching Allah and accessing the divine secrets and Rabbani
revelations that were bestowed upon them through their practice of khalwah. Subsequently,
revelations were imparted to them, augmenting their knowledge beyond what they had
previously acquired from their mentors or textual sources. These represent Rabbani
inspirations and revelations that are devoid of the need for interpretation or modification.

Shaykh ‘Abd al-Qadir al-Jilani (d. 1166 CE) once expressed, “I yearn for the
tranquility of the open fields and deserts, where I could exist unseen and not behold others;
however, Allah decreed otherwise, to serve the greater benefit of creation.”'® Al-Sha ‘rani
further elucidated that the practice of khalwah is not a novel concept introduced by the
Sufis, but rather is referenced in both the Qur’an and Sunnah, as exemplified by the Prophet
Ibrahim’s experience of khalwah, in which he distanced himself from his non-believing
compatriots.'® Hadith literature also articulates the practice of khalwah in solitude,
conveying the concept of uzlah (seclusion).'®

Thus, the practice of seclusion, isolation, or khalwah from the masses is a recognized
and explicitly articulated principle within the Qur’an dan Sunnah, wherein the terms share
closely related meanings; khalwah represents a form of ‘uzlah. Nonetheless, some scholars
delineate a distinction between khalwah and ‘uzlah, positing that khalwah pertains to
seclusion from entities other than Allah (a/-aghyar), whereas ‘uzlah denotes seclusion from
the self and its desires, as well as distractions that divert the individual from Allah,

rendering ‘uzlah a more prevalent concept than khalwah. while khalwah may frequently

158 < Abd al-Wahhab Sha‘rani, 4l-Jawhar al-Masiin Wa al-Sirr al-Maq ‘am Fima Tuntijuhu al-Khalwa Min al-
Asrar Wa al- ‘Uliam (Dar Jawami* al-Kalim, 2007), 3.

159 “Abd al-Qadir Jilani, A/-Safinah al-Qdadiriyyah (Dar al-Albab, 1412), 16. In his daily activities he used to
say: “I have researched all the deeds, and I have not found anything better than feeding others. If the whole
world were in my hands, I would not choose anything above feeding the hungry.” He used to order his servant,
Muzaffaran, to bring a tray of bread, in case someone needed dinner, so he could give it to them.

60 Surah Maryam (19): 49: So when he (Ibrahim) turned away from them and from those whom they
worshipped besides Allah, We gave him Ishaq (Isaac) and Ya‘qiib (Jacob), and each one of them We made a
Prophet. See Al-Hilali and Khan, Translation of The Meanings of The Noble Qur’an in The English Language,
347.

'61 It has been narrated on the authority of Abu Sa’id Khudri that a man came to the Prophet (may peace he
upon him) and said: Who is the best of men? He replied: A man who fights in the way of Allah spending his
wealth and staking his life. The man then asked: Who is next to him (in excellence)? He said: Next to him is a
believer who lives in a mountain gorge worshipping hid Lord and sparing men from his mischief. See “Sahih
Muslim 1888a - The Book on Government - 3Ly <US - Sunnah.Com - Sayings and Teachings of Prophet
Muhammad (a5 4de &) L) accessed May 20, 2025, https://sunnah.com/muslim:1888a.
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occur, ‘uzlah is considered a rarity. Nevertheless, their meanings remain unified, and their
ultimate purpose is singular: to achieve seclusion from society and to purify the mind and
heart."®2

Muslim Sufis (salik) frequently employ the concept of “valley” in the context of their
spiritual odyssey. This valley not only signifies a physical expanse remote from human
accessibility, but it also embodies a metaphorical significance that denotes an individual’s
spiritual status. Sheikh Uftadah Efendi symbolically referred to this valley as Wadr al-
Hayrah, translating to the valley of perplexity. Within this valley, a salik possesses an
awareness of his ultimate pursuit (the encounter with the Divine), yet he finds himself
incapable of attaining it. Consequently, he traverses the valley engulfed in disorientation
and intense fervor. He experiences torment from the heat to the point where his very
essence is consumed. It is designated Wadi al-Hayrah due to the salik’s profound
bewilderment, as he encounters an impasse that prevents both progression and retreat.
Furthermore, this magam (station) is not readily accessible to most individuals. 3

Al-Raf171 (d. 1226 CE) composed a poetic reflection on his spiritual expedition within
the wilderness, articulating: “Myself, through my adherence, has been positioned in a
valley devoid of flora. Yet, my Lord’s generosity is boundless. Should He safeguard me,
there shall be no deficiency. And I find solace in His kindness, akin to a mother finding
comfort in the presence of a father.”'%* Abii Bakr al-Khwarizmi (d. 993 CE) also provided
a metaphorical interpretation of the term ‘valley,’ as illustrated in the couplet, “I descended
from a man in a valley where there is no vegetation,” which denotes a state of unfruitfulness
or lack of yield. '8 The phrase “in a valley where there is no vegetation” within the couplets
draws inspiration from verse 37 of Surah Ibrahim.'®®

Ibn ‘Arabi (d. 1240 CE), in his seminal work al-Futthat al-Makkiyah, categorizes
spiritual seekers who have encountered the Divine under the designation Rijal al-Ghayb."®"
Referencing the perspective of Sahl bin ‘Abd Allah al-Tustar1 (d. 815 CE), Rijal al-Ghayb
is characterized as an individual who finds himself isolated in the wilderness (a/-falah) and

subsequently engages in salah (prayer). Upon the conclusion of his prayer, he perceives
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angels in numbers akin to mountains retreating alongside him, as he directly witnesses their
presence. This experience is referred to as shahadah.

Ibn ‘Arabi elucidated al-TustarT's assertions by asserting that a genuine individual is
one who, while engaged in salah, remains solitary in the wilderness (al-falah), and upon
completion, persists in the same condition as during his prayer. Not a single angel departs
with him, as they are oblivious to his intended direction. Hence, this encapsulates the
authentic essence of being genuinely ghayb in His presence. The Rijal al-Ghayb is
bifurcated into two categories regarding their hiddenness: 1) Rijal al-Ghayb embodying the
supreme spirit, yet apparent to Allah, and 2) Rijal al-Ghayb originating from the domain
of testimony ( ‘alam al-shahadah), yet manifest in the elevated realms. Consequently, these
Rijal al-Ghayb are those who are manifest, albeit not within the corporeal realm. They are
rendered evident by the decree of God, perceiving nothing within creation except for God

Himself. For them, the cosmos represents a manifestation (tajalli) of al-Hagq."®

2.4 Hagar’s Wilderness Journey: Prophetic Revelation or Ascetic Transformation?
The series of explorations undertaken in the preceding sub-chapter served to elucidate the
notion of wilderness as a locus possessing a theological dimension, specifically as a domain
for testing and engagement with the Divine. This comprehension is further reinforced
through particular interpretations of the experiences of the Prophet and mystics within the
Abrahamic faiths, both of which transpired in wilderness settings. These insights, derived
from this analysis, contribute to the significance of the discourse surrounding wilderness
in relation to the Divine vision or revelation imparted to the Prophet or mystic, while
simultaneously establishing a resonant connection to the wilderness and the revelation
encountered by Hagar, who constitutes the primary focus of this investigation.

The examination of wilderness within the context of diverse prophetic and mystical
encounters in this chapter serves to elucidate the profound connection established through
the recurring motif of God frequently engaging with His chosen individuals in settings
removed from the throngs of humanity. Analysing the wilderness experiences of prophetic
and mystical figures is essential, given the absence of textual evidence from either tradition
that directly addresses the intersection of these two manifestations, particularly concerning
the wilderness in relation to Hagar’s revelatory encounter. This analysis facilitates the
exploration of the intimate relationship between God and Hagar during her wilderness

wanderings, drawing upon her narratives within both Jewish and Islamic traditions. This

168 Mohamed Haj Yousef, “4Sall <ila gidll - [4!¥) 3580 s )], The Single Monad Model of the Cosmos, accessed
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methodology, aligned with the philosophical hermeneutics espoused by Paul Ricoeur (d.
2005 CE), positions Hagar’s narrative as a myth (a narrative imbued with multiple layers
of significance) in order to impart meaning and direction to her spiritual journey in the
wilderness. The account of Hagar’s revelation via the angel in the wilderness has the
potential to yield insights into the spiritual metamorphosis she undergoes when
contextualised alongside the revelatory experiences of prophets and the divine insights of
mystics, as previously articulated. Notable parallels can be discerned from these narratives,
encompassing the crisis-solution framework, the demonstration of faith and resilience amid
tribulations in the desert, followed by a divine vision, which collectively suggest that in the
wilderness experience of the prophets, mystics, and Hagar, a dynamic interplay exists
between humanity and the sacred. In the absence of a comparative analysis with these
experiences, Hagar’s revelation in the wilderness may be regarded as lacking a robust
foundation of meaning.'®®

Hagar represents a compelling subject for analysis from a nuanced spiritual standpoint,
as she is a female character documented in the Torah as the inaugural woman to undergo a
theophany amidst her flight and subsequent wandering in the wilderness (Gen 16 and
21).7°% Nevertheless, a more profound investigation into her theophany as a catalyst for
spiritual metamorphosis is often constrained within the Jewish tradition, primarily due to
Hagar’s designation as Sarah’s slave and her origins from a foreign territory. While
historically recognised as Abraham’s secondary spouse who bore his first offspring, this
gestation did not inherently enhance Hagar’s standing to that of an Israelite matriarch, as
her lineage was not of pure descent, or in other words, she was not of Hebrew ancestry.!”!
In the midrashic literature on Genesis 16, the Rabbis assert that Hagar did not genuinely
engage with the Divine, positing that her character lacked the piety exemplified by Sarah,
thereby rendering direct communication from God to her implausible. The rationale for
Hagar’s capacity to perceive angels can be mainly attributed to her prior proximity to two
righteous individuals, Abraham and Sarah, a circumstance that rendered such experiences
commonplace rather than extraordinary.'”

However, a comprehensive analysis of the narrative on Hagar in Genesis 16 and 21
reveals that the structural composition of the account distinctly embodies a crisis-solution

paradigm, as articulated in Ricoeur’s theoretical framework, initiating with themes of
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expulsion and solitude, culminating in an encounter with an angelic figure. These patterns
suggest that the narrative of Hagar encapsulates a supernatural experience that possesses
symbolic significance concerning her connection to the sacred.’”® Such implications are
undeniably absent in the Midrashic texts, which explicitly exclude Hagar from the principal
covenant. Consequently, the spiritual ramifications inherent in the narrative of Hagar are
most plausibly interpreted through an alternative framework that encompasses a worldview
addressing the interplay between humanity and the sacred, wherein both men and women
possess equitable access to engage in reciprocal relationships with the Divine, and which
grounds its interpretation in the Torah. The intellectual paradigm that aligns most closely
with these characteristics is that of Jewish mystical thought, particularly Kabbalah.
Kabbalists assert that each human being is the recipient of divine love and that any human
who adheres to divine commandments will achieve unity with the Divine.'”* This
framework is particularly pertinent for analysing Hagar’s revelatory experience in the
wilderness, suggesting that Hagar’s narrative within the Torah may indeed reflect a
prophetic and mystical motif.

Kabbalists assert that the Lord was predominantly perceived in an anthropomorphic
form, including the form of an angel, as narrated in Hosea 12:11: “I (Lord) have also spoken
to the prophets, and I have multiplied visions; and by the ministry of the prophets have I
used similitudes.”'”® Abraham Maimonides (d. 1237 CE), on the other hand, argued that
anyone who experiences a divine encounter in any form indicates that they possess spiritual
and cognitive capacity.'”® He provides illustrations of the most prominent male prophets
and their experiences of divine encounters, such as Abraham, Isaac, Jacob, and Moses.
However, examining the pattern of this analysis, Hagar’s experience of divine encounters
reveals a pattern almost identical to that of the male prophets mentioned, even though he is

not recognized as a prophet in Jewish tradition. This shared pattern can be observed in the

following table,
Table 2.2. Hagar’s Experience of Divine Encounter: A Prophetic Pattern
Prophet Figures The Encounter of Divine Names
Abraham, Isaac, and Jacob God the Almighty
(Gen 17:1, Gen 28:3, Gen 35:11) (E!l Shaddai/ 70 2%)
Moses at Mount Sinai I will be that I will be
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(Exod 3:14, Exod 6:2-3) (Ehyeh Asher Ehyeh/7:0% WK maR),
Sacred Name Tetragrammaton

(YHWH/r-1-1-)

You are the Lord Who Sees me

*Hagar (Gen 16:13, not a prophet) (Attah EI-Ro’if"s7 58 70%)

The aforementioned table highlights how Hagar’s divine encounter uniquely
operates outside established prophetic structures, but still offers an alternative model of
divine intimacy. Furthermore, if one were to conduct a more nuanced comparison between
Hagar’s experience and the revelatory encounters attributed to the seven female prophets
acknowledged by Jewish tradition in the Talmud: Megillah 14a,'”” one may discern a
comparable pattern of revelation emerging from this analysis, as illustrated in the

subsequent table.

Table 2.3. Hagar’s Experience of Divine Encounter: A Prophetic Pattern

Jewish Prophetesses Form of Divine Disclosure
(Talmud; Megillah 14a)

Sarah Angel in human form (Gen 18)

Miriam YHWH descends in a pillar of cloud (Num 12)

Deborah God’s Word Verbally (Judges 4-5)

Hannah Prophetic prayer (1 Sam. 1-2)

Abigail Prophetic wisdom (1 Sam. 25)
Hulda The direct word of YHWH (2 Kings 22)
Esther Hidden Providence

*Hagar (excluded) Direct appearance of the Angel of YHWH (Gen. 16:7-13)

Based on the table above, while Hagar is excluded from the seven prophetesses due to
her foreign bloodline, her experience of naming God, £/ Ro’i (Gen 16:13), mirrors a form
of revelation granted to the Jewish prophetesses. Parallels to this, Hagar’s suffering in the
wilderness embodies two forms of unintentional asceticism that lead to divine revelation:
1) Total dependence on God, 2) Self-ego annihilation. The close relationship and
differences between Hagar’s wilderness journey and the ascetics’ in receiving divine

revelation are explained in the following table.

77 Eliezer L. Segal, Vol. 2 The Babylonian Esther Midrash: A Critical Commentary (Brown Judaic Studies,
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Table 2.4. Hagar’s Wilderness Journey: Between Prophetic Revelation and Ascetic Transformation

Hagar Ascetics
Went into the physical wilderness against her Purposely enters the wilderness to live a
will solitary life
Involved in abandonment and vulnerability Practice asceticism to annihilate the ego
Experienced divine revelation amidst her Seeks spiritual unveiling through gradual
profound submissive state purification
The chosen one for the divine promise Chooses a spiritual path

The aforementioned table does not corroborate Hagar’s identification as an ascetic
because of the differing motivations that drive her spiritual advancement. However,
Hagar’s attitude of submission exemplifies a trait analogous to asceticism, which results in
the annihilation of her sense of ego. Furthermore, Hagar’s solitary life in the wilderness,
albeit not instigated by her own volition as is characteristic of traditional ascetics, suggests
that the profound experience of divine encounter in the wilderness, stemming from the exile
shared by both Hagar and ascetics, underscores the wilderness’s significant function as a
conduit for divine interactions.

In the context of Islamic tradition, the Qur’an’s narratives about women receiving
divine messages reinforce the idea that women play pivotal roles in sacred history and the
revelation of divine truth, often serving to confirm God’s promises.!”® Ibn Hazm states that
women can receive divine revelation and possess the qualities of prophets, much like
Hagar. Revelation, which embodies the essence of prophecy, signifies the divine intent of
the Almighty to directly impart to the individual receiving the message what He desires
them to comprehend. At the moment of revelation, God endows the recipient with an
unequivocal understanding of its authenticity, akin to an individual’s certainty regarding
their sensory perceptions and rational deductions, leaving no scope for doubt or
skepticism.'"®

Albeit the Qur’an does not make a direct reference to Hagar’s name. Hagar is widely
known, both implicitly and explicitly, in the Surah Ibrahim (14):37 and extra-Qur'anic
sources, such as hadith and tafsir.'®" Hagar is highlighted as being of central importance to
rituals related to God’s ‘sacred house’ (al-bayt al-haram) in Mecca.'®' Her deep faith and
God-consciousness (tawakkul and tagwa) are presented as the source of her strength and
perseverance, enabling her to carve out an active female role within Islam.'®? The

wilderness setting of her journey indicates that it is not merely a barren valley, but also
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symbolizes a sacred land. This interpretation can be further substantiated by Mircea
Eliade’s (d. 1986 CE) theory regarding ‘the Sacred and the Profane,” which posits that open
spaces encompass not merely a physical locality but also serve as a domain for communion
with the Divine and the manifestation of holiness.'® This perspective becomes particularly
compelling when reconsidered in relation to Hagar’s wilderness experience, wherein she
encountered an angel and was bestowed with the Zamzam well in the wilderness, a site
subsequently revered as the Holy Land.

Nevertheless, the predominant segments of classical Islamic exegesis regarding Surah
Ibrahtm (14):37 underscore the odyssey of Abraham and Ishmael, rather than focusing on
Hagar’s solitary tribulation in the wilderness. As articulated by al-Makki al-NasirT (d.1993
CE), the interpretation of Surah Ibrahim (14): 37 narrates the account of ‘Ismail ibn
Ibrahim,” during which his father transported him along with his mother, Hajar (Hagar),
from Syria to Mecca during his infancy. Abraham committed both individuals to the care
of God, under divine instructions, as the location designated for the construction of the
Kaaba on the sanctified terrain (Haram land).'® And yet, had Hagar not been amenable to
her placement in that area, the Sa’i ritual integral to the Hajj pilgrimage would not have
materialised, nor would the Zamzam well, which continues to flow to the present day. In
addition, the narratives regarding Hagar’s persona are less pronounced compared to other
noteworthy female figures who receive considerable recognition and citation in the Qur’an,
such as Maryam (Surah Maryam (19):16-34), the mother of Prophet Moses (Surah al-Qasas
(28):7-13), or Sarah (Surah Hud (11):69-73).18

The contextual gap of the aforementioned framework invites a more profound
investigation into how the narrative surrounding Hagar’s experience can symbolise a more
profound spiritual journey, particularly evident in her readiness to embrace a life of
isolation in the wilderness, which subsequently results in her being visited by angels and
bearing a son who emerges as a prophet and the progenitor of the Arab nation in solitude,
all stemming from her unwavering faith in divine protection. To engage in this contextual
analysis, it is essential to establish a conceptual framework that accommodates an
understanding of how women may encounter the divine amidst circumstances of separation
and solitude. This particular worldview is frequently aligned with the tenets of Islamic
mysticism, also referred to as tasawwuf, which posits that both men and women possess an

equal potential to attain profound intimacy with the Divine and to receive divine knowledge

183 Eliade and Eliade, The Sacred and the Profane, 173.
184 Nasir1, Al-Taysir Fi Ahadith al-Tafstr, 3:270.
85 Andalusi, Al-Fisal Fi al-Milal Wa al-Ahwa’ Wa al-Nihal, 5:19.
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(ma rifatullah)."® This mystical framework helps to emphasize that Hagar’s agency and
self-initiation, exhibited through traversing between the hills of Safa and Marwah, are
integral aspects of profound submission to God’s will (fawakkul), not merely passive faith.
God’s answer to Hagar's prayer, as revealed through the Zamzam spring, is seen as
evidence of her steadfast faith and its divine acceptance.'®” Hagar’s story in the wilderness,
therefore, symbolizes the spiritual strength, courage, and self-initiative of God’s chosen
agents, providing a spiritual model for women.

Although Sufis do not explicitly engage with Hagar’s narrative in a broader context,
this theoretical framework can be employed to assess Hagar’s spiritual condition during
her sojourn in the wilderness, which ultimately led to her being addressed by an angel and
receiving divine revelation. The inquiry can be further enriched through a comparative
analysis of Hagar’s revelation in the wilderness alongside other female figures who
undergo analogous experiences to Hagar, within both Jewish and Islamic religious
traditions. Consequently, Hagar’s narrative emerges as an illustrative case study pertinent
to mystical themes in Islam, particularly in relation to the perseverance of faith, spiritual
exploration through solitude, and the divine favour conferred by God upon His chosen
individuals. Interpreting Hagar’s story through this approach revitalizes her image,
considering her not simply as a historical personage, but also as a soul with spiritual
independence, as drawn from her narrative both explicitly and implicitly in the Torah and
the Qur’an.

The account of Hagar in the wilderness stands as the main case study analysed in this
investigation to provide a wide-ranging exploration of the dynamics between the
wilderness and women’s experiences of divine revelation; consequently, a thorough
assessment of Hagar’s narrative as documented in the Torah (Genesis 16 and 21), and the
Qur’an (Surah Ibrahim (14):37) will be the central theme of chapter three, where a
comparative textual analysis will be conducted to scrutinize how Jewish and Islamic
traditions convey Hagar’s experience in the wilderness. The interpretation of these sacred

texts will also underpin the analytical framework employed in the ensuing chapters.

186 Spiritual perfection has also happened to women, even though hierarchically women are one degree below
men. See Muhyt al-Din Ibn ‘Arabi, Al-Futithat al-Makiyyah, vol. 1 (Beirut: Dar al-Sadir, n.d.), 708.
187 Haddad and Esposito, Daughters of Abraham, 86.
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CHAPTER 111
HAGAR IN THE WILDERNESS: COMPARATIVE SCRIPTURAL ANALYSIS

3.1 Close Reading of Genesis 16 and 21
Genesis 16 and 21 most vividly articulate the narrative concerning Hagar and her
experience in the wilderness. In these particular chapters, Hagar is depicted as having
undergone two instances of exile in the wilderness, in addition to two significant encounters
with angelic beings. This segment provides a textual analysis of the account of Hagar as
represented in the book of Genesis, particularly within chapters 16 and 21, while also
referencing traditional Jewish commentaries, including Midrash Aggadah (Bereshit
Rabba),'8 Sepher ha Aggadah (legends derived from Talmud and Midrash),'® and the
commentaries on the Pentateuch authored by Rashi (d. 1105 CE)' and Ibn Ezra (d. 1167
CE),” to investigate how the interpretative frameworks of Jewish scriptures shaped
Hagar’s trajectory within Abraham’s household towards her subsequent exile in the
wilderness.

The precise full name of Hagar and the etymological implications of the designation
“Hagar” remain uncertain. Some scholars correlate her name with the Arabic term denoting

“migration.” In the Pentateuch, Hagar is introduced as Sarah’s Egyptian slave, who

88 The word Midrash comes from the verb W17 (darash), which means to seek, search, or investigate. Thus,
midrash is defined as seeking the meaning of a text and refers to the process of interpretation. Usually, the
interpreter determines the meaning of the text in the Pentateuch based on context, logic, or prior knowledge.
The more complex the text, the greater the number of possible interpretations, and this is especially true when
dealing with texts from the legal portion of the Torah, commonly known as Midrash Halakha. However, in the
context of interpreting the story of Hagar in Genesis, this falls into the category of Midrash Aggadah, which
only includes text-based interpretations of the narrative portion of the Torah. Meanwhile, Bereshit Rabbah is a
Talmudic midrash that interprets verse by verse from Genesis. See
https://www.sefaria.org/Bereshit Rabbah?tab=contents. See also “Introduction to Midrash | Sefaria,” accessed
May 21, 2025, https://www.sefaria.org/sheets/475308.2?1ang=bi&with=all&lang2=en.

'8 The author of the Sepher ha Aggadah directs the seekers of the inherent meaning of the Torah by expressing:
If you wish to know Him through whose words the world was made, study (the interpretation of the Torah in
the Aggadah; then you will know the Most Holy One, praise Him, and hold fast to His ways. See Hayyim
Nahman Bialik et al., The Book of Legends: Sefer Ha-Aggadah Legends from the Talmud and Midrash
[Schocken books, 1992], 3.

190 Rabbi Shlomo Itshaki (Rashi) is known for one of the most outstanding Jewish works in the entire post-
Talmudic era, namely “the commentaries of Rashi. He utilized the Aramaic translations of Onkelos and
Jonathan in explaining the meaning of difficult Biblical expressions. Rashi was a typically pious French Jew of
the eleventh century. His knowledge of the Bible, Talmud, and Midrash was encyclopedic, and he was known
for the accuracy, precision, and exactness of his comments. See Pearl, Rashi Commentaries on the Pentateuch,
17.

19 Abraham ben Meir ibn Ezra was one of the outstanding scholars of medieval Jewry. He was a poet,
mathematician, astronomer, astrologer, grammarian, physician, and philosopher. His commentary on the Bible,
especially on the Pentateuch, constitutes a major contribution to Biblical exegesis. One cannot be considered a
true student of the Bible without studying it. Even Maimonides says: "How true and authentic are the
interpretations of the wise scholar Abraham ibn Ezra...” See Strickman and Silver, /bn Ezra’s Commentary on
the Pentateuch: Genesis (Bereshit), vii.
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subsequently attempted to flee due to the harsh treatment she received from Sarah (Gen
16:1-6). She reemerges in the narrative of her expulsion alongside her son Ishmael in Gen
21:8-21.192

The narrative of Hagar in Genesis 16 commences by presenting the circumstances of
Sarah, who, being advanced in age and barren, enticed Abraham with the aspiration of
producing a surrogate heir through Hagar, an Egyptian slave (Gen 16:1).'%® Rashi
elucidates this verse by characterizing Hagar as an Egyptian servitor. He posits that Hagar
was originally the daughter of Pharaoh. When Pharaoh witnessed the miraculous events
associated with Sarah, he declared, “My daughter should serve as a slave in this man’s
household rather than occupy the position of a mistress in another man’s establishment.”"%*

In Genesis 16:3, it is articulated that Abraham and Sarah had resided in Canaan for a
decade, yet they had not been graced with progeny. Concerned about her infertility, Sarah
resolved to persuade Abraham to establish a lineage through Hagar, who, should
conception occur, would be regarded as the possession of her mistress, Sarah.'®® Rashi
comments that in this verse, Sarah not only persuaded Abraham but also influenced Hagar
by proclaiming, “Blessed are you because you will have the privilege of having relations
with such a holy person.”'® Ibn Ezra contextualizes Sarah’s rationale in persuading Hagar

to engage in a relationship with Abraham. He states that, given the customs, traditions, and

192 Alexander, Pentateuch, 376.

193 Genesis 16: 1: Now Sarai Abram’s wife bore him no children; and she had a handmaid, an Egyptian, whose
name was Hagar. See Tanakh: The Holy Scriptures According to the Masoteric Text, 18.

194 Rashi refers to Midrashic Rabbah; Rabbi Simeon ben Johai said: Hagar was Pharaoh’s daughter. When
Pharaoh saw what was happening for Sarah’s sake in his own house, he took his daughter and gave her to Sarah,
saying, “It is better for my daughter to be a slave girl in this house than for her to be a mistress in another
house;” and it is written, “And she had an Egyptian slave girl named Hagar,” to which (Pharaoh) said, “This is
your reward (Hagar).” Abimelech also, when he saw the miracles that were happening in his house for Sarah’s
sake, gave his daughter to Sarah, saying, “It is better for my daughter to be a slave girl in this house than for
her to be a mistress in another house.” See Freedman and Maurice Simon, trans., Midrash Rabbah, vol. Genesis
1 (London: The Soncino Press, 1961), 380. See also “Genesis 16:1,” accessed May 21, 2025,
https://www.sefaria.org/Genesis.16.1?lang=bi&with=Rashi&lang2=en. In the Torah, Hagar’s origin from
Egypt as Sarah’s slave is told in Genesis 12: 10-20. It is said that in Canaan there was a famine that prompted
Abraham and Sarah to travel to Egypt (Gen 12: 10). Arriving in Egypt, the guards saw Sarah’s beauty and
wanted to take her for Pharaoh. Abraham then asked Sarah to claim to be his sister (not his wife), so that he
would not be killed by the Egyptians (Gen 12: 11-13). Sarah was then taken by palace officials and taken to
Pharaoh’s house (Gen 12:14-15). Pharaoh then gave Abraham many gifts; sheep, oxen, donkeys, and a female
slave (assumed to be Hagar) (Gen 12:16). However, God inflicted a plague on Pharaoh because Sarah was
Abraham’s wife. Pharaoh became angry and threw Abraham and his entire entourage out of Egypt (Gen 12:
17-20). See Tanakh: The Holy Scriptures According to the Masoteric Text (Philadelphia: The Jewish
Publication Society of America, 1917), 14-16.

198 Genesis 16: 3: And Sarai Abram’s wife took Hagar the Egyptian, her handmaid, after Abram had dwelt ten
years in the land of Canaan, and gave her to Abram her husband to be his wife. See Tanakh: The Holy Scriptures
According to the Masoteric Text, 18.

96 Rashi’s Commentary on the Pentateuch. See “Genesis 16:3,” accessed May 21, 2025,
https://www.sefaria.org/Genesis.16.3?lang=bi&with=Rashi&lang2=en.
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laws that prevailed in Canaan during that time, a man could not remain married to a woman
for over ten years without her having given him children.'®”

Furthermore, within the exact scriptural text (Genesis), it is implicitly suggested that
procreation is perceived as a fundamental human nature and obligation. For instance, in the
priestly tradition of the creation narrative, the directive to reproduce directly follows the
creation of humanity (Gen 1:28). In fact, “to be fruitful and multiply” constitutes the
inaugural words God explicitly conveyed to humankind. According to the priestly writings,
God reiterated this command on two separate occasions to the deluge survivors (Noah’s
flood) (Gen 9:1,7). The significance of human fertility is underscored by its recurrent and
close association with divine benediction. In both mythic accounts, the creation and the
flood, the injunction to multiply is invariably preceded by the assertion that God bestows a
blessing (Gen 9:1).1%8

Thus, this contextual backdrop sufficiently elucidates the motivations underlying
Sarah’s decision. Rabbi Ammi in Midrash Rabbah, quoting Resh Lakish, states: “If a man
takes a wife and shares a life with her for ten years without offspring, ought she not to stay
unfruitful?” The scripture supports this: “Once Abraham had been in Canaan for ten years,”
which shows that the time beyond Canaan does not count. Consequently, Sarah designated
Hagar to Abraham, her spouse, to serve as his wife, but not to any other; to be a wife, yet
not in the capacity of a concubine.'®®

Following Sarah’s entreaty, Abraham approached Hagar, and ultimately Hagar
conceived (Gen 16: 4).2% In this instance, Midrash Rabbah elucidates Hagar’s status as a
slave who is available for consortship with Abraham. According to Rabbi Simeon b.
Lakish, Hagar was classified as a slave girl of the “plucking” type, indicating one who can

be “plucked” or utilized for benefit. This implies that the husband (Abraham), concurrently

97 Ibn Ezra’s Commentary on the Pentateuch. See “Genesis 16:3,” accessed May 21, 2025,

https://www.sefaria.org/Genesis.16.3?lang=bi&with=Ibn%20Ezra&lang2=en. Contemporary scholar argues
that Sarah’s action was justified, since, in ancient Near Eastern tradition, when a slave girl gave birth to a baby,
the baby automatically became the property of the slave’s master, who could treat the child as his own and
enjoy every bit of biological hereditary status. Surrogacy is attested throughout the ancient East from the third
to the first millennium BCE, from Babylonia to Egypt. Given the social mores of the ancient Near East, Sarai’s
suggestion was a perfectly appropriate and honorable one. See ; Yusuf, “From Hebrew ‘Slave’ to Arabian
‘Sage’: Linking the Jewish and Muslim Narratives in the Story of Hagar, the African in Pre-Islamic Arab
History,” 9.

198 Beal and Gunn, Reading Bibles, Writing Bodies, 39. Look at Genesis 1: 28: “... and God said unto them:
‘Be fruitful, and multiply, and replenish the earth, and subdue it....” Genesis 9: 1: ‘And God blessed Noah and
his sons, and said unto them: ‘Be fruitful and multiply, and replenish the earth. 7: “‘And you, be ye fruitful, and
multiply; swarm in the earth, and multiply therein.” See Tanakh: The Holy Scriptures According to the
Masoteric Text (Philadelphia: The Jewish Publication Society of America, 1917), 2, 10.

9% Freedman and Simon, Midrash Rabbah, Genesis 1, 381.

200 Tanakh: The Holy Scriptures According to the Masoteric Text, 18.
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a master, can derive advantages from the usufiuct?®! of his slave by providing her, while
being prohibited from selling her.

Rabbi Levi ben Haytha articulated that Hagar experienced conception immediately
following her inaugural sexual encounter with Abraham. In opposition to this assertion,
Rabbi Fleazar contended that “a woman never conceives from her initial sexual
intercourse.” Nevertheless, through an analogy of contrasting the statuses of Sarah and
Hagar, Rabbi Hanina ben Pazzi elucidated the swifiness of Hagar’s gestation with a
metaphor: “The thorns do not require weeding or planting, but instead grow and manifest
independently; conversely, how much anguish and toil are requisite prior to the cultivation
of wheat!”?°? This metaphor insinuates that, according to rabbinic exegesis, despite
Abraham’s marriage to Hagar and the conception of her offspring, it did not intrinsically
elevate Hagar’s status to that of an Israelite matriarch, since Hagar’s identity was that of a
slave girl originating from a foreign territory, namely Egypt.2%® In contrast, Sarah was the
duly recognized Matriarch. Her tribulations are commemorated because she endeavored to
provide progeny for her husband (Abraham the Patriarch) through the proposal of her
maidservant, Hagar, as an alternative consort.?%*

In Genesis 16:4, it is mentioned that after Hagar became pregnant, her attitude
changed, and she looked at Sarah with less respect. Midrashic texts describe the narrative
of Hagar’s shifted attitude and Sarah’s emotional response.??®> Rabbi Huna and Rabbi
Jeremiah quote Rabbi Hiyya ben Abba, commenting on Sarah’s barrenness by arguing that
a woman does not become pregnant immediately so that she can enjoy most of her life
without being burdened by the responsibility of pregnancy. Sarah is an example, where she
did not conceive for 90 years, and during that time, she still looked beautiful and attractive
like a newlywed. Women often came to see her, and Sarah would tell them to visit Hagar,
her slave. However, it turned out that Hagar embarrassed Sarah. She said, “Lady Sarah is
not as good as she seems. If she is truly a pious woman, then why has she not been able to

have children for years, while I can get pregnant in just one night?” After hearing that,

207 The term usufruct comes from Latin, a combination of the words usus (use) and fructus (result or fruit).
Historically, usufruct was a law that was applied in ancient Roman times. Usufruct is defined as a personal
servitude in the sense that they are “attached to the person for whose benefit they are established, and terminate
with his life.” See A. N. Yiannopoulos, “Usufruct: General Principles - Louisiana and Comparative Law,”
Louisiana Law Review 27, no. 3 (1967): 371.

202 Freedman and Simon, Midrash Rabbah, Genesis 1, 381.

203 Woolstenhulme, The Matriarchs in Genesis Rabbah, 35.

204 Woolstenhulme, The Matriarchs in Genesis Rabbah, 34.

205 Genesis 16: 4: And he went in unto Hagar, and she conceived; and when she saw that she had conceived,
her mistress was despised in her eyes. See Tanakh: The Holy Scriptures According to the Masoteric Text, 18.
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Sarah felt it was inappropriate to argue directly with Hagar. She said, “Why should I serve
that woman? I will face her master (Abraham) directly!*2%

Sarah then complained about Hagar’s disrespectful attitude towards Abraham.2
However, when Sarah complained about this problem, Abraham replied, “Hagar is your
servant; do to her whatever seems good to you” (Gen 16:6). The midrash interpretation
interprets that Abraham’s statement was based on his feeling that he no longer had power
over Hagar, because he said: “I can no longer treat her well or badly.”?% Finally, because
Abraham felt he could not treat Hagar in any way, Sarah treated her harshly, so Hagar ran
away (Gen 16:6) because she was afraid.?%° Rashi interprets the fragment of the verse “And
Sarah assaulted her,” namely that Sarah forced Hagar to work hard even though she was
pregnant.?'® Tammi J. Schneider (2004) in her book “Sarah: Mother of Nations”?'! explains
the motive for Sarah’s bad treatment of Hagar. She explains that Hagar’s Egyptian heritage
as a slave girl reminded Sarah of the ordeal she had previously experienced in Egypt, when
she was taken to Pharaoh’s house (Gen 12:10-20).212

This momentum marks Hagar’s inaugural flight into the desolate wilderness. It is
recorded that Hagar sought refuge in her native region, Shur (Gen 16:7).2"® In a literal
sense, Shur denotes “wall,” or a fortified structure that safeguarded Egypt to the East

against incursions by Bedouin marauders engaged in thievery. It was in the wilderness that

208 Freedman and Simon, Midrash Rabbah, Genesis 1, 384.

207 Genesis 16: 5: And Sarai said unto Abram: ‘My wrong be upon thee: I gave my handmaid into thy bosom;
and when she saw that she had conceived, I was despised in her eyes: the LORD judge between me and thee.
See Tanakh: The Holy Scriptures According to the Masoteric Text, 18. Rabbi Tanhuma said in the name of
Rabbi Hiyya the Elder, and Rabbi Berekiah said in the name of Rabbi Eleazar: Whoever enthusiastically
plunges into legal disputes will not escape unscathed. Sarah should have reached the age of Abraham, but
because she said, “The LORD will judge between me and you,” her life was shortened by forty-eight years
(Midrash Rabbah). See Freedman and Maurice Simon, trans., Midrash Rabbah, vol. Genesis 1 (London: The
Soncino Press, 1961), 384.

208 Because according to the law (for example in Deuteronomy 21:14), if someone has been humiliated or
treated unfairly, then no one can treat them as a slave anymore. This means that after Hagar suffered, Abraham
did not feel it was right to treat her like a slave anymore. There is also another verse (Exodus 21:8) that states
that a person cannot sell a woman to a foreign nation if she has been unfaithful or hurt her, so this adds to the
reason that Hagar could not be treated as a slave anymore. See Freedman and Simon, Midrash Rabbah, Genesis
1, 384.

209 Genesis 16:6: And Sarai dealt harshly with her, and she fled from her face. See Tanakh: The Holy Scriptures
According to the Masoteric Text, 18.

210 Rashi Commentaries on the Pentateuch “Genesis 16:6,” accessed May 21, 2025,
https://www.sefaria.org/Genesis.16.6?lang=bi&with=Rashi&lang2=en. In Midrash Rabba, Rabbi Abba said:
She (Sarah) restrained her (Hagar) from having sexual intercourse. Rabbi Berekiah said: She (Sarah) slapped
her face with her sandal. Rabbi Berekiah said in the name of Rabbi Abba: She (Sarah) ordered her (Hagar) to
carry a water bucket and a bath towel to the bathhouse. See Freedman and Maurice Simon, trans., Midrash
Rabbah, vol. Genesis 1 (London: The Soncino Press, 1961), 384.

211 Tammi J. Schneider, Sarah: Mother of Nations (Continuum, 2004).

212 Schneider further emphasized that the biblical text clearly shows that Hagar as an Egyptian was not worthy
of being an ancestor of Israel. See Woolstenhulme, The Matriarchs in Genesis Rabbah, 37.

213 Genesis 16:7: And the angel of the LORD found her by a fountain of water in the wilderness, by the fountain
in the way to Shur. See Tanakh: The Holy Scriptures According to the Masoteric Text, 18.
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the angel encountered her at a spring and communicated with her.?'* The angel inquired,
“Hagar, Sarah’s servant, from whence do you come, and to what destination do you
proceed?” to which Hagar replied, “I am escaping from my mistress Sarah” (Gen 16:8).
Subsequently, the angel instructed Hagar to return to Sarah and to submit to her authority
(Gen 16:9), and further proclaimed, “I shall greatly increase your progeny so that they shall
be innumerable” (Gen 16:10). The angel reiterated to her, “Lo, you are with child and shall
bear a son, and you shall name him Ishmael, for the Lord has attentively regarded your

B

suffering” (Gen 16:11).2' Ibn Ezra interprets the phrase “Truly You,” or in Hebrew
Hinnakh (737), as a linguistic form employed when addressing a woman.?'® According to
Rashi, each pronouncement of the angel across these three verses is purportedly delivered
by distinct angels. This accounts for the repeated use of the phrase “and an angel said to
her.”?'” In the Talmudic discourse, referencing the pronouncement of the prophet Moses
during his dialogue with the Divine, it is noted that God dispatched five angels at the time
Hagar’s departure from Sarah.?'®

In response to the angel’s inquiry, Hagar stated, Attah EI Ro’i (°X7] 2% 7nX), which
translates to “You are the God Who Sees” (Gen 16:13). This moment signifies a theophany
(divine encounter) that Hagar underwent directly in the wilderness. Nonetheless, in the
Midrash Rabah, Rabbinic scholars further deliberate on the potentiality of Hagar having
had a direct confrontation with the Divine. Some Rabbis contest this notion. For instance,
Rabbi Yehuda b. R. Simon and Rabbi Yohanan (on behalf of Rabbi Eleazar b. Simeon)
contend that God does not communicate directly with women, save for exceptionally
devout women such as Sarah. To elucidate the Genesis verse explicitly stating A#tah El
Ro’i, Rabbi Yehoshua b. Nehemiah posits that it was, in fact, an angel who addressed
Hagar, rather than God himself. Rabbi Samuel endeavors to illustrate Hagar’s theophany
through an analogy of a noblewoman commanded to walk before the king. She relies on

her attendant and remains oblivious to the king’s presence in proximity, while her servant

214 Hertz, The Pentateuch and Haftorahs, Hebrew Text, English Translation and Commentary: Genesis, 142.
28 Tanakh: The Holy Scriptures According to the Masoteric Text, 18.

2% Ibn Ezra’s Commentaries on the Pentateuch “Genesis 16:11,” accessed May 21, 2025,
https://www.sefaria.org/Genesis.16.11?lang=bi&with=Ibn%20Ezra&lang2=en.

27 Rashi’s Commentaries on the Pentateuch “Genesis 16:9,” accessed May 21, 2025,
https://www.sefaria.org/Genesis.16.9?lang=bi&with=Rashi&lang2=en. Within the interpretation of the
Midrash Rabbah, Rabbi Ilama ibn Rabbi Ijanina said that there were five angels who spoke to Hagar. Other
rabbis said there were four angels according to the word “angels” that appears in each verse. Rabbi Eliya
mentioned, “Hagar, a slave, saw five angels and was not afraid of them.” Rabbi Isaac quoted that Abraham’s
family were people who saw supernatural things, so Hagar was used to seeing them (including angels). See
Freedman and Simon, Midrash Rabbah, Genesis 1:385.

218 polano, The Talmud Selections from the Contents of That Ancient Book, Its Commentaries, Teachings,
Poetry and Legends, 145.
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perceives the king. Similarly, Hagar “sees,” albeit not in the direct manner of beholding the
Divine face?'®

The interpretation of E/ Ro’i within this verse signifies that the Divine observes
individuals subjected to oppression, exemplified by Hagar.??° Ibn Ezra elucidates that the
term Ro’i (sees) within this verse adheres to the linguistic framework of oni (°1¥), which
denotes suffering.??' Rashi articulates the phrase Attah EI Ro’i, or “God Who Sees” in the
context of the Divine witness to the indignities endured by others.??? Consequently,
Hagar’s declaration in Genesis 16:13, ha-gam halom ra'iti achare ro'i (2% *n°R7Y 023 03]
"X9), translates to “have I here seen Him who sees me?”” and, according to Ibn Ezra, implies
“have I here beheld the angel of God after God observing my affliction, for God perpetually
observes me (ra'i).”?*® Hagar’s proclamation of Attah EI Ro’i subsequently led to the
designation of the spring in which she conversed with the angel, referred to as Be ‘er-Lahai-
Ro’i (°87 °0% 782), which Rashi, drawing upon Targum Onkelos, posits as a well where the
angel manifested to Hagar (Gen 16:14).22* Nevertheless, in accordance with Ibn Ezra’s
interpretation, Be’er-Lahai denotes a well that is anticipated to be rejuvenated in the
forthcoming year. This well was so named due to the annual festivities held by the
Ishmaelites at the location. Presently, the well continues to exist and is designated as
Zamum.??®

Consequently, Hagar returned to Sarah and bore a son whom she named Ishmael. At
Ishmael’s arrival into the world, Abraham was 86 years old (Gen 16:15-16). Rashi asserts
that although Abraham did not receive the angel’s directive to Hagar instructing her to
name the child Ishmael, the Divine Spirit had descended upon him, prompting him to name
the child Ishmael.??® Thus, the narrative of Hagar’s initial exodus is chronicled in Genesis

16. In this chapter, Hagar is depicted as the sole woman who receives the promise of

219 Freedman and Simon, Midrash Rabbah, Genesis 1, 388.

220 Freedman and Simon, Midrash Rabbah, Genesis 1, 387.

221 Strickman and Silver, Ibn Ezra’s Commentary on the Pentateuch: Genesis (Bereshit), 181.

222 Rashi’s Commentary on the Pentateuch “Genesis 16:13,” accessed May 21, 2025,
https://www.sefaria.org/Genesis.16.13?lang=bi&with=Rashi&lang2=en.

228 Strickman and Silver, Ibn Ezra’s Commentary on the Pentateuch: Genesis (Bereshit), 181.

224 Rashi’s commentary on the Pentateuch “Genesis 16:14,” accessed May 21, 2025,
https://www.sefaria.org/Genesis.16.14?lang=bi&with=Rashi&lang2=en.

225 Strickman and Silver, Ibn Ezra’s Commentary on the Pentateuch: Genesis (Bereshit), 181. According to
Bachya, L.E., the Ishmaelites met every year at this well; they called it by this name (Zamum), which most
likely refers to the well of Zamzam (visited during the annual ritual of pilgrimage in Islam). Although according
to Biblical interpretation, this well is geographically located between Kadesh and Bered. Modern geographers
identified it as located in the Negev region, a desert area in the southern part of ancient Canaan (See
https://biblehub.com/topical/b/beer-lahai-roi.htm?utm ). This area is physically far from the location of the
Zamzam well, which is visited by Muslims every year, and is located in Mecca, the Arabian Peninsula. This
implies that the Be’er-Lahai-Ro’i and Zamzam wells are two different well entities.

226 Rashi’s Commentary on the Pentateuch “Genesis 16:15 with Rashi,” accessed May 21, 2025,
https://www.sefaria.org/Genesis.16.15?lang=bi&with=Rashi&lang2=en.
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progeny through an interaction with an angel. She bears Abraham’s first son and is also the
first woman to invoke the name of God (£/ Ro i) within the Hebrew Bible. Hagar’s account
in this chapter has been linked to her position as the progenitor of Abraham’s first son.?%’
The complexity of Hagar’s narrative escalates when God declares that His covenant
will be sustained through Abraham’s distinguished lineage, specifically through Sarah’s
son, Isaac (Gen 17: 19-21),%28 which promises blessings not solely for the nation descended
from Abraham but also for other nations, of which Abraham himself is the spiritual
progenitor.??® Eventually, Sarah conceives and delivers a son in her advanced years, in
accordance with God’s promise,?® and Abraham designates the child as Isaac.?®! Upon
Isaac’s birth, Abraham was 100 years old (Gen 21:5). Consequently, Isaac grew up and
was weaned. On the occasion of Isaac’s weaning, Abraham hosted a substantial celebration.
However, Sarah perceived Hagar’s son, Ishmael, engaging in playing sport or derision
(metzachek/ pri¥n) towards Isaac (Gen 21:8-9). At this juncture, the discord between Sarah
and Hagar intensifies, catalyzing Hagar’s subsequent journey into the wilderness.
Numerous interpretations of the term metzachek exist, which incited ire in Sarah. In
the midrash Rabbah, for instance, Rabbi Akiba clucidates that when Sarah observed
Ishmael “playing sport,” the implication was not mere childlike playfulness, but rather
engaging in conduct deemed reprehensible. Within this framework, Rabbi Akiba asserts
that Ishmael engaged in acts of sexual violence against minors, seduced married women,
and violated their dignity. An alternative interpretation is provided by Rabbi Ishmael, who
asserts that the phrase “playing sport” within this scriptural context signifies the act of idol
worship. He interprets Sarah’s observation as Ishmael constructing an altar or mezbah
(m2m), specifically by capturing grasshoppers and subsequently presenting them as
sacrifice offerings. Rabbi Eleazar interprets the term metzachek in relation to violence, and
even homicide. This interpretation is corroborated by the account of Rabbi Azariah (on

behalf of Rabbi Levi), who recounts an incident in which Ishmael lured Isaac to the fields

227 Woolstenhulme, The Matriarchs in Genesis Rabbah, 36.

228 Then Abraham said to God, “May Ishmael live before You” (Gen 17:18). But the Lord answered, "No. Your
wife Sarah will bear you a son, and you will name him Isaac. I will establish My covenant with her, as an
everlasting covenant for her descendants (Gen 17:19). Concerning Ishmael, I have heard your prayer. I will
bless him also: he will have many children and be very great. He will be the father of twelve leaders, and I will
make him into a great nation Gen 17:20]. But I will confirm My covenant with Isaac, the child that Sarah will
give birth to at the time I have appointed, next year” (Gen 17:21]. See Tanakh: The Holy Scriptures According
to the Masoteric Text, 19-20.

229 Alexander, Pentateuch, 10.

230 According to Ibn Ezra the phrase “The Promised One” refers to the angel who asked, “Where is your wife,
Sarah?” (Gen 18:9). The same angel returned to Abraham because he had promised to come again. See “Genesis
21:2,” accessed May 21, 2025, https://www.sefaria.org/Genesis.21.2?lang=bi&with=Ibn%20Ezra&lang2=en.

231 According to Ibn Ezra, God never added any letters to Isaac’s name, and never changed it, because God
himself commanded Abraham to name his son Isaac. See “Genesis 21:3,” accessed May 21, 2025,
https://www.sefaria.org/Genesis.21.3?lang=bi&with=Ibn%20Ezra&lang2=en.
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under the pretence of playful antics, yet intended to assassinate Isaac with an arrow.?%2 A
further interpretation posits that the metzachek in question pertains to issues of inheritance.
Upon the birth of Isaac, which brought elation to all, Ishmael derisively remarked, “You
fools, I am the firstborn and am entitled to a double portion of the inheritance.”
Consequently, Sarah implored Abraham to banish Hagar and Ishmael, asserting that
Ishmael ought not to share in the inheritance with Isaac, either as her son or as Abraham’s
progeny.?

The latter interpretation aligns with Rashi’s articulated interpretation. In his
commentary, an indignant Sarah declared, “If he (Ishmael) is merely my son, yet he is
inferior to Isaac, even if he were equal to Isaac, but he is not my son, he remains
undeserving of a shared inheritance with Isaac. Thus, it is evident that he does not merit to

inherit alongside Isaac (Gen 21:10).234

Nevertheless, of all the midrashic interpretations,
Ibn Ezra presents the most straightforward elucidation of the term metzachek (making
sport). He contends that Ishmael was merely exhibiting typical behaviour of a youthful
male. Consequently, Sarah experienced jealousy due to his elder status compared to her
son,?*® prompting her to request that Abraham expel Hagar and her son Ishmael from their
household, asserting that neither Hagar nor Ishmael would qualify as heirs alongside her
son Isaac.

In light of the circumstances, Abraham experienced profound sadness (Gen 21:11)
upon receiving Sarah’s entreaty to cast out Hagar and Ishmael (Gen 21:12). Subsequently,
God instructed Abraham not to lament over Hagar and Ishmael, asserting that only the
progeny of Isaac would be recognised as Abraham’s descendants (Gen 21:12). Rabbi Judan
ben Shilum posited that this verse does not merely denote “Isaac,” but instead employs the

phrase b Yitzhag (p17¥°2), which signifies “in Isaac.” Rabbi Azariah further elucidated that

the letter b’ (2) in this context means two aspects: Abraham’s genuine heirs embrace the

232 Ishmael was very fond of hunting and field sports. He always carried his bow with him, and on one occasion,
when Isaac was about five years old, Ishmael aimed his arrow at the child, shouting, “Now I will shoot you.”
Sarah witnessed this act, and fearing for her son’s safety, and disliking the son of her maidservant, she
complained much to Abraham about the boy’s conduct, and urged him to drive Hagar and Ishmael out of his
tent, and send them to live elsewhere. See Polano, The Talmud Selections from the Contents of That Ancient
Book, Its Commentaries, Teachings, Poetry and Legends, 50.

233 Freedman and Simon, Midrash Rabbah, Genesis 1, 470.

234 Rashi Commentaries on the Pentateuch “Genesis 21:10,” accessed May 21, 2025,
https://www.sefaria.org/Genesis.21.10?lang=bi&with=Rashi&lang2=en.

2% Ibn Ezra Commentaries on the Pentateuch “Genesis 21:9,” accessed May 21, 2025,
https://www.sefaria.org/Genesis.21.9?lang=bi&with=Ibn%20Ezra&lang2=en. In Genesis, it is mentioned that
when Ishmael was born, Abraham was 86 years old (Gen 16:16). Then when Isaac was born, Abraham was 100
years old (Gen 21:5). So the age difference between Abraham when his two children were born was 14 years,
which implies that Ishmael was 14 years older than Isaac. Then, assuming weaning was done at the age of 2-3
years, the age gap between Ishmael and Isaac is 16-17 years.
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belief in both this world and the world to come.?® Although the biblical narrative depicts
Ishmael as partaking in specific promised blessings (Gen 21:13 and Gen 17:20), Isaac will
exclusively inherit the covenant (Gen 21:12 and Gen 17:19, 21). Thus, Hagar and Ishmael
were expelled from Abraham’s household.?’

The following morning, Abraham arose early, procured bread and a jug of water, and
presented them to Hagar, placing the child (Ishmael) upon her shoulder (Gen 21:14).
According to Rashi’s interpretation, Abraham distinguished his provision of bread and
water from gold or silver, as he disapproved of Ishmael leading a morally corrupt existence.
Abraham’s act of placing Ishmael on Hagar’s shoulder was necessitated by the effects of
the malevolent gaze (ayin hara/v77 1°y) that Sarah had cast upon Ishmael, resulting in him
suffering from fever and incapacity to walk. 2% Hagar subsequently traversed into the
desert of Beersheba. Midrash suggests that her disorientation in the desert signifies a
regression to idolatry reminiscent of her father’s household.?%®

Concurrently, Ezra presents a more nuanced interpretation in his commentary on this
verse. He asserts that the ensuing morning, Abraham bestowed upon Hagar a vessel of
water (crafted from animal skin or wood) and bread, which was subsequently positioned
on her shoulder. He then instructed Hagar to depart with Ishmael. Ezra further posits that
it is plausible that Abraham was also allotted gold or silver, albeit this is not explicitly
delineated in the biblical text. Abraham ensured that the provisions were adequate at least
until Beer Sheba. Nevertheless, Hagar found herself lost in the desert of Beer Sheba, while
Ishmael succumbed to illness due to thirst.4? Ezra additionally elucidated the astonishment
exhibited by the populace regarding Abraham’s demeanour, which was perceived as cruel

for merely expelling Hagar, his wife, and Ishmael, his son, providing them only with bread

236 Rabbi Judan also quotes the Psalms: God gave a sign that the true descendants of Abraham are those who
believe in God’s law and decrees, and in the existence of two worlds. Conversely, those who do not believe in
two worlds are not true descendants of Abraham. See Freedman and Simon, Midrash Rabbah, Genesis 1, 471.
237 Alexander, Pentateuch, 11.

238 Pearl, Rashi Commentaries on the Pentateuch, 48. In the midrash, the rabbis differ regarding Ishmael’s age
at the time of this expulsion. Some rabbis explain that Ishmael was twenty-seven years old at the time (by
assuming that Ishmael was fourteen when Isaac was born), thus Isaac was already thirteen at the time. However,
the Genesis narrative states that Ishmael was placed on Hagar’s shoulders. So how could a 27-year-old boy be
placed on his mother’s shoulders? Furthermore, the previous narrative states that Sarah’s request to Abraham
to expel Hagar and Ishmael was at the time Isaac was weaned. So other rabbis interpret that Ishmael was
seventeen years old at the time. Isaac was three years old. However, why was Ishmael placed on Hagar’s
shoulders at that age? The answer according to the rabbis is that Sarah had looked at him with the evil eye (ayin
hara), so that he was struck with fever and pain, and could not walk. See Freedman and Simon, Midrash Rabbah,
Genesis 1: 472.

2% pearl, Rashi Commentaries on the Pentateuch, 48.

240 Tbn Ezra’s Commentaries on the Pentateuch. See “Genesis 21:14,” accessed May 21, 2025,
https://www.sefaria.org/Genesis.21.14?lang=bi&with=Ibn%20Ezra&lang2=en.
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and water for sustenance. However, Ezra underscored that Abraham’s actions were dictated
by a divine command from his God, as conveyed through Sarah.?*!

Rashi elucidates that Hagar found herself in the desolate wilderness of Beersheba,
where the water supply was depleted due to Ishmael’s incessant drinking while suffering
from illness.?*?> As per Ezra, Ishmael’s affliction was attributed to water scarcity.
Consequently, Hagar resolved to bear him. Upon realising that Ishmael was succumbing to
dehydration, she placed him beneath one of the bushes (sihim/>m) (Gen 21:15).243 Then,
Hagar positioned herself at a distance from him (mi neged/733n), not far away (harhek/pn7a)
but rather at a distance commensurate to the flight of an arrow (Gen 21:16). According to
Ezra, the interpretation of the phrasse “as far as an arrow’s throw” in this context refers to
the distance Hagar distanced herself from Ishmael to avoid witnessing his demise. 244 Rabbi
Berekiah posits that this phrase also signifies a woman expressing doubt regarding divine
justice, articulating: “Yesterday You assured me that ‘I will multiply your descendants’
(Gen 16:10), and now he (Ishmael) is on the brink of death from thirst!?*> Additionally,
some interpretations suggest that Ishmael uttered a cry (whimpered) to Hagar for water
amidst the arid desert, prompting Hagar to offer a prayer.?46

In reply, the Almighty recognized the wails of the child (Ishmael), thereafter an angel
cried out to Hagar, asking, “What disstressing you, Hagar?” (Gen 21:17).24” Rashi observes
that although the Scriptures assert that Hagar initiated the prayer, the biblical text indicates
that “God heard the voice of the boy.” This demonstrates that the supplications of those

who are ill possess greater efficacy than those of others and are prioritised in divine

241 Tbn Ezra’s Commentaries on the Pentateuch “Genesis 21.” Sarah realized that without the expulsion,
Ishmael, not her son, would inherit from Abraham. God agreed to her plan. Hagar was a clear outsider, who
threatened the covenant line from the start by bearing a son before Sarah. Such foreign influences had to be
removed to ensure the purity of Israel’s lineage. See Woolstenhulme, The Matriarchs in Genesis Rabbah, 36.
242 Rashi’s Commentaries on the Pentateuch “Genesis 21:15 with Rashi,” accessed May 21, 2025,
https://www.sefaria.org/Genesis.21.15?lang=bi&with=Rashi&lang2=en.

243 Rabbi Meir interpreted the sihim as a juniper tree (a type of desert cypress). Rabbi Ammi said: [The
expression “under one of the bushes (sithim)” suggests] that it was there that the ministering angels spoke
(hesihu) to him. See Freedman and Simon, Midrash Rabbah, Genesis 1:472. See “Genesis 21.”

244 Tbn Ezra Commentaries on the Pentateuch “Genesis 21:16,” accessed May 21, 2025,
https://www.sefaria.org/Genesis.21.16?lang=bi&with=Ibn%20Ezra&lang2=en.

245 Rabbi Berekiah parallels Hagar’s lamentation to her God amidst the wilderness with the prayer offered by
David in Psalms 56:9: “You have numbered my wanderings” (Psalm 56:9), which means: “You have numbered
my lost journeys.” “Gather my tears into Your bottle,” [Measure their value against] the woman who also had
a bottle (i.e., Hagar). “Is it not written in Your book?” (same verse), as it is written in the Book of Psalms:
“Hear my prayer, O Lord, and attend to my cry; do not keep silent my tears” (Psalm 39:13). You did not keep
silent Hagar’s cry; will You keep silent my cry? And if you say, “Because she is a stranger, she is dearer,” so
do I, “For I am a stranger before You, a sojourner like all my fathers.” (Psalm 39:13, last part). See Freedman
and Simon, Midrash Rabbah, Genesis 1, 473.

248 polano, The Talmud Selections from the Contents of That Ancient Book, Its Commentaries, Teachings,
Poetry and Legends, 144.

247 Polano, The Talmud Selections from the Contents of That Ancient Book, Its Commentaries, Teachings,
Poetry and Legends, 144.
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response.?*® In the midrash, Rabbi Simon interprets that the ministering angels, upon
hearing Ishmael’s lamentations, hastened to accuse him, questioning God, “Lord of the
universe! Will You provide an open well for one whose descendants will (in the future)?4°
harm Your children by neglecting to quench their thirst?” God inquired, “What is his
current status, a virtuous individual or a transgressor?” They affirmed, “He is a virtuous
individual.” God responded, “I render judgment based solely on an individual’s present
actions (literally, based on their time).”?%°

Consequently, the holy writing advances with the call to action: “Stand up, raise the
boy, for I will create a prominent nation from him” (Gen 21:18), and “The Lord made
Hagar aware, and she discovered a well; and she filled her jar and sustained her child” (Gen
21:19).%" The narrative advances in Gen 21:20, detailing the existence of Hagar and
Ishmael in the wilderness. It is noted that divine providence accompanied the boy
(Ishmael), who matured into a formidable archer (Robeh Kashoth/ningp 712i7). The Midrash
interprets this verse by asserting that as he matured (rabbah/27), so too did his propensity
for cruelty (kashiuth/n»wp) intensify. Conversely, an alternative interpretation posits that
in his youth (robeh/n37), Ishmael adeptly trained himself in the art of archery.?5? Rashi’s
scholarly view indicates that Ishmael was indeed a notable archer. Having adapted to the
exigencies of wilderness life, Ishmael leveraged his skills to plunder travellers. This
interpretation correlates with Gen 16:12, articulating Ishmael’s prophetic characterisation:
“His hand will be against everyone.”?%3

Ultimately, Hagar and Ishmael were divinely rescued from peril by an angelic being
and received divine protection, notwithstanding the midrashic claim that Ishmael did not
represent the child of the covenant.?>* For an interval, Ishmael cohabited with his mother

in the arid expanse of Paran,?®® continuously indulging in his profound affinity for hunting;

248 pearl, Rashi Commentaries on the Pentateuch, 48.

249 Gerald Friedlande, Sepher Haaggadah Consiting of Parables and Legends from Talmud and Medrash (P.
Valentine and Sons, 1914), 65.

250 Friedlande, Sepher Haaggadah Consiting of Parables and Legends from Talmud and Medrash, 67.

251 Benjamin ben Levi and Rabbi Jonathan ben Amram interpret that all people can be considered blind, until
the Holy One opens their eyes; an example is Hagar. So when Hagar opened her eyes, she saw a spring and
immediately filled her bottle because she was afraid that the well would disappear again. Both rabbis concluded
that it is a sign that Hagar lacked faith. See Freedman and Simon, Midrash Rabbah, Genesis 1, 474.

252 Freedman and Simon, Midrash Rabbah, Genesis 1, 474.

253 Rashi’s Commentaries on the Pentateuch “Genesis 21:20,” accessed May 21, 2025,
https://www.sefaria.org/Genesis.21.20?lang=bi&with=Rashi&lang2=en. Gen 16: 12: And he (Ishmael) shall
be a wild ass of a man: his hand shall be against every man, and every man’s hand against him; and he shall
dwell in the face of all his brethren. See Tanakh: The Holy Scriptures According to the Masoteric Text
(Philadelphia: The Jewish Publication Society of America, 1917), 18.

254 Alexander, Pentateuch, 373.

255 E] Paran was probably a port at the northern end of the Gulf of Akaba, Red Sea. See Hertz, The Pentateuch
and Haftorahs, Hebrew Text, English Translation and Commentary: Genesis, 127.
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subsequently, they migrated to Egypt, where Ishmael entered into matrimony (Gen 21:21),
and fathered four sons and a daughter.?%¢ Nevertheless, he soon returned to his cherished
abode in the wilderness,?’ establishing encampments for himself, his kin, and his progeny.
God had bestowed upon him abundant blessings, rendering him the proprietor of extensive
flocks and herds.?%®

After an extended absence in the wilderness, Hagar and Ishmael received permission
from Sarah, thanks to Abraham’s successful persuasion efforts. Initially, Sarah was
resistant to this idea. Nevertheless, Abraham was ultimately granted permission to proceed
on the stipulation Sarah had articulated, specifically that he remain seated on his camel. As
Abraham then called upon his daughter-in-law, requesting a drink of water. However, she
declined to refresh him and refused to acknowledge his presence. She even chastised the
children and directed curses towards them as well as her spouse, Ishmael. This provoked
Abraham’s anger, prompting him to leave a message for his son: “An elderly man from the
land of Canaan has visited, and requests that you remove the principal support of your tent
and substitute it with a superior one.” Upon Ishmael’s return and receipt of the message,
he comprehended that his father had come to visit him and that he was experiencing
maltreatment from his wife. Consequently, he divorced his wife and took another woman
as his spouse.?®® Three years later, Abraham made a subsequent visit to see his son, but
found Ishmael absent once more. He addressed Ishmael’s wife, asking, “Please provide me
with a small amount of water.” Promptly, she offered him bread and water, extending him
a warm welcome. Abraham then rose and prayed for his son’s welfare, after which
Ishmael’s household experienced abundant worldly blessings. Upon arriving home, his
partner recounted the occurrences that had unfolded. Thus, he realised that his father
retained affection for him; hence it is stated, “As a father pities his children.”?%°

Such is the narrative interpretation concerning Hagar and her journey through the
wilderness as recounted in Genesis 16 and 21. While the Genesis account offers a

foundational understanding of Hagar’s exile and divine encounter, it is not the sole biblical

256 The Midrash explains that since Hagar was from Egypt, Ishmael eventually married an Egyptian woman.
Rabbi Isaac said: “Throw a stick in the air and it will fall to its native land.” That is, Ishmael eventually returned
to his roots. Since his mother was Hagar, an Egyptian woman (Genesis 16:1), it was natural that his mother
would find him a wife from Egypt. Freedman and Simon, Midrash Rabbah, Genesis 1, 474.

257 Abraham’s family lived “between Kadesh and Shur” (Gen 20:1), in the northern Sinai Peninsula, and when
Hagar and Ishmael were initially expelled, they were in the wilderness of Beersheba (Gen 21:14), which seems
to have been between Beersheba and Kadesh, about forty miles south of it. Both had wandered northeast from
their original home and then moved directly south to settle. See Alexander, Pentateuch, 893.

258 Ppolano, The Talmud Selections from the Contents of That Ancient Book, Its Commentaries, Teachings,
Poetry and Legends, 50.

259 Katsh, Judaism and the Koran: Biblical and Talmudic Backgrounds of the Koran and Its Commentaries,
102.

260 Friedlande, Sepher Haaggadah Consiting of Parables and Legends from Talmud and Medrash, 67.
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account that highlights her existence and experiences. In the Islamic tradition, although
lacking in extensive narrative detail, the Qur'an encompasses theological and emotional
nuances pertaining to Hagar’s journey in the wilderness. To exemplify this parallel, the
subsequent section will examine Surah Ibrahim: 37, a verse frequently interpreted in

relation to Hagar’s journey in the wilderness or the desert of Mecca.

3.2 Close Reading of Surah Ibrahim (14): 37

In the Islamic tradition, the appellation of Hagar does not appear explicitly within the
sacred text of the Qur’an. Nevertheless, her narrative can be discerned within a specific
verse found in Surah Ibrahim (14): 37, which encapsulates the supplication of the Prophet
Ibrahim to his Lord after he departs from his progeny in a desolate valley.?®' Numerous
classical exegetical works have construed this verse as intricately connected to the incident
wherein the prophet Ibrahim situated Hagar and Ishmael in an arid expanse adjacent to the
House of God. This section explores the verse while referencing classical commentaries,
hadith literature, and the biographical accounts of the Prophet to elucidate the framework
of Islamic tradition concerning Hagar.

Unlike the Judaic tradition, the Qur’an does not overtly reference Hagar’s
identification. Nevertheless, her story is frequently detailed in the sayings of the Prophet
Muhammad (hadith) and investigated by classical mufassir.?%? Ibn Hadidah (d. 1382 CE)
articulated the lineage of Hagar. He relayed a statement from the Prophet Muhammad

(peace be upon him): “Upon your conquest of Egypt, extend kindness to its inhabitants, for

261 Although the full story of Hagar is only implicitly found in the Qur’an, this does not mean that Hagar’s story
is not significant in Islamic tradition. According to Muhammad Ahmad Khalafullah (d. 1998 CE) in his work
al-Fann al-QasasT fT al-Qur’an al-KarTm, he revealed that the Qur’an rarely presents stories related to certain
historical events. It is as if the Qur’an deliberately hides the historical elements of a story, be it the time, place,
and actors. He further concluded that this happens because the main purpose of the narrative in the Qur’an is
to explain the moral, social, and religious messages implied by the story. In other words, historicity is not the
main purpose of the stories in the Qur’an. However, Khalafullah continues to emphasize that the stories told in
the Qur’an contain truth (al-Haqq). What is meant by the truth of the story is the goals that the Qur’an wants to
achieve, not justification for the historical elements in the story. Thus, the moral, religious, and good messages
are actually the main purpose of the Qur’an in telling a story. See Muhammad Ahmad Khalafullah, Al-Qur’an
Bukan “Kitab Sejarah”: Seni, Sastra, Dan Moralitas Dalam Kisah-Kisah al-Qur’an (Paramadina, 2002), 9,
15.

262 Khalil ‘Athamina (1998), a historian and academic known for his research in early Islamic history and the
relationship between the Judeo-Christian tradition and Islamic literature, argues that classical Muslim scholars,
including Ibn Kathir, considered the Torah (Taurat) as the basis for validating information about Hagar.
Pioneers of classical Qur’anic interpretation, such as Ibn ‘Abbas, often engaged and referred to his colleagues
among the ahl al-kitab in the elaborate investigation of the story of Hagar on her journey with Abraham,
utilizing the insights of Jewish and Christian scholars who had converted to Islam. See Khalil *Athamina,
“Biblical Quotations in Muslim Religious Literature: A Perspective of Dogma and Politics,” Purdue University
Press, Shofar, Vol. 16, no. No. 3 (1998): 85-86. Further, a contemporary cleric named Shabir Ally (2020), in
his online lecture, emphasized that Muslims from the past to the present would not have known the name Hagar
if it were not for the presence of stories from the Bible. See also Shabir Ally, “Hagar in the Bible & Quran | Dr.
Shabir Ally - YouTube,” 2020, https://www.youtube.com/watch?v=axNeZEkLUBU.
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they possess a covenant and familial ties with us.” Then, Ibn Ishaq remarked, “I inquired
of Muhammad ibn Muslim az-Zuhri: “What familial ties did the Messenger of Allah (peace
be upon him) refer to?” He responded: “Hagar, the progenitor of Prophet Ishmael, was
indeed one of them (Egyptians).”?%3

Ibn Hisham (d. 833 CE) asserted, “All Arabs are descendants of Ishmael and Qahtan.
Certain scholars from Yemen assert that Qahtan descends from Ishmael. They further claim
that Ishmael is the patriarch of all Arabs.”?%* In a separate hadith, it is noted that the
Messenger of Allah proclaimed: “Safeguard the rights of the protected individuals (44! al-
Dhimmah), specifically those who are of darker complexion, robust physique, and curly
hair, for they share blood ties and marital connections (with us).” Umar Mawla Ghufrah
stated: “Their blood relations stem from Ishmael’s mother, who was the maternal figure of
the Prophet, and their marital connections arise because the Messenger of Allah espoused
one of them.” Ibnu Lahiah remarked: “Ishmael’s mother, Hagar (Hajar), was the matriarch
of an Arab from a settlement directly opposite the Faramah in Egypt.”?%

Taqt al-Fast (d. 1429 CE) elucidates the etymology of the name Hajar through the
exegesis of Ibn Hisham. It is maintained that the Arabs designated her as Hajar and Ajar,?®®
switching the alif with the ha, as illustrated in their sayings, such as “haraq al-ma’a”
(flowing water) and “Araq al-ma’a” (spilling water), among several others.?®” Conversely,
an alternative interpretation provided by Mulla “Al1 al-Qar1 (d. 1606 CE) indicates that

Hajar was designated as such due to her migratory journey, specifically her transit from

Sham (Syria) to Mecca.?®® Hajar, in accordance with her provenance, is recognised as a

263 Muhammad (aw ‘Abd Allah) ibn ‘Al ibn Ahmad ibn ‘Abd al-Rahman ibn Hasan al-Ansari Hadidah Abi
‘Abd Allah, Jamal al-Din Ibn, AI-Misbah al-Mudr F1 Kitab al-Nabi al-Ummi Wa-Rusulih 1la Mulik al-Ard Min
‘Arabi Wa- ‘Ajami (‘Alam al-Kutub, n.d.), 2:142.

264 Abli Muhammad ‘Abd al-Malik ibn Hisham ibn Ayiib al-HamirT Mu‘afari, AI-Sirah al-Nabawiyah Li Ibn
Hisham (Sharikat al-Taba‘ah al-Fanniyah al-Muttahidah, n.d.), 1:8. Ibn Hisham explained that the entire Arab
nation is descended from the descendants of Ismail and Qahtan (the father of the southern Arab nation, the
original Arab). The Arabs used to call the mother of the Prophet Ishmael as Hajar and Ajar, just as they called
them Haraq al-ma’ and Araqahu. Hajar was from the people of Egypt; she was the mother of the Arab nation.
The village where she came from was in the region of Al-Firma. In Futih Misr by Ibn ‘Abd al-Hakam, Hajar’s
village is called “the village that is near Umm Dunayn”, and Hajar was buried in Hijr, namely Hijr Ismail
‘alayhis-salam. See Muhammad (aw ‘Abd Allah) ibn ‘Ali ibn Ahmad ibn ‘Abd al-Rahman ibn Hasan al-Ansari
Hadidah Abt ‘Abd Allah, Jamal al-Din Ibn, Al-Misbah al-Mudi F1 Kitab al-Nabi al-Ummi Wa-Rusulih Ila
Muliik al-Ard Min ‘Arabl Wa-‘Ajam, vol. 2 (Beirut: ‘Alam al-Kutub, n.d.), 142.

265 Muhammad ibn Ahmad ibn ‘Alf Fasi Taqi al-Din, Abii al-Tayyib al-Makki al-Hasani, Shifa’ Al-Gharam Bi-
Akhbar al-Balad al-Haram (Dar al-Kutub al-‘Tlmiyyah, 2000), 2:19.

266 Hajar, with jTm pronounced fathah (Haajar), is the name of the mother of Prophet Ismail ‘alayhis-salam.
Also called Ajar, as in al-Qamiis. See Abli Hatim Muhammad bin Hibban bin Ahmad al-Tamimi Busti, Sahif
1bn Hibban: Al-Musnad al-Sahih ‘ald al-Taqasim Wa al-Anwa* Min Ghayr Wujid Qat‘ FT Sanadihd Wa La
Thubiit Jarh Fi Nagiltha (Dar Ibn Hazm, 2012), 4:62.

267 Taqt al-Din Muhammad ibn Ahmad al-HasanT al-Fasi Makki, 4I- ‘Igd al-Thamin Fi Tarikh al-Balad al-Amin
(Dar al-Kutub al-‘Ilmiyyah, 1998), 1:297.

268 “Alf ibn (Sultan) Muhammad QarT Abii al-Hasan Niir al-Din al-Mulla al-Harawi, Mirqdt Al-Mafatih Sharh
Mishkat al-Masabih (Dar al-Fikr, 2002), 9:3640.
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woman of Qibt1 descent who was bestowed upon Sarah by the Egyptian monarch, who had
previously sought to wed Sarah, but Divine intervention thwarted his intentions.?® A
somewhat divergent account is presented by al-Suhayli, who posits that Hajar was once an
enslaved individual under a Jordanian sovereign named Sadouq, who transferred her to
Sarah after being captivated by her beauty.?’® It is noted that Hajar was originally the
offspring of a king from the Egyptian dynasty.?""

Ibn Hibban (d. 965 CE) provides a succinct narration regarding Hajar being conferred
to Sarah in servitude. It is reported that a despotic ruler, who initially sought to approach
Sarah, was struck with fear (having experienced paralysis on multiple occasions in her
proximity), and remarked to his attendant, “’You have not presented a human being, but a

12°

devil!” Consequently, he liberated Sarah and bestowed Hajar as a servant. Upon observing
Hajar, Ibrahim inquired, “Mahyam? 22 which translates to “What transpired?” Mahyam?
is articulated as mim fathah, 4a’ sukun, and ya’ fathah. This constitutes an interrogative
phrase signifying: How are you? What is your purpose? or what has occurred to you??"*
BukharT further elucidates, “She (Hajar) approached him (Abraham) while he was engaged
in prayer, and she signalled with her hand.?"*

Thus, this delineates the commencement of Hajar’s existence within Abraham’s

household as Sarah’s servant. Hajar was a bequest from a tyrannical monarch who

269 Faysal ibn ‘Abd al-‘Aziz ibn Faysal ibn Hamad al-Mubarak al-HarimlIi Najdi, Tatriz Riyad Al-Salikin (Dar
al-‘Asimah li al-Nashr wa al-Tawzi, 2002), 1064.

270 Imam al-Bukhari explained, narrated by Abu Hurairah, the Prophet Muhammad saw. said: Prophet Ibrahim
as. migrated with Sarah and entered a region where there was a king or tyrant. The King received news that
Abraham had entered his territory, and a charming woman accompanied him. So the king met Abraham and
asked, “O Abraham! Who is this woman accompanying you?” Abraham answered, “She is my sister (in
religion).” Then Abraham approached Sarah and said, “Do not contradict my statement, for I told them you are
my sister. By Allah, there are no believers in this land except you and me.” So Abraham sent Sarah to the King.
When the King was about to approach her, Sarah got up and took ablution, while praying, “O Allah, if I have
believed in You and Your Messenger, and have guarded my private parts from everyone except my husband,
then do not let this infidel control me.” Hearing that, the king became restless and started moving his feet.
Seeing the condition of the king, Sarah said, “O Allah! If he dies, people will say that I have killed him.” The
king regained his strength and walked back to Sarah, but she got up again and performed ablution, praying and
saying, “O Allah! If I have believed in You and Your Messenger and have kept my private parts safe from
anyone except my husband, then please do not let this infidel defeat me.” The king became restless again and
started moving his feet. Seeing the condition of the king, Sarah said, “O Allah! If he dies, people will say that
I have killed him.” The king received two or three attacks, and after recovering from the last attack, he said,
“By God! You have sent Satan upon me. Take her back to Abraham and give her Ajar!” So Sarah went back to
Abraham and said, “Allah humiliated the infidel and gave us a slave girl to serve him.” See “Sahih Al-Bukhari
2217 - Sales and Trade - ¢ s+l <US - Sunnah.Com - Sayings and Teachings of Prophet Muhammad (43e 4 s
ol 9),” accessed May 25, 2025, https://sunnah.com/bukhari:2217.

271 Fasi, Shifa’ AlI-Gharam Bi-Akhbar al-Balad al-Haram, 2:19.

272 Busti, Sahih Ibn Hibban: Al-Musnad al-Sahih ‘ald al-Tagasim Wa al-Anwa‘ Min Ghayr Wujiid Qat* FT
Sanadiha Wa La Thubit Jarh Fi Nagiltha, 4:62.

278 Abd al-Haqq ibn Sayf al-Din ibn Sa‘d Allah al-Bukhart al-Dihlawi Hanafi, Lam ‘at Al-Tanqih Fi Sharh
Mishkat al-Masabth (Dar al-Nawadir, 2014), 9:179.

274 Hamzah Muhammad Qasim, Minar Al-Qari Sharh Mukhtasar Sahih al-Bukhari (Maktabah Dar al-Bayan,
1990), 4:187.
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harboured aspirations of possessing and subjugating Sarah. However, due to Sarah’s
supplication to Allah, the ruler suffered paralysis thrice whenever he endeavoured to
perpetrate malevolence against Sarah. Ultimately, the monarch liberated Sarah and granted
Hajar as a substitute. Hajar was under the servitude of the oppressive king. Upon her return
to Ibrahtm, Sarah articulated: “May Allah humiliate the malevolent, and let Hajar be your
servant.”"®

The presence of Hajar introduced a significant dynamic within Ibrahim’s existence.
She functioned not merely as a domestic servant but as a pivotal component in a succession
of spiritual trials that contributed to the formation of Ibrahim’s prophethood. Among the
most arduous challenges faced by Ibrahim was his endurance in the absence of progeny
until he and his spouse Sarah reached an advanced age. Ultimately, Allah gave him
descendants through Hajar, who became pregnant with a son named Isma‘il.?’®
Nevertheless, the sight of Hajar in a state of pregnancy induced feelings of restlessness and
despondency in Sarah, particularly in light of her advanced age, her hair having greyed,

277 ]l while she remained

and her body having become frail due to the passage of time,
childless. She commenced expressing her discontent to Ibrahtm, driven by her profound
jealousy of Hajar, and voiced her discomfort regarding Hajar to him.?”® According to the
exegesis of al-Tha‘lab1 (d. 1036), Ibrahtm found it increasingly difficult to bear the weight
of his advancing age, coupled with Sarah’s harshness and scorn, prompting him to
contemplate voicing his grievances concerning Sarah’s conduct. He admonished himself,
reasoning, “Sarah lacks rationality, whereas you are endowed with wisdom; therefore, one
ought to exercise patience in the face of the actions of an erratic individual, akin to a noble
and sagacious man.” Consequently, he resolved to maintain his silence.?”

The majority of Islamic tafsir provide a similar perspective on the root of Sarah’s
jealousy, asserting that Hajar’s ability to conceive and bear a son for Ibrahim served as the

catalyst. As articulated by Shahab al-Din al-Nuwairt (d. 1333 CE), Sarah harbored deep

affection for Ibrahtm throughout her life. Thus, Sarah experienced jealousy and was unable

278 Muhammad Salih Munajjid, Duriis Li-I-Shaykh Muhammad al-Munajjid (Min Duriis Sawtiyyah Qama Bi-
Tafrighihda Mawqi ‘ al-Shabakah al-Islamiyyah) (n.d.), 189:5.

276 Prophet Ibrahim (‘alayhi as-salam) attained the maqam al-imamah, the highest spiritual leadership, as a gift
from Allah, and that was not before, but after he had gone through many great trials: after attaining prophethood,
destroying the idols in the temple of Babylon, being thrown into the fire, challenging the authority of Namrtd,
being expelled from his homeland to Palestine, and carrying the burden of prophethood in that new land. After
all that, he also endured the long patience of not being blessed with children with Sarah until old age. See
Allamah S. Muhammad Husayn Tehrani, Ma 'refat al-Imam (Dar al-Mahajjah al-Bayda’, 1995), 1:32.

277 Allamah S. Muhammad Husayn Tehrani, Ma 'refat al-Ma ’ad (Dar al-Mahajjah al-Bayda’, 1995), 7:95.

278 Qultan Muhammad Gunabadi, Tafsir Bayan Al-Sa ‘ddah FT Magamat al- ‘Ibadah (Mu’assasat al-A ‘lamf lil-
Matbu ‘at, 1408), 3:299.

279 Abii Ishaq Ahmad ibn Ibrahim Tha‘labi, Al-Kashf Wa al-Bayan ‘an Tafsir al-Qur’an (Dar al-Tafstr, 2015),
5:185.
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to endure witnessing Ibrahim’s association with Hajar, leading her to declare, “O Prophet
of Allah, I object to Hajar residing with me in my household.”?2° However, the narrative
concerning Sarah’s jealousy within Islamic interpretations exists in various versions,
specifically before Sarah’s delivery of Ishaq and Hajar has birthed Isma‘1l.28! The second
version occurs post Sarah’s birth of Ishaq while Hajar and Isma‘il still resided under the
same roof. 282

Jalal al-Din al-Suytti (d. 1506 CE) asserts that Sarah’s jealousy towards Hajar was so
intense that she swore to inflict bodily harm upon her. However, subsequently, Sarah
expressed remorse for her vow. Thereafter, Ibrahim advised Sarah, “Pierce her ears and
reduce her through circumcision.”?3® Thus Sarah complied. Following this, Hajar adorned
her pierced ears with earrings that enhanced her allure. Sarah, Ibrahim’s wife, became
increasingly envious, lamenting, “I perceive that I merely augment her beauty,” until she
ultimately could no longer tolerate Hajar’s presence in their shared household, leading
Ibrahim to perceive her profound jealousy. Consequently, Ibrahtm relocated Hajar and her
son to Mecca, maintaining a practice of visiting them daily from Syria while riding
Buraq,?®* driven by his affection for Hajar and his inability to remain separated from her
and Isma‘il. 8%

The narrative condenses the account of Hajar’s flight from Sarah, who vowed to
dismember her. It is asserted that Hajar was taken directly by Ibrahtm and his son, Isma‘l,

to Mecca, a locale that had yet to be constructed with the Kaaba and remained an

uninhabitable expanse at that juncture. During the migratory events, different hadith

280 Ahmad bin ‘Abd al-Wahhab bin Muhammad bin ‘Abd al-Da’im al-Qurashi al-Taymi al-Bakri Nuwair
Shahab al-Din, Nihayat Al-Arb Fi Funiin al-Adab (Dar al-Kutub wa al-Watha’iq al-Qawmiyah, 1423), 13:116.
281 According to Ibn Kathir (d. 1373 CE), Ibrahim prayed to Allah to grant him (offspring) from righteous
people (Strah al-Saffat [37]:100). So Allah gave him good news about a patient son (Strah 37:101). This child
was Isma‘il, because he was the first child to whom Ibrahim gave the good news, and he was older than Ishaq.
Muslims and People of the Book agree, and it is indeed stated in their Books, that Isma‘ll was born when
Ibrahim was eighty-six years old, and Ishaq was born when Ibrahtm was ninety-nine years old. See Isma‘1l ibn
‘Umar Ibn Kathir, Tafsir Ibn Kathir: (Abridged), 2nd ed (Darussalam, 2003), 271.

282 It is also stated that the time interval between the good news about Isma‘il and the news about Ishaq was
about five years. As for the order of the good news given to Ibrahim, the first was about the birth of Isma‘il
from Hajar, then after that about Ishaq from Sara. See Gunabadi, Tafsir Bayan Al-Sa ‘adah FT Magamat al-
‘Ibadah, 3:299.

283 Hajar was the first woman in Islamic history to have her ears pierced, the first woman to be circumcised
(part of her body was removed), and the first woman to have her clothes pulled up by the tail (running away
from Sarah’s). This happened because Sarah was angry with her, then vowed to cut off three parts of her body,
so Ibrahim ordered Sarah to fulfill her oath by having Hajar’s ears pierced and circumcised. So later it becomes
sunnah among women. See Makki, Al- Iqd al-Thamin F1 Tarikh al-Balad al-Amin, 1:297.

284 Buraq frequently refers to the horse from paradise. According to Shahab al-Din al-NuwairT (d. 1333 CE),
Jibril came with a horse from heaven and said to Ibrahim, “O Ibrahim, raise Hajar and Ismail on this horse.”
Ibrahim carried Hajar and Ismail behind him, then walked until they reached the haram area. See ‘Allamah
Sayyid Muhammad Husayn Tehrani, Ma rifat AI-Ma ‘ad (Dar al-Mahajjah al-Bayda’, 1416), 7:95.

285 Suyiitt, AI-Durr al-Manthir, 5:47.
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scholars and interpreters, like al-Bukhari (d. 870 CE),28 al-Tabari (d. 923 CE),?®" and al-
Qurtubi (d. 1273CE),?88 expressed and communicated that Isma‘il maintained an infant?8®
at that time, suckling from his mother, Hajar.

The different version relates to Hajar’s fleeing, triggered by her concern regarding
Sarah’s pledge, which echoes the biblical version, though with dissimilar contextual
details. This interpretation was articulated by al-Tha‘lab1 (d. 1036). It is reported that on a
particular day, Hajar departed from the household (away from Sarah) towards a valley
(currently identified as ‘Arafah) during Ibrahim’s absence. Citing the narration of ‘Alt ibn
‘Al1, from Abli Hamzah al-Thumali, from al-Suddi, it is stated that “Indeed it was termed
‘Arafat’ because Hdjar had conceived Isma ‘il and subsequently removed her from Sarah,
while Ibrahim was absent at that time.” Upon Ibrahim’s return, he did not locate Hajar at
their residence. Therefore, Sarah informed him of Hajar’s actions. Then, Ibrahim searched
for her and discovered her at ‘Arafat. Thus, he (Ibrahtm) recognized her (ta ‘arafa ‘alayh),
leading to the designation of the location as ‘Arafat.’?%

An Ottoman scholar, Aytub Sabrt Basha (d. 1890 CE), also presented an alternative
narrative concerning the origins of Sarah’s ire and jealousy towards Hajar. The distinction
in this version lies in the portrayal of Isma‘1l as being elder than Ishaq, and he is no longer

depicted as an infant, contrary to the descriptions provided by previous classical

commentators. He elucidates that on one occasion, Ibrahtm openly expressed his affection

285 Imam al-Bukhar narrated that the first woman to wear a girdle was Isma‘il’s mother. She wore a girdle so
that Sarah would not see her footsteps. Ibrahim took Hajar and their son Isma‘1l while Hajar was breastfeeding
him to a place near the Ka’bah under a tree in the place of Zamzam, at the highest place in the mosque. At that
time, there was no one in Mecca, nor was there any water. Ibrahim made them sit there, placed a leather bag
containing some dates and a small waterskin containing water near them, then he set out for home. See “Sahih
Al-Bukhari 3364 - Prophets - ¢L¥! cuslal S - Sunnah.Com - Sayings and Teachings of Prophet Muhammad
(plw s4ule dt s ” accessed May 26, 2025, https://sunnah.com/bukhari:3364.

287 Al-Tabari quoted a narration from Ibn ‘Abbas, saying that indeed the first person who ran between Safa and
Marwah was the mother of Isma‘il (umm Isma‘il). When she (Hajar) ran away from Sarah, she dragged the
hem of her garment to erase her tracks. Then Ibrahim came and brought her and Isma‘il, until he brought them
to the place (which would later become) the House of Allah (Ka‘bah), then he left them both and went back.
With her (Hajar) was a waterskin, then the water ran out, so she became thirsty and her milk dried up. So, the
baby (Isma‘il) became thirsty. See Tabari, Tafsir Al-Tabari Jami‘ al-Bayan ‘an Ta wil Ay al-Qur’an, 13:690.
288 Al-Qurtubt quoted from both BukharT and Ibn ‘Abbas, narrated that the first time a woman wore a belt was
because of Isma‘1l’s mother, Hajar. She wore a belt so that her traces would be erased from Sarah. Then Ibrahim
took Hajar with her son Isma‘il, who was still a suckling, until he (Ibrahim) placed them both near the house
(Ka‘bah), under a large tree above the Zamzam well at the top of the Grand Mosque. At that time there was no
one in Mecca, and there was no water. See Qurtubi, Jami' Ahkam Al-Qur'an Wa-I-Mubayyin Lima
Tadammanahu Mina al-Sunnati Wa-Ayi al-Furqan, 12:147.

289 Allamah Sayyid Muhammad Husayn Husayni Tehrani (d. 1995 CE), a prominent scholar and philosopher
in the 20th-century Shia intellectual tradition, stated that the dispute between Hajar and Sarah was one of the
events that caused Ibrahim to take Hajar and her infant son from the land of the Philistines to the middle of the
Hijaz desert (i.e., Mecca). After that, he left them there and returned to the Philistines. See Tehrani, Ma refat
al-Ma’ad, 7:95.

290 The word Arafat comes from the root word ‘a-ra-fa (<-_-¢), which means “to know” or “to recognize.”
So, according to this narration, the land was named so because Ibrahim “recognized” Hajar, who had conceived
Isma‘1l, in that place. See Tha'labl, Al-Kashf' Wa al-Bayan ‘an Tafsir al-Qur’an, 5:185.
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for Isma‘1l in the presence of his younger sibling, Ishaq. Observing this, Ishaq experienced
jealousy stemming from his tender age and harbored resentment towards his father, leading
to antagonism. This incited the wrath of his mother, Sarah. Thus, Sarah vowed to inflict
harm upon her servant, Hajar, by severing a portion of her flesh. Upon hearing this oath,
Hajar was engulfed by profound fear. Consequently, she promptly ventured into the valley
and resolved to escape to a place of safety for herself. Thereafter, she secured a rope
(mintagah) around her waist and trailed the hem of her garment upon the ground to ensure
that her footprints would remain concealed.

When Sarah’s feelings of jealousy diminished over time, she reflected upon and
regretted her vow against Hajar. Consequently, Sarah concentrated all her cognitive
resources and endeavours on devising a strategy to fulfill her oath while minimizing harm
to Hajar. Her husband, Ibrahim, advised her: “O Sarah, remove a portion of the superfluous
flesh from the concealed area of Hajar’s body, thereby effectuating a circumcision, and
create perforations in the soft tissue of her ears. Thus, you will have satisfied your pledge
if you adorn her with an earring.” So Sarah proceeded to circumcise Hajar and pierce her
ears, then attach an earring. In this manner, she achieved the fulfillment of her vow.?*

Nevertheless, the discord between Sarah and Hajar persisted unabated. Sarah’s ire
intensified, and her jealousy became increasingly consuming.??? She found it intolerable to
witness Hajar and her son, Isma'l, cohabiting within her household. Therefore, she
articulated her sentiments to her husband, Ibrahim, imploring him to relocate Hajar and her
child to a distant locale to prevent further encounters. Ibrahim experienced hesitation due
to his affection for his young son; however, divine revelation prompted him to acquiesce
to Sarah’s wishes. Consequently, Ibrahim led Hajar and their son following divine
instruction to the Arabian Peninsula, a desolate expanse devoid of flora or sustenance.?%3

The exile and isolation of Hajar and Isma‘l in an arid and unproductive landscape
represent a significant occurrence warranting examination of the relationship between their
tribulation in the wilderness and the divine assistance that enveloped them both. In contrast
to the biblical account, Islamic tradition narrates that when Sarah implored Ibrahim to expel
Hajar and Isma‘l, he transported the two to a remote site in the Arabian Peninsula,

specifically in Mecca. It was only at this juncture that Ibrahim departed from them,

291 Ayiib Sabri Basha, Mawsii ‘at Mir’at Al-Haramayn al-Sharifayn Wa Jazirat al-‘Arab (Dar al-Afaq al-
‘Arabiyah, 2004), 1:209.

292 Jealousy is a natural trait of a woman. In a hadith narrated by Abu Hurairah, Rasulullah Saw. said: “A woman
is like a rib; if you try to straighten it, you will break it. But if you leave it alone, you can benefit from it.” See
Gunabadi, Tafsir Bayan Al-Sa ‘adah Fi Magamat al- ‘Ibadah, 3:299.

298 Muhammad al-Tayyib Najjar, 4I-Qawl al-Mubin FT Sirat Sayyid al-Mursalin (Dar al-Nadwah al-Jadidah,
n.d.), 46.
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returning alone to offer prayers, as articulated in Surah 14:37. During this journey, Hajar
and Isma‘1l did not meander aimlessly. Still, they were intentionally situated in a location
predetermined by Ibrahim (in obedience to divine command), and subsequently abandoned
there. Furthermore, a notable distinction arises in the dialogue between Hajar and Ibrahim
as he prepared to depart from them, suggesting that their exile was not solely a consequence
of Sarah’s jealousy but rather encompassed a divine purpose underlying the situation.?%*

After the discord between Hajar and Sarah, Ibrahim escorted Hajar and her nursing
infant son to the desolate and barren region of Mecca, which was devoid of inhabitants and
water sources. At that juncture, their provisions were limited to a leather water container
and a small pouch containing dates. Upon reaching a location adjacent to a substantial tree,
Ibrahim left Hajar and her son and departed. Hajar promptly pursued him, inquiring with
great anxiety, “To whom have you abandoned us?” Ibrahtm responded, “To Allah the
Almighty.” In an alternative narration, after Hajar’s repeated inquiries yielded no response,
she questioned: “Is this the command of Allah?”” Ibrahim affirmed, “Yes.” Subsequently,
Hajar composed herself and articulated: “Then, Allah shall not forsake us.”2%

The 10"-century Shi’ite exegesis offers a more poignant depiction of Hajar and
Isma‘1l’s exile in the wilderness. In the interpretation of Ibrahim’s supplication as stated in
14:37, he is portrayed as not hastily departing from Hajar and Isma‘1ll without
communication until Hajar pursued him, but rather engaging in a compassionate dialogue
with them. Al-‘Ayyasht (d. 932 CE), for instance, referencing a hadith from al-Fadl ibn
Miisa al-Katib attributed to Abii al-Hasan Miisa ibn Ja‘far (al-Kazim), elucidated that when
Ibrahtm positioned Isma‘1l and Hajar in Mecca, he bid farewell to them before his
departure. Thereafter, both individuals were overcome with tears. Ibrahim inquired, “What
causes you to weep? Have I not established you in the land most cherished by Allah and in
His sacred locale?” Hajar responded, “O Ibrahim, I did not anticipate that a prophet of your

stature would treat us in such a manner.” Ibrahim questioned, “What have I done?” She

294 According to Muhammad al-MakkT al-NasirT (d.1993 CE), the meaning of Surah Ibrahim (14): 37 relates to
Ismail bin Ibrahim, when his father took him as a baby with his mother, Hajar, from Syria to Mecca. Ibrahim
left the two of them as entrusted to Allah’s care, on Allah’s orders, in the exact place that would be built as a
holy house (Kaaba) in a glorified land (Land of Haram). See Nasir1, Al-Taysir Fi Ahadith al-Tafsir, 3:270.

298 This standard narrative is known by Muslims, which parallels the account transmitted by Imam al-BukharT.
For a similar description, see Muhammad ibn Ahmad ibn al-Diya’ Muhammad al-Qurashi al-‘UmarT al-Makki
Hanafi, Tarikh Makkah Al-Musharrafah Wa al-Masjid al-Haram Wa al-Madinah al-Sharifah Wa al-Qabr al-
Sharif (Dar al-Kutub al-‘Ilmiyyah, 2004), 132; Tabari, Tafsir Al-Tabari Jami‘ al-Bayan ‘an Ta’wil Ay al-
Qur’an, 13:690; Isma ‘1l Haqqi Burtisawi, Tafsir Rith Al-Bayan (Dar al-Fikr, 1957), 4:426; Hasani, A/-Bahr al-
Madid, 3:64; Abt Ghazwan Rifa‘'T Muhammad Nasib bin ‘Abd al-Razzaq bin Muhyt al-Din, Al-Tawassul Ila
Hagiqat al-Tawassul - al-Mashrii* Wa al-Mamnii * (Dar Lubnan li al-Tiba'ah wa al-Nashr, n.d.), 91; Abu al-
Hasan ‘Alf bin Abi al-Karm Muhammad bin Muhammad bin ‘Abd al-Karim bin ‘Abd al-Wahid al-Shaybant
al-JazarT Athir ‘Izz al-Din Ibn, Al-Kamil FT al-Tarikh (Dar al-Kitab al-‘Arabi, 1997), 1:93; Nuwairi, Nihayat
Al-Arb Fi Funiin al-Adab, 13:116; Qasim, Minar Al-Qart Sharh Mukhtasar Sahih al-Bukhart, 4:187; Qurtubi,
Jami ‘ Ahkam Al-Qur’an Wa-I-Mubayyin Lima Tadammanahu Mina al-Sunnati Wa-Ayi al-Furqan, 12:147.
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replied, “You have abandoned a frail woman and a vulnerable child, devoid of strength,
without a single companion, without visible water, without vegetation, and without the
means to obtain milk?” This stirred Ibrahim’s compassion, and tears welled in his eyes. He
turned away from them and proceeded until he reached the threshold of the Baitullah
(Kaaba). Grasping both sides of the Kaaba door, he implored: “O Allah, indeed I have
positioned some of my progeny in a valley devoid of vegetation, adjacent to Your revered
house, O our Lord, that they may engage in prayer. Thus, incline the people’s hearts
towards them and provide them sustenance from fruits so they may express gratitude.”?%

Another historical account derived from the exegesis of 20™-century Shiite scholars
elucidates that when Ibrahtm deposited Hajar and Isma ‘1l from the conveyance in proximity
to the Kaaba, on a promontory that at that juncture comprised red soil reminiscent of the
elevated terrain resulting from the cataclysmic deluge, Ibrahim articulated to Hajar,
“Remain here with your offspring, for I shall return. This constitutes the directive of my
Lord.” As Ibrahim prepared to depart, he implored, “Our Lord, verily I have situated a
portion of my progeny in a valley devoid of vegetation, adjacent to Your esteemed abode..”
(Surah. Ibrahim (14): 37).2%"

Upon Ibrahim’s departure, Hajar returned with her child. As the sun ascended, the
temperature increased, and their water reserves were depleted.?®® She also nursed Isma ‘il
until the milk ceased to flow from her. Consequently, Isma‘1l experienced profound hunger
to the extent that his mother perceived him staggering (in distress). Hajar, apprehensive
that her child might perish, lamented: “I wish I had distanced myself from him until he
succumbed, and I had not witnessed his demise.” Hajar observed the hill of Safa as the
nearest elevation within her vicinity. Thus, she ascended it, orienting herself toward the
valley, and gazed (with her vision) to ascertain if she discerned anyone; however, she
encountered no one.?*® She descended and sprinted to Marwah, scanning her surroundings,
yet found no presence. This act was repeated seven times.3%°
Upon her return from Marwah, she perceived a sound. She uttered: “Be silent!”

suspecting it might be her voice. Hajar maintained silence for a brief period, only to hear

the sound again, after which she proclaimed: “I have heard; if assistance is available, then

296 < Ayyashi, Tafsir Al- ‘Ayyashi, 2:249. When Ibrahim had reached the top of Thaniyah Kudda’ (a high place
in Mecca), he faced the valley, raised his hands and prayed: “O our Lord, indeed I have placed some of my
descendants in a valley where there are no plants...” (Surah Ibrahim [14]: 37).

297 Tehrani, Ma ‘rifat Al-Ma ‘ad, 7:95.

298 Nuwairl, Nihayat Al-Arb Fi Funiin al-Adab, 13:116.

29% Hanafi, Tarikh Makkah Al-Musharrafah Wa al-Masjid al-Haram Wa al-Madinah al-Sharifah Wa al-Qabr
al-Sharif, 132.

300 Burtisawi, Tafsir Rith Al-Bayan, 4:426.
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aid us!”%°! It was revealed that the sound originated from an angel excavating with his heel
or wing until water emerged. Hajar approached and began to gather the water with her
hands, and the water continued to flow following what she had collected.3%2

Al-‘Asqalani (d. 1448 CE) elucidates in hadith no. 79 (transmitted from ‘Amr Hubayb)
that when Gabriel struck the earth with his heel, Hajar commenced the collection of pebbles
or gravel. Then, the Prophet Muhammad (peace be upon him) proclaimed: “May Allah
bestow mercy upon Hajar, the progenitor of Isma‘1l. Had she abandoned her search for
water, it would have transformed into a spring of perpetual flow.”®%® An alternative
narration asserts that Hajar endeavoured seven times to locate water amidst the two

elevations of Safa and Marwah,3%

and with each unsuccessful attempt, she returned in
despondency, racing towards the illusion presented by the opposite hill. Ultimately, after
becoming fatigued from her unproductive pursuits, she returned to her son, observing that
he was so parched that he struck the ground forcefully, forming a cavity from which clear
and fresh water gushed forth.3®® Hajar then prostrated before Allah, commencing the

collection of stones surrounding the spring to prevent the water from dispersing, uttering,

306 n307

“Zamzam°™® ...zamzam, O blessed one.

Thereafter, the angel Jibril (Gabriel) addressed Hajar, stating, “Do not harbour fear
and rejoice, for Allah shall cause this location to flourish.”3%8 Then, assuring her not to fret
over hunger, stating, “For this is the abode of Allah. This son and his father shall construct
it, and Allah shall not abandon his family.” Abu Hurairah remarked, “That is your mother,
O descendant of rainwater (ya bani al-ma’i as-sama’).”**° As recorded by al-Hanafi (d.

1450 CE), it is reported that when Allah released the Zamzam water for Hajar, a caravan

807 Qurtubt, Jami ‘ Ahkam Al-Qur’an Wa-I-Mubayyin Lima Tadammanahu Mina al-Sunnati Wa-Ayi al-Furqan,
12:148.

302 Qasim, Minar Al-Qart Sharh Mukhtasar Sahih al-Bukhart, 4:187.

303 Ahmad ibn ‘Alf ibn Muhammad ‘Asqalani Ibn Hajar, Ithaf AI-Mahrah Bi-I-Fawa'id al-Mubtakirah Min
Atraf al-‘Asharah (Majma‘ al-Malik Fahd li-Taba‘at al-Mishaf al-Sharif, 1994), 1:232.

%04 Ibn * Abbas said: Rasulullah SAW. said: “That is why people do sa’i (running between Shafa and Marwah).”
See Qasim, Minar Al-Qart Sharh Mukhtasar Sahth al-Bukhart, 4:187.

305 Awhad al-Din Kermani, Diwan Ruba ‘iyyat Awhad Al-Din Kirmani (Soroush Publishers, 1366), 381.

806 According to al-Suhayli (d. 1186 CE), referring to Ibn ‘Abbas, the spring is called Zamzam because it is
buried with earth, so its water does not flow to the right and left. If it were not buried, its water would overflow
over the entire surface of the ground until it filled everything. Ibn Hisham said: “Zamzama among the Arabs
means many or gathered.” A poet said: ‘And has touched its lush green place... and he directs his many
Zamzams.” See ‘Abd al-Rahman Suhayli, Al-Rawd al-Anf Fi Sharh al-Sirah al-Nabawiyah (Maktabat Ibn
Taymiyah, 1990), 2:13.

807 Tehrani, Ma ‘rifat Al-Ma ‘ad, 7:95.

308 See Nuwairi, Nihayat Al-Arb Fi Funiin al-Adab, 13:116; and Tabar, Tafsir Al-Tabart Jami‘ al-Bayan ‘an
Ta’wil Ay al-Qur’an, 13:691.

%09 The meaning of the phrase “O descendants of rain water” (ya bani al-ma’i as-sama’) refers to the Arab nation
who are descendants of Ismail, including the prophet Muhammad SAW. who settled in the holy house. This is
because the holy house (Makkah) is located on high ground, and rain water comes from the left and right. See
Qasim, Minar Al-Qari Sharh Mukhtasar Sahih al-Bukhart, 4:187.
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from the Jurhum tribe traversing the lower route, returning from Syria, came across this
phenomenon. They observed birds soaring above the water. One remarked, “No water
exists in this valley, nor any inhabitants.” Thus, they dispatched two young men to engage
with Hajar. The two conversed with her, returned to Hajar’s vicinity, and extended their
greetings. They inquired, “Who possesses this water?” Hajar responded, “This is mine.”
They further asked, “May we reside here with you?”” Hajar acquiesced, stating, “Yes.” The
Prophet remarked, “Thus, Hajar experienced joy, as she harbored a profound desire for
social interaction with others.”31°

This caravan later communicated with their respective families, and ultimately, they
resided with Hajar beneath a tree adjacent to the Zamzam spring. Isma ‘1l matured and
acquired proficiency in Arabic through their instruction. Upon reaching adulthood, he was

311

united in marriage®'! with a woman from their tribe.3'? According to Tehrani, following

the exile of Hajar and Isma‘1l in the valley of Mecca, Prophet Ibrahim did not promptly
sever ties. He would visit them in Mecca periodically, typically once or twice annually, to
assess their well-being before returning.3'® As noted by At-Taqi al-Fasi (d.1429 CE), there
exists a tradition suggesting that Hajar outlived Sarah. However, he posits that the more
credible historical account indicates that Hajar passed away prior to Sarah.3'* Upon Hajar’s
demise, Ibrahim visited after Isma‘il’s marriage to ascertain their circumstances.®'®
Ultimately, when Isma‘il was deemed to have attained maturity, the initiation of the
Kaaba’s construction, the House of Allah, commenced,?'® executed collaboratively by
father and son.3"7

Ultimately, this encapsulates the succinct narrative of Hagar within the Islamic
tradition, which is elaborated upon in various fafsir, hadith, and strah Nabawiyah texts. A
comparative analysis becomes imperative by scrutinizing both the Genesis and Qur’anic

portrayals of Hagar’s ordeal in the wilderness. By contrasting these traditions, one begins

810 Hanafi, Tarikh Makkah Al-Musharrafah Wa al-Masjid al-Haram Wa al-Madinah al-Sharifah Wa al-Qabr
al-Sharif, 34.

811 According to some reports, Ismail’s marriage took place after the death of Hagar. See Buriisawi, Tafsir Rith
Al-Bayan, 4:426.

312 Abil ‘Abd al-Rahman Ahmad ibn Shu‘ayb Nasa’1, 4/-Sunan al-Kubra (Mu’assasah al-Risalah, 2001), 7:399.
313 Tehrani, Ma refat al-Ma’ad, 7:95.

314 Muhammad ibn Ahmad ibn ‘Al1 Fasi Taqt al-Din, Abil al-Tayyib al-Makki al-Hasani, Shifa’ al-Gharam Bi-
Akhbar al-Balad al-Haram (Dar al-Kutub al-‘Ilmiyyah, 2000), 2:22.

815 Muhammad Suwaiyani, AI-Sirah al-Nabawiyah Kama Ja’at FT al-Ahadith al-Sahthah (Qira’ah Jadidah)
(Maktabat al-‘Ubaykan, 2004), 1:15.

316 Qurtubi explains that when Allah wanted to establish the basic conditions (foundations), prepare the places,
and mark the locations for the glorified House (Ka‘bah) and the forbidden city (Mecca), He sent angels, who
then brought out water as a substitute for food. See Qurtubt, Jami * Ahkam Al-Qur’an Wa-I-Mubayyin Lima
Tadammanahu Mina al-Sunnati Wa-Ayi al-Furqan, 12:148.

817 Tehrani, Ma ‘rifat Al-Ma ‘ad, 7:95.
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to uncover the theological divergences and the common symbolic significance that elevates
Hagar from a position of marginality to one of spiritual prominence. The subsequent
sections provide a comparative examination that investigates these two narratives,

delineating their interpretive parallels and distinctions.

3.3 Comparative Analysis of Hagar’s Journey in Jewish and Islamic Narratives
Based on the close reading of Hagar’s narrative as presented in both the Torah and the
Qur’an, as articulated in the preceding sub-chapters, it becomes evident that the
characterisation of the figure of Hagar is interpreted in markedly different manners across
the two religious traditions, alongside the parallel themes that emerge. In order to elaborate
on these parallels and disparities, the comparative analytical framework posited by Barbara
A. Holdrege®'® is employed to delineate the points of convergence and divergence on the
Hagar narrative in Jewish and Islamic scriptures, to articulate the significance of the
identified differences in the portrayal of the figure of Hagar, and to establish connections
to the overarching contexts of the two faith traditions concerning the themes of wilderness
and the revelation experienced by Hagar.

This section argues that both Judaism and Islam exhibit four notable parallels and
distinct aspects within the narrative of Hagar. These aspects encapsulate Hagar’s maternal
intuition, divine protection, her agency as a woman, and the metaphorical importance of
the wilderness as experienced by Hagar. Furthermore, this section highlights these parallels
and notable aspects, which are not isolated; instead, they coalesce into a cohesive and
integrated viewpoint regarding Hagar’s narrative, comprehensively grounded in the
scriptural texts of both Islamic and Jewish traditions.

The most salient point of convergence in Hagar’s narrative across both scriptural texts
pertains to her identification as a slave originating from Egypt, her status as the second wife
of Abraham, her role as the mother of Ishmael, her subsequent separation from Abraham’s
household due to Sarah’s envy, and her solitary journey through the wilderness alongside
her young son. Conversely, the most pronounced distinction observable within both
traditions lies in the characterisation of Hagar as a marginal figure within Jewish exegesis.
In stark contrast, Hagar is accorded a considerably more esteemed status and position
within Islamic perspectives. The midrashic literature predominantly refers to Hagar not by
her given name, but through epithets that underscore the disparity in her social standing

9 <¢

relative to the primary covenant, specifically designations such as “slave,” “servant,”

“concubine,” “foreigner from Egypt,” and “idolater,” many of which are imbued with

318 Holdrege, “Comparative Analysis as Critical Method,” 83.

69



pejorative connotations that characterise her.3'® This negative connotation is derived from
the interpretation of Hagar’s pregnancy with Abraham’s son as a perceived threat or source
of discord that engenders the initial tension regarding the lineage promised to Israel .32

In the context of Islamic tradition, the portrayal of Hagar is significantly more
affirmative and highlights an alternative historical framework. This assertion is
substantiated by the tafsir of Surah 14:37, which indicates that Hagar was situated in a
sacred territory that is presently recognised as Mecca, the gibla for Muslims globally. Her
distinction is derived from her progeny, who gave rise to a notable prophet, the Prophet
Muhammad, a figure whose impact has permeated numerous continents within a mere two

centuries following his emergence and the dissemination of Islam.3?!

Furthermore, the
persona of Hagar, who initially inhabited the desolate region of Mecca, is annually
honoured during the Hajj pilgrimage through a ritual known as sa’i, which involves
traversing between the hills of Safa and Marwah.3%2

Nevertheless, within a more expansive framework, the theological implications
embedded in Hagar’s narrative can be discerned in her odyssey through the wilderness,
particularly illustrated by her interaction with an angel and the miraculous emergence of a
spring in the arid desert, which serves as a divine act of salvation bestowed by God. In the
book of Genesis, Hagar is characterised as the first female figure to name God, E/ Ro’i,
signifying “The Lord Who Sees Me,” and was granted God’s promise of founding a
significant nation through her progeny, as also promised to Abraham (Gen 17: 15-19).
Thus, a well situated in the desert where she encountered the angel, eternally
commemorated by the designation Beer Lahai Ro’i (Gen 16:14). This account serves as a
foundation for Hagar’s experience of a supernatural phenomenon known as a theophany,
which transpired in the wilderness.

In parallel, the hadith of Bukhari recounts the encounter of Hagar with an angel amidst
the desolate desert expanse, which culminated in the divine endowment of the Zamzam
spring—a life-saving provision for her and her son Ishmael. Furthermore, Surah 14:37
corroborates the account of Hagar and Ishmael being entrusted to the barren valley by
Abraham. This site would subsequently be the location for the construction of the House

of God (Ka’bah). In his exegetical commentary on this verse, al-TabarT (d. 923 CE)

interprets Hagar’s proactive response in the desert as an embodiment of her unwavering

819 Attia, “Hagar and Potiphar’s Wife: A Representation of Egypt in Judaism and Islam,” 3.

320 Attia, “Hagar and Potiphar’s Wife: A Representation of Egypt in Judaism and Islam,” 4.

821 Sheha, Muhammad The Messenger of Allah, 93.

322 yusuf, “From Hebrew ‘Slave’ to Arabian ‘Sage’: Linking the Jewish and Muslim Narratives in the Story of
Hagar, the African in Pre-Islamic Arab History,” 3.
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faith in the Almighty.3?® Al-Qurtubi (d. 1273 CE) endeavours to correlate the physical
desolation of the valley with the prospective spiritual significance of Mecca. He
accentuates that Hagar’s existence in such an inhospitable environment was integral to
God’s overarching design to establish Mecca as a locus of worship.3?* Meanwhile, Ibn
Kathir (d. 1373 CE) highlights the resilience of Hagar’s faith, which empowered her to
endure the most extreme circumstances in the wilderness.?® Consequently, Islamic literary
texts predominantly affirm Hagar’s extraordinary experiences, including her interaction
with the angel and the emergence of the Zamzam spring. The subsequent table presents a
concise comparative analysis of the salient elements present in each textual tradition
regarding the narrative of Hagar, thereby facilitating an examination of the narrative,
theological, and symbolic distinctions and resonances embedded within the Hagar

narrative.

Table 3.1. Comparative Analysis of the Narrative of Hagar in Jewish and Islamic Sacred Texts

Genesis 16 & 21 Surah 14: 37
Comparative Aspect
(Pentateuch) (Qur’an)
o ] Implicitly narrated through
Hagar as a Figure Explicitly mentioned o
Abraham’s supplication
) Second wife and Umm
Hagar’s relation to Slave, Concubine; secondary
Isma’il (Mother of Ishmael,
Abraham wife
the eldest son of Abraham)
Motif of Exile Sarah’s jealousy Divine instruction
The birth of Isaac Before Hagar’s exile After Hagar’s exile

= Sunni tafsir: Questioning
& following Abraham
first, then being

) submissive to God’s Will

Crying desperately to God,

Hagar’s emotional state (tawakkul)

hopeless .

= Shi’ite tafsir: Crying and
questioning first, then
submitting to God’s Will

(tawakkul)

828 Tabari, Jami * Al-Bayan ‘an Ta 'wil Ay al-Qur’an, vol. 1.

824 Qurtubt, Jami  Ahkam Al-Qur’an Wa-I-Mubayyin Lima Tadammanahu Mina al-Sunnati Wa-Ayi al-Furqan,
vol. 12.

328 Dimashqft, AI-Misbah al-Munir FT Tafsir Ibn Kathir.
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Hagar’s Experience of

Divine Revelation

Angel appeared twice; God
Hears Ishmael (not Hagar)

Angel appeared once and

spoke to Hagar

Divine Intervention

God’s Promise, the well of
Beer Lahai Ro’i, and Ishmael

were saved from death.

The well of Zamzam, and

God’s Promise to build Ka’ba

Wilderness Location

Shur and Beersheba, a barren

desert

An uncultivated valley in
Paran (Makkah), a sacred
land (al-Haram)

Hagar’s theological role

Peripheral figure, but
recognised for her divine

vision (El-Ro i)

Matriarch of Arabs, and a
Symbolic figure of the Sa’i
ritual during Hajj

Based on the data presented in the table above, both traditions exhibit significant
patterns that highlight similarities while also revealing divergences. Utilising Holdrege’s
theoretical framework, which elucidates the underlying meaning inherent in textual
discrepancies,*® the initial pattern is evident in the way both traditions portray Hagar. In
the commentaries on Genesis 16 and 21, regardless of Hagar’s theological significance in
the act of naming God and bearing Abraham’s first offspring, her status remains relegated
to that of a servant and concubine. This paradox highlights Hagar’s theological significance
while simultaneously underscoring her marginalised position. Conversely, the Islamic
tradition characterises her as the progenitor of the Arab nation, thereby underscoring her
more prominent spiritual standing within the sa’i ritual heritage. However, it still
acknowledges her prior condition as a slave.

A salient element worthy of consideration regarding the comparative analysis of
Hagar’s spiritual condition within her wilderness narrative is that Islamic tafsir narrates a
personal dialogue between Hagar and Abraham before his departure, wherein she inquired
about the motivations behind her abandonment, as well as the potential divine nature of the
decision. Upon Abraham’s affirmation that it was indeed a command from God, Hagar’s
acceptance of this circumstance in a state of complete submission (tawakkul)*’ illustrates
her devout character within the Islamic narrative, given her position as Abraham's wife and
the mother of Ishmael, his son. In stark contrast, this particular dialogue is notably absent
from the Genesis account. The depiction of Abraham rising early to prepare bread and

water, subsequently placing it upon Hagar’s shoulder (Gen 21:14), implies his failure to

326 Holdrege, “Comparative Analysis as Critical Method,” 82.
827 Abii al-Turab Sayyid ibn Husayn ibn ‘Abd Allah ‘Afani, Duriis Al-Shaykh Sayyid Husayn al- ‘Afani
(Durts Sawtiyah qama bi-Tafrighiha Mawqi‘ al-Shabakah al-Islamiyah, n.d.), 3:31.
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accompany her, thereby leaving her to navigate the wilderness in solitude, disoriented and
nursing, which suggests Hagar’s expulsion and marginalization, accentuating her
vulnerable state of faith characterized by hopelessness (Gen 21: 15-16). The ancient
rabbinic manuscript of Pirke Avot, which pertains to the expulsion of Hagar, neglects to
elucidate Hagar’s ensuing fate and her societal status in the aftermath of her banishment to
the wilderness. Instead, it highlights the concept that Hagar’s expulsion marked one of the
most significant spiritual trials Abraham faced.’?

The subsequent pattern pertains to the interaction between Hagar and the angelic
figure. In the biblical texts of Genesis 16 and 21, Hagar is portrayed as encountering an
angel after her flight (Gen 16) and her expressions of anguish seeing the dying Ishmael
(Gen 21) within the desolate landscape. Conversely, within the Islamic narrative, Hagar is
depicted as having cultivated a profound sense of tawakkul?*° prior to Abraham’s departure,
as she was already cognizant that her banishment into the wilderness was a directive from
the Divine. Consequently, the two traditions underscore the fundamental disparities
regarding Hagar’s agency and the nature of Divine intervention on her behalf. In the Jewish
scriptural account, Divine intervention appears to be predominantly concerned with the
destinies of her progeny, rather than with Hagar herself. In contrast, within the Islamic
perspective, Divine intervention is perceived as a consequence of God’s orchestration of a
unique fate for Hagar, attributed to her esteemed faith, as well as for her descendants.

The principal patterns delineated above indicate that the divergences in Hagar’s
narratives across the two traditions are not merely superficial variations of the storyline but
also signify underlying distinctions in theological frameworks. In the Genesis account,
Hagar’s ordeal in the wilderness is interpreted through the lens of her suffering, culminating
in a narrative of salvation facilitated by Divine intervention. Conversely, within Islamic
literature, Hagar’s wilderness experience embodies the principle of faith, which is coupled
with human endeavour and ultimately rewarded by Divine assistance. This juxtaposition
elucidates how both traditions contextualise Hagar’s narrative within the broader paradigm
of the human-God relationship, wherein the Jewish tradition accentuates the Divine’s
attentiveness to suffering, particularly as Hagar occupies a marginalised position. In
comparison, the Islamic tradition highlights the ideals of surrender (fawakkul) and faith,
which serve to invoke Divine assistance, given Hagar’s role as the progenitor of the Arab

nation.

828 Katarzyna Miriam Kaczorowska, “Abraham’s Trials in Ancient and Medieval Jewish Writings,” Verbum
Vitae 39, no. 4 (2021): 1362, https://doi.org/10.31743/vv.12973.

329 Muhammad ibn Ibrahim ibn Ibrahtm ibn Hassan, Silsilat Al-Dar al-Akhirah (Min Duriis Sawtiyah Qam Bi-
Tafrighihd Mawqi ‘ al-Shabakah al-Islamiyah) (n.d.), 10:14, http://www.islamweb.net.
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Accordingly, the discourses related to Hagar’s expulsion in both Islamic and Jewish
narratives are intricately connected within detailed intertextual frameworks. In Judaism, a
wide array of interpretive approaches is applied to the Torah, resulting in a range of
translations and commentaries, which are methodically organized into distinct categories:
Targum, Midrashic, and non-Midrashic interpretations. Concerning the Islamic tradition,
the complexity lies in examining the intersection between tafsir and hadith, as well as
various biblical or Midrashic texts, to formulate a holistic narrative of Hagar, while
analyzing the progression of her depiction in juxtaposition to her representation in the
Bible. Historians of religion widely employ this framework to describe parallels, as Islam
also borrows ideas from the narrative in the Torah, which is considered an older literary
tradition.**® This exploration must also incorporate the cultural contexts of Hagar’s period
to fully appreciate the expansive historical framework that influences the portrayal of
Hagar’s banishment in the wilderness within each tradition, thereby enabling a profound
understanding of their interpretations and consequences.**!

The findings of this comparative examination consequently delineate notable aspects
of both convergence and divergence®? within the accounts of Hagar’s expulsion as
depicted in Jewish and Islamic traditions, as well as how Hagar’s narrative influences the
conceptualization of wilderness in a symbolically spiritual context within each tradition.

These aspects of convergence and divergence are illustrated in the table that follows.

Table 3.2. Notable Aspects of Convergence and Divergence of Hagar’s Wilderness Experience in

Jewish and Islamic Perspectives

Key Aspects Jewish Perspective Islamic Perspective

Hagar traversed the distance
between Safa and Marwa
Hagar wept and moved away from seven times in an attempt to
Maternal Intuition Ishmael because she could not bear solicit assistance to rescue the
to see Ishmael dying (Gen 21: 16-18) infant Ishmael, who was in
pain of thirst (Tafsir Surah

14:37)
= God intervened to rescue Hagar | The emergence of the Zamzam
during her flight into the desolate spring, and God’s explicit
Divine Protection wilderness and bestowed upon her promise addressed by the
the divine promise of a great angel to Hagar (Shahih
nation through her progeny, who BukharT)

330 Aria Nakissa, “Comparing Islam with Other Late Antique Religions: Examining Theological Parallels with
Zoroastrianism, Judaism, Christianity, and Manichaeism,” Islamic Studies Review 2, no. 2 (2023): 130,
https://doi.org/10.56529/isr.v2i2.210.
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was destined to be named
‘Ishmael’ (Gen 16:10-11).
* God commanded the angel to
create a fountain next to Ishmael

(Gen 21:19)
The devoted woman of God’s
The first female figure in the command, wife of Abraham
Role of Woman Pentateuch (Torah.) to speak direc'tly and mo.ther of Ishmael, who
to angels and receive God’s promise established the Ka’bah, a
as given to Abraham pivotal event, preceded the

Prophet Muhammad (Saw).
Sacred space of Mecca (al-
Haram), the site where the
miraculous well of Zamzam
happened to Hagar, also the
site where Abraham and
Ishmael built the Ka’bah.

Liminal space of danger and a place
Wilderness for Hagar’s banishment and
atonement

According to the aforementioned table, while there exist resonances between the two
traditions, notable distinctions are also present. Within the Islamic tradition, the miraculous
emergence of Zamzam serves as a poignant symbol of the enduring significance of Hagar’s
narrative within the framework of Hajj. A greater theological dynamism characterizes
Hagar’s role within Islam, as her actions are integral to the formulation of the sacred rites
associated with one of the five pillars of Islam. Conversely, in Jewish literature, Hagar is
portrayed in a more passive manner, primarily centered on her sorrow and the efforts to
rescue her child.

The wilderness, on the other hand, contains sacred symbolism from an Islamic
perspective, whereas in Jewish tradition, it is interpreted as a realm of emptiness or a place
of redemption. This difference stems from how each tradition interprets the story of Hagar.
Nevertheless, her wilderness experience is equally central to portraying her presence in
Judaism and Islam. Jewish scholars interpret Hagar’s wilderness journey as a journey of
suffering and purification from sin. This is because Hagar is often portrayed as alien and
rejected, different from Sarah, who is seen as desirable and legitimate.3*3 In contrast, Islam
views Hagar’s experience in the wilderness as the origin of the sa i ritual during the Hajj
as well as the historical event that initiated the formation of Islamic civilization, founded

by the Prophet Muhammad, that is connected to her lineage.®3

338 Haddad and Esposito, Daughters of Abraham, 86.
334 Yusuf, “From Hebrew ‘Slave’ to Arabian ‘Sage’: Linking the Jewish and Muslim Narratives in the Story of
Hagar, the African in Pre-Islamic Arab History,” 3.
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The narrative of Hagar’s expulsion suggests a dynamic interplay between established
traditions and progressive interpretations, indicating that the discussion of Hagar’s story
within religious contexts is ongoing and the narrative evolves. In a contemporary scholarly
investigation revisiting the narrative of Hagar in Torah, for instance, scholars contend that
the Lord fundamentally acknowledges both of Abraham spouses and his offspring, wherein
the divine intervention encountered by Hagar in the wilderness suggests that His
benevolence is devoid of any hierarchical superiority, and is liberated from interpretations
associated with the preeminence of one demographic group (whether delineated by
ethnicity, gender, or spiritual status) over another.®* Liberationists employ Hagar’s
wilderness experience as a paradigm, as she receives a heavenly message and the promise
of a great nation, demonstrating her strength and independence.3%

While Hagar is not a central named figure in the Qur’an, her historical and ritualistic
significance in Islam is acknowledged, particularly in relation to Abraham and the
foundational rituals of Mecca.3¥” Hagar’s deep faith and God-consciousness (tawakkul and
tagwa) are presented as the source of her strength and perseverance, enabling her to carve
out an active female role within Islam.3® Her story primarily serves as a moral lesson,
offering valuable insights for contemporary Muslim women.3*° This analytical perspective
invites further exploration of Hagar’s wilderness experience in conjunction with the
episode of her divine revelation, a significant aspect of Hagar’s extraordinary spiritual state,
which will be elaborated upon in the subsequent chapter, particularly through a
philosophical and mystical lens. This elaboration not only explores Hagar’s narrative
across Islamic and Jewish literatures but also examines how her divine experience provides
a potent spiritual model for women that challenges the system of spiritual elites, which is

predominantly attributed to male figures.

335 Cohen, “Hagar and Ishmael,” 2014, 256.
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CHAPTER IV
WOMEN, WILDERNESS, AND DIVINE REVELATION IN JEWISH AND
ISLAMIC TRADITIONS

4.1 Hagar: God’s Promise and the Sacred Geography of Hajj

The previous chapter has explored the narrative of Hagar’s journey in the wilderness as
conveyed in both Torah and the Qur’an, clarifying the remarkable parallels and differences
between these two religious beliefs, particularly in relation to Hagar’s deeds in the deserted
area when she runs out of water and Ishmael faces hardship, culminating in the instance
when the angel ultimately brings God’s communication to her during this desperate crisis.
Exegetical interpretations of the Torah and midrash illuminate Hagar’s emotional response
in the wilderness by accentuating her profound sorrow and her plea (lamentation) to God,
expressing her inability to witness the demise of her son Ishmael, followed by the angel,
serving as God’s emissary, who addresses her and instigates the emergence of a spring of
water (Gen 21:16-17).34° There exists a notable disparity in the interpretations of the Qur’an
and hadith within the Islamic tradition, wherein Hagar, amidst her tribulation, is portrayed
as exhibiting a greater degree of agency through her act of traversing the hills of Safa and
Marwah seven times in pursuit of water and assistance. Al-Kufi (d. 850 CE) asserts that the
inaugural woman to engage in tawaf between Safa and Marwah was the mother of
Ishmael 3!

The variance in emotional responses and actions during this crisis underscores the
profundity of Hagar’s faith and her spiritual agency, particularly from an Islamic viewpoint.
This chapter undertakes a comprehensive analysis of Hagar’s experience of revelation
within the liminal space by juxtaposing her narrative with the experiences of other
prominent female figures, such as Yocheved, Maryam, and Fatimah. This comparative
analysis serves as a reflective methodology, utilizing a selective array of contexts to
construct a meticulously designed contextual framework.3#? to illuminate Hagar’s
singularity as a female figure who, in her state of crisis and suffering in the wilderness,

manifests a spiritual experience replete with symbols.

340 polano, The Talmud Selections from the Contents of That Ancient Book, Its Commentaries, Teachings,
Poetry and Legends, 144. See again chapter 3 in sub section 3.1.
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Wa al-Athar (Dar al-Taj, 1989), 7:249.

342 Kimberley C. Patton and Benjamin C. Ray, eds., 4 Magic Still Dwells: Comparative Religion in the
Postmodern Age (University of California Press, 2000), 98.
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By utilizing Ricoeur’s hermeneutic framework for analysis, the narrative of Hagar,
situated in the wilderness, reveals several significant occurrences that possess not only
historical significance but can also be construed as sacred symbols imbued with profound
meaning. Ricoeur articulated in his seminal work, “The Symbolism of Evil,” that every
individual has the capacity to initially comprehend the sacred by interpreting the
phenomena associated with natural entities, such as the sky, moon, stones, water, and flora,
even wilderness, all of which transcend mere empty space and signify the majesty, power,
and order of the Divine. Thus, there exists an intrinsic connection between human
consciousness and the cosmos, which manifests a sense of cosmic resonance.>*> The
aforementioned components are adeptly exemplified within the narrative framework of
Hagar.

The relationship between the wilderness and divine intervention in the narrative of
Hagar is, in fact, not overtly articulated by classical exegeses. Nevertheless, the implicit
correlation between these two concepts can be discerned through various indicators within
traditional interpretations across both Jewish and Islamic paradigms. In the Jewish
tradition, particularly in the exegesis of Rashi and Ibn Ezra, it is articulated that God

perceives Hagar’s anguish and responds to her supplications,3*4

and Hagar is
commemorated as the inaugural woman in the Biblical canon to engage in dialogue with
an angel and invoke the name of God.3*® This event illustrates a crisis-resolution framework
within Hagar’s narrative, which encompasses multifaceted symbolic significations
pertaining to faith, resilience, divine intervention, and elucidates its role in fortifying the
connection between humanity and the sacred. Hagar’s exile emerges as an emblem akin to
the existential plight of humanity thrust into inexplicable suffering (paralleling the narrative
of Adam and Eve’s expulsion from Paradise), yet from her state of vulnerability arises
revelation, wherein an angel addresses her, a spring manifests, and divine assurance is
proclaimed. Consequently, the wilderness, initially perceived as a locus of solitude,
undergoes a metamorphosis into a hallowed domain, congruent with the interpretative

significance of symbols as articulated by Ricoeur, who posits that a symbol possesses dual

significations, encompassing both a literal interpretation and a spiritual connotation. 346

343 Ricoeur, The Symbolism of Evil, 13.

344 According to Rashi (d. 1105 CE), the prayer of a sick person (Hagar’s affliction) is more effective than
anyone else’s and is answered first. See Pearl, Rashi Commentaries on the Pentateuch, 48.

345 Hagar says (Gen 16:13), "Ha-gam ha-lom ra’iti acharei ro’i (*) > *n°X7 o7 037), means, ‘Have I even
here seen Him that seeth Me?’ at the moment Hagar saw the angel of God, after God had seen her affliction
through her expression. See Strickman and Silver, Ibn Ezra’s Commentary on the Pentateuch: Genesis
(Bereshit), 181. See chapter 3.

348 Ricoeur, The Symbolism of Evil, 15.
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Meanwhile, the classical Islamic tradition, encompassing both Sunni and Shia
perspectives, provides an elucidation of Hagar’s emotional response that is intricately
connected to the profundity of her spirituality. For instance, Al-Tabar1 conducts a detailed
study of the historical environment and Hagar’s spontaneous reaction, which reinforces her
unshakeable faith in God as the center piece of her spiritual trek in the wilderness. Her
inquiry directed towards Abraham should not be constructed as an indication of skepticism;
rather, it is a plea for affirmation that propels her towards an enhanced faith.®*’
Concurrently, al-Qurtubi endeavors to establish a connection between the physical
desolation of the valley and the prospective spiritual significance of Mecca. He underscores
that Hagar’s existence in such a formidable environment is integral to God’s overarching
scheme to elevate Mecca into a pivotal center of worship. His interpretation imbues Hagar’s
experience in the desert with theological profundity, positing that her tribulation transcends
mere individual adversity and is, in fact, a component of the divine blueprint to establish a
principal site of veneration.>*® Moreover, Ibn Kathir accentuates the profound faith
exhibited by Hagar when she asserts, “If so, then God will not forsake us.” Ibn Kathir
further elucidates the human dimension of Hagar’s ordeal, illustrating her trepidation as a
mother alongside her steadfast faith, when she is relegated to the status of an outcast with
limited resources. His narrative vivifies Hagar’s account (as Ricoeur describes it, a re-
enactment of meaning) by portraying faith as the foundation of her endurance under the
most dire conditions.34°

The 10"-century Shi’ite exegetes had underscored that the desolate valley where
Abraham left Hagar and Ishmael constituted sacred territory safeguarded by God, as
delineated by al-* Ayyash1.>*® Upon Hagar’s completion of seven rounds between Safa and
Marwah, the angel Gabriel greeted her with the proclamation, “Rejoice, and do not harbor
fear, for Allah shall render this locale prosperous.” Subsequently, he alleviated her
concerns regarding hunger by stating, “This is indeed the domicile of Allah. This progeny
and his progenitor will construct it, and Allah shall not forsake his kin.”**' How Allah
delivered Hagar through Gabriel exemplifies her profound faith, wherein, despite facing
dire circumstances and critical life decisions, Hagar steadfastly opted to adhere to the

Divine Command, akin to Moses, who did not falter when instructed to confront Pharaoh,

847 Tabari, Jami * Al-Bayan ‘an Ta wil Ay al-Qur’an, vol. 1. See Chapter 3.

348 Abill ‘Abd Allah Muhammad ibn Ahmad ibn Abi Bakr Qurtubi, Jami  Ahkam Al-Qur’an Wa-I-Mubayyin
Lima Tadammanahu Mina al-Sunnati Wa-Ayi al-Furgan, vol. 12 (Beirut: Mu’assasat al-Risalah, 2006). See
chapter 3.

84 Dimashqf, Al-Misbah al-Munir Fi Tafsir Ibn Kathir. See chapter 3.

350 < Ayyashi, Tafsir Al- ‘Ayydshi, 2:249. See chapter 3.

381 Qasim, Minar Al-Qari Sharh Mukhtasar Sahih al-Bukhari, 4:187.
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and Abraham, who departed from Ishmael and his mother, Hagar, in the desolate expanse
of Mecca, which at that juncture was devoid of vegetation and water, solely to fulfill the
divine directive.®*? Entrusting Hagar and Ishmael to a barren valley as mandated by the
Almighty serves as a significant symbol, for Abraham held the conviction that divine
protection outweighs personal safeguarding.3®® An interpretation echoed by Muhammad
Nasib al-Rifa’1 (d. 1993 CE) in surah 14:27 says,

“O our Lord, verily I have fulfilled Your directive, O my Lord, when You instructed me to place

the mother of my offspring, Hagar, alongside my son Ishmael in this desolate and arid territory.

Were it not for Your explicit command, I would assuredly not have undertaken this action.

Furthermore, upon receiving Your directive, I possess the conviction that You will undoubtedly

ensure their sustenance and safeguard them with Your vigilant care and attention. Thus, I comply

with Your will and wholly entrust the mother of my child and my child to your hands.”

Consequently, when Hagar inquired of Abraham for the third time as he was departing from

them: “To whom have you consigned us, O Abraham? Did Allah command you to undertake

this?”” Abraham turned to her and replied: “Indeed, He did.” To this, Hagar responded: “then He
will not forsake us.” This statement exemplifies Hagar’s profound faith in Allah, coupled with
her tranquility and assurance that Allah will not abandon them.3%*

Ibn ‘Arabi, in the context of Hagar’s faith, offers a profound interpretation derived from
the narrative of Hagar, positing that human perfection can be attained not solely by men
but equally by women. He asserted that despite the notion that women occupy a position
one degree inferior to men (due to their creation from men), this does not diminish the
potential for perfection among women. In this way, when Allah contemplated this factor in
relation to women, He instituted a foundation for women within the realm of Islamic law,
as highlighted by Hagar, who undertook the task of circling between Safa and Marwah and
traversed the valley seven times searching for anyone who could furnish water to relieve
her son’s thirst. Subsequently, Allah rendered Hagar’s actions, specifically the sa i between
Safa and Marwabh, as integral to Shari’a, designating it as one of the mandsik al-hajj (rituals
of pilgrimage).3®® Annermarie Schimmel, similarly, has highlighted Hagar’s significant
role within the Aqjj tradition. Her narrative of running between the hills of Safa and Marwah
seven times has been immortalized in contemporary hajj practices, wherein pilgrims
replicate Hagar’s journey by walking or jogging seven times between the two hills, which
are presently linked by an extensive corridor within the Grand Mosque in Mecca (Masjidil

Haram).3%

352 Buriisawi, Tafsir Rith Al-Bayan, 5:386.

358 Adham Uzlati Khalkhali, Risa’il-i Farsi-Yi Adham Khalkhali (Anjuman-e Athar wa Mafakher-e Farhangi,
2002), 729.

354 Rifa‘1, Al-Tawassul Ila Haqigat al-Tawassul - al-Mashrii * Wa al-Mamnii ‘, 91.

355 < Arabi, Al-Futithat al-Makkiyyah, 1:708.

356 Annemarie Schimmel, My Soul Is a Woman: The Feminine in Islam (American University in Cairo Press,
1998), 58.
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The esoteric exegesis articulated by Ibn ‘Arabi delineates how Hagar’s response to
adversity and anguish in an arid expanse devoid of human presence exemplified a profound
level of faith that transcended the mundane, thereby invoking miraculous interventions and
divine salvation from God manifested through the emergence of the Zamzam spring.
Furthermore, her act of traversing between Shafa and Marwah seven times has been
institutionalized as an integral component of the shari’a within the Aajj rites for adherents
of Islam. In the text of al-Fakihi, a historical account is presented that recounts that several
distinguished women were recipients of divine revelation,®*’ which states, “Allah has
revealed it to three women: to Maryam binti ‘Imran, to Umm Miisa, and to Hajar (Hagar),
the mother of Isma‘il (Ishmael), may Allah bless them all.”%® Jirar Jihami (1998), in his
comprehensive scholarly work, elucidates that prophecy (nubuwwah) is esoterically
interconnected to the sacred essence that governs the entirety of the grand cosmos,
analogous to the relationship between the human soul and its corporeal form. He presents
miracles that surpass ordinary character and behavior, and the reflective essence of his soul
remains impervious to corrosion from that which is inscribed in the Lauh Mahfiiz
(Preserved Tablet), and is capable of receiving revelations from celestial beings who serve
as God’s emissaries. The overarching purpose of nubuwwah and sharia is to purify the
human spirit, enhance its condition, deliver it from the inferno of the material existence and
obliteration, and elevate the soul towards celestial realms, thereby facilitating the
enjoyment of the spiritual essence and fragrances articulated in the Qur’an. This aspiration
constitutes the ultimate objective of all knowledge pertaining to wisdom and prophetic
jurisprudence.3°

However, the aforementioned discussion remains polemical as it has provoked criticism
from scholars who dispute the premise that women (such as Hagar) possess the capacity to
receive divine revelations, describing the language utilized in the account as “unusual”
while maintaining that the function of prophethood is strictly reserved for men, based on
the claim that women lack the necessary qualities despite being acknowledged as esteemed
figures. They argue that the spiritual experiences attributed to certain esteemed women,
such as Maryam, Mother of Moses, Asiyah, and Hagar, do not inherently substantiate the
claim of prophethood, since revelations can manifest in diverse forms, or experiences of

communication with angels, may be conferred upon individuals who are not Prophets.3¢°

357 Abii ‘Abd Allah Muhammad ibn Ishaq ibn al-Abbas al-Fakihi Makki, Akhbdru Makkah Ft Qadim Al-Dahr
Wa Hadithih (Maktabat al-Asadi, 2003).

388 Rifa‘1, Al-Tawassul Ila Haqigat al-Tawassul - al-Mashrii * Wa al-Mamnii ‘, 91.

359 Jirar Jihami, Mawsii ‘ah Mustalahdt al-Falsafah (Maktabah Lubnan Nashiriin, 1998), 898.

360 *Umar S. Ashqar, The Messengers and The Messages in the Light of the Qur’an and Sunnah, Islamic Creed
Series (International Islamic Publishing House, n.d.), 4:132.
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Moreover, women are deemed to be inadequately positioned to undertake the
responsibilities of prophethood owing to their physical constraints, including menstruation,
pregnancy, childbirth, and postpartum recovery, which ostensibly impede their mobility
and physical stability. Several Muslim scholars contend that these considerations render
women less equipped to confront the arduous challenges associated with being a prophet
or messenger, despite their continued reverence in alternative spiritual and societal
capacities.%®’

A significant number of scholars maintain that female prophets did not exist. They assert
that the term “rijalan” in Surah al-Nahl (16): 43 pertains exclusively to male prophets.
Although Allah designates specific individuals and women, it is essential to note that not
all such individuals are inherently prophets.*> However, Ibn Hazm argues that the Qur’an
states that Allah has sent angels to women, such as Maryam, Sarah, and the mother of
Moses. These angels conveyed good news through authentic revelations from Allah. It is
unequivocally implausible that the dialogue with the angel could have been intended for
any individual other than a prophet in any conceivable manner.*® This debate underscores
how religious understanding can be influenced by social and cultural contexts, and how
sacred texts can be interpreted in various ways.**

Annemarie Schimmel (d. 2003 CE), on the other hand, posits that the perception of
women’s unworthiness to assume the prophetic role, as elucidated earlier, constitutes an
imaginative construction by the interpreters, which is derived from the exegesis of the
narrative concerning the expulsion of Adam and Eve (Hawa) from paradise. In this account,
Eve is frequently portrayed as the primary agent responsible for their banishment, as she
inquired of God regarding her punishment. Subsequently, various interpretations of God’s
response to Eve have arisen; however, the prevailing interpretation asserts that ‘God
declared that Eve would experience menstruation, encounter challenges during gestation,
and would not be bestowed the prophetic or sagacious status.” Nevertheless, Schimmel
underscores that the concept of divine retribution directed at Eve is not explicitly articulated
within the Qur’an.®® It is probable that the interpretation asserting that the prophetic
vocation is inherently reserved for men is predicated on several hadiths that accentuate

women’s perceived deficiencies, such as the hadith indicating that the Messenger of Allah

%61 Ashqar, The Messengers and The Messages in the Light of the Qur’an and Sunnah, 4:128.

362 Hepni, Perempuan Dalam Perdebatan: Mulai Asal-Usul Penciptaan, Kepemimpinan, Keseteraaan Gender
Hingga Wacana Nabi Perempuan, 239.

363 Andalust, Al-Fisal Fi al-Milal Wa al-Ahwa’ Wa al-Nihal, 5:18-19.

3% Hepni, Perempuan Dalam Perdebatan: Mulai Asal-Usul Penciptaan, Kepemimpinan, Keseteraaan Gender
Hingga Wacana Nabi Perempuan, 254.

365 Schimmel, My Soul Is a Woman, 57.

82



did not observe anyone possessing lesser intelligence or religiosity than women,3
alongside the hadith asserting that a nation shall not prosper if a woman is designated as
their sovereign.®®”

Irrespective of the debate surrounding the interpretation of the essence of prophethood
as it pertains to gender, it is unequivocally established that the narrative of Hagar in the
desolate wilderness, underpinned by her unwavering faith, exemplifies her extraordinary
proximity to the Divine. Schimmel elucidated that numerous Islamic texts recount the
miraculous occurrences attributed to saints, such as the extraordinary provision of water or
sustenance in the scorching and arid desert, thereby illustrating the unique endowments
bestowed upon saints as a result of their closeness to God.3®® In this context, the account of
Hagar mirrors this same archetype; despite her name not being explicitly mentioned in the
Qur’an, her identity and narrative continue to be augmented through scholarly
reinterpretation, thereby establishing her as a paradigm for women across various
epochs.®® Her odyssey through the wilderness epitomizes her metamorphosis from a
foreign enslaved individual serving Siti Sarah to the progenitor of a prophet who fathered
the Arab nation, from whom emerged the eminent prophet Muhammad saw.3"°

The narrative of Hagar’s existence and metamorphosis within the wilderness is
particularly compelling when analyzed through the theoretical framework posited by
Mircea Eliade concerning ‘the Sacred and the Profane,” notably with respect to the
wilderness as a domain conducive to the emergence of divine revelation. Hagar’s
encounter, characterized by her capability to perceive, engage in discourse with celestial
beings, and attain salvation through the miraculous provision of a spring by the Divine, can
be encapsulated, in Eliade’s terminology, as an exceptional religious phenomenon that

stands in stark contrast to mundane worldly experiences. This phenomenon exemplifies the

366 Narrated by Abu Sa’id Al-Khudri: One day Rasulullah saw. go out to the prayer room (to perform shalah)
for Eid al-Adha or Eid al-Fitr. Then he passed by the women and said, “O women! Give charity, for | have seen
that most of the inhabitants of hell are you (women).” They asked, “Why is that, O Rasulullah?”” He answered,
“You swear a lot and are ungrateful to your husbands. I don’t see anyone who is less intelligent and religious
than you. A cautious and wise man could be led astray by some of you.” The women asked, “O Messenger of
Allah! What is lacking in reason and religion?” He said, “Isn’t the testimony of two women the same as the
testimony of one man?” They said yes. He said, “This is a lack of reason. Isn’t it true that a woman cannot pray
and fast when she is menstruating?” The women said yes. He said, “This is the deficiency of her religion.” See
“Sahih Al-Bukhari 304 - Menstrual Periods - ¢l <US - Sunnah.Com - Sayings and Teachings of Prophet
Muhammad (pls 5 4de ) =) accessed June 17, 2025, https://sunnah.com/bukhari:304.

367 Narrated by Abu Bakr: During the battle of Al-Jamal, Allah blessed me with a word (which I heard from the
Prophet). When the Prophet heard the news that the Persians had appointed the daughter of Khosrau as their
Queen (ruler), he said, “Never will a nation succeed who appoints a woman as their ruler.” See “Sahih Al-
Bukhari 7099 - Afflictions and the End of the World - &l S - Sunnah.Com - Sayings and Teachings of
Prophet Muhammad (als s 4de il L) > accessed June 17, 2025, https://sunnah.com/bukhari:7099.

%68 Annemarie Schimmel, Mystical Dimensions of Islam (University of North Carolina Press, 1975), 207.

369 Schimmel, My Soul Is a Woman, 55.

870 Tehrani, Ma refat al-Imam, 1:178.
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manner in which the wilderness, perceived by Hagar as a profane realm, converges with a
sacred experience, thereby enriching her existential comprehension as an individual
engaged in religious life.3"!

Mircea Eliade posits that every spatial expanse within the universe encompasses not
merely a void or a monotonous materiality, but also consists of distinct segments that vary
in qualitative essence. For instance, in the narrative of the Prophet Moses, the divine
directive instructs him to remove his footwear, signifying that the terrain upon which he
treads is sanctified (Exod 3:5).372 This narrative underscores the presence of a significant
sacred space within the cosmos that stands in stark contrast to the mundane realm.®”® Eliade
further asserts that when the sacred emerges within the profane domain, a phenomenon
referred to as hierophany, it transmutes into a sacred space, establishing a “fixed point™ that
serves as a pivotal axis of orientation amidst the amorphous void of space.®”* This central
point evolves into a consecrated locale that imparts orientation and significance of human
existence.3"

In contrast to profane space, which is contingent and fluctuates according to quotidian
exigencies, sacred space establishes a definitive absolute reference point and engenders a
world imbued with significance.’® It attains the status of a consecrated locale due to the
manifestation of the Divine (hierophany), which endows the space with distinctive meaning
in relation to other locales. This phenomenon transfigures an ordinary site into a nexus
connecting humanity with the Divine, serving as a transition between the profane and the
sacred.”” Utilizing Eliade’s theoretical framework, a cohesive pattern emerges within the
wilderness, which serves as the site of Hagar’s theophanic encounter, evolving from a
desolate, uninhabited region into a pivotal locus of human civilization. Jewish tradition
identifies this significant site as being located at the Harbor at the northern extremity of the

Gulf of Akaba, adjacent to the Red Sea,>”® while Islamic tradition designates the wilderness

871 Eliade and Eliade, The Sacred and the Profane, 14.

872 Exodus 3:5: "And He said: 'Draw not nigh hither; put off thy shoes from off thy feet, for the place whereon
thou standest is holy ground.” See Tanakh: The Holy Scriptures According to the Masoteric Text, 78.

878 Eliade and Eliade, The Sacred and the Profane, 20.

874 Eliade and Eliade, The Sacred and the Profane, 21.

875 Eliade and Eliade, The Sacred and the Profane, 22.

376 Eliade and Eliade, The Sacred and the Profane, 23.

377 The sanctity of a place or location does not always require a grand divine manifestation. For example, in the
legend of the founder of El-Hamelat (J. E. Hanauer, 1907): when his stick grew into a tree overnight, he took
it as God’s guidance to settle there. This simple sign, full of religious meaning, was enough to provide certainty
of the location as sacred. See Eliade and Eliade, The Sacred and the Profane, 26.

878 Hertz, The Pentateuch and Haftorahs, Hebrew Text, English Translation and Commentary: Genesis, 127.
See again chapter 2 in the subsection 2.1. Wilderness within Sacred Traditions: Torah and Qur’an.
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of Hagar’s exile as Mecca al-Haram. Ayyashi (d. 932 CE) references a hadith that

elucidates the merits of Mecca:

“And in another narration from Abu Ja‘far, he said: “Do you know which place is the most
honorable in the sight of Allah?”” No one answered, so he himself answered his question: “That
is Mecca al-Haram which He has approved for Himself as a sacred land, and He has made His
house in it.”3"®

Mecca has presently emerged as a venerated locus frequented by millions annually to
fulfill the Aajj, a pivotal juncture bridging the mundane realm with the sacred, The Ultimate
Reality, God. Eliade designates this pivotal juncture as the axis mundi, a notion positing
that authentic reality is perpetually situated at the central point that interlinks the three
cosmic domains: terrestrial, celestial, and infernal. Eliade cites Palestine as a singular
illustration regarded as the epicenter of the earth, with Jerusalem serving as the nucleus of
the holy city. Consequently, within this framework, the existence of Mecca al-Haram
fulfills an analogous role in accordance with Eliade’s theoretical parameters. Mecca is thus
elevated to the status of a sanctified site or axis mundi par excellence (the primary axis of

380

the cosmos) that facilitates communion with the transcendent domain, or the Divine,**” and

381 akin to

every traditional individual endeavors to remain in proximity to this axis mundi,
the millions of Muslims undertaking the sajj to Mecca, a site that was formerly an isolated,
desolate, and uninhabited locale, wherein Hagar and her son Ishmael were initially placed
by Abraham at the behest of God.38?

The examination of Hagar’s experience in the wilderness through the theoretical
framework proposed by Eliade elucidates the singularity of Hagar’s character, as the
wilderness, which served as the site of her exile, evolved into a perpetual focal point
(Mecca). In the absence of Hagar’s existence, the consecration of the wilderness into
Mecca al-Haram would not have been realized, since the hajj pilgrimage at this site
necessitated preliminary physical symbols inherent in Hagar’s odyssey, specifically the act
of running between Safa and Marwa, as well as the emergence of the Zamzam spring.
Regrettably, Hagar’s spiritual influence is infrequently emphasized, primarily being

articulated through the narrative of her husband and son, Abraham and Ishmael. Indeed,

879 “Ayyashi, Tafsir Al-‘Ayyashi, 2:251. See again chapter 2 in the subsection 2.1. Wilderness within Sacred
Traditions: Torah and Qur’an.

380 Eliade and Eliade, The Sacred and the Profane, 42.

381 Eliade and Eliade, The Sacred and the Profane, 43.

382 When Hajar was breastfeeding Isma‘il and eating dates and drinking water. However, the dates and water
ran out, so both of them felt thirsty. Hajar then walked to find water and climbed to Shafa, but did not see
anyone. Then she came down and ran to Marwah, looked around, but did not find anyone. She did this seven

times, and that is why Muslims perform sa‘y (running between Shafa and Marwah) seven times in the Hajj. See
Burtisawd, Tafsir Rith Al-Bayan, 4:426.
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her name is seldom referenced in hadith literature in comparison to the names of other

esteemed women. For instance, in a hadith cited by Al-Qusyair1 (d. 1072 CE) as follows:

“Subsequently, we attained the fourth celestial realm. It was revealed that this realm was
constituted of lustrous yellow gold, designated as al-Ma‘tin, with its custodian identified as
Mu’'min Yalil. Furthermore, it was disclosed that within this domain were allocated for Maryam
bint ‘Imran seventy palatial structures constructed of pearls, while for the mother of the Prophet
Miisa, seventy palatial edicifies crafted from verdant emeralds, and for Asiyah binti Muzahim,
the spouse of Fir’aun, seventy palatial formations composed of rubies, and for Khadija binti
Khuwaylid, the progenitor of the Prophet’s saw offspring, seventy palatial structures fashioned
from red rubies. Additionally, for Fatimah binti Muhammad, seventy palatial edifices
constructed from red coral adorned with pearls.”383

The omission of Hagar’s designation within the celestial hierarchies as referenced in the
hadith underscores the notion that her spiritual authority remains less pronounced than that
of other esteemed female figures within the Islamic tradition. Moreover, in Jewish tradition,
her name is almost forgotten. Although Hagar is uniquely recognized as the sole individual
who encountered revelation whilst situated in the tangible wilderness, a Jewish feminist
posited that the majority of the narrators of the Hebrew Bible were male, who recounted
narratives primarily for a male audience. These narrators frequently levied accusations
against women for engaging in non-monotheistic religious practice. When the women in
question hailed from a foreign lineage, such accusations morphed into entrenched
stereotypes.3®* This perspective is corroborated by the research of other scholars who assert
that the recognition of the concept of the prophetess®?® within the Jewish tradition disrupted
the theoretical paradigms held by medieval scholars, who equated prophecy with
intellectual superiority, a trait they predominantly ascribed to men. This discord illuminated
the pervasive gender bias embedded within the intellectual traditions of that era.38®

The objective of this chapter is consequently to reexamine Hagar’s sojourn in the
wilderness, aiming to cultivate a more expansive comprehension of women, the wilderness,
and the phenomenon of revelation from both Jewish and Islamic viewpoints. As previously
articulated, Hagar’s narrative exemplifies the motif that corresponds to the classification of
myth, specifically a classification that elucidates profound insights into human existence.
Myths possess significant meaning and serve as guiding frameworks for human experience,

as they pertain to encounters that transcend mere narrative or abstract cognition, akin to the

383 Abii al-Qasim ‘Abd al-Karim Qushayri, Kitab Al-Mi ‘rdj (Dar al-Maktabah Bibilytin, 2007), 120.

384 Beal and Gunn, Reading Bibles, Writing Bodies, 61.

38% Female prophets in Jewish tradition are associated with noble female figures who are in the lineage of the
covenant and are said to have experienced encounters with the Holy Spirit. The seven female prophet figures
are: Sarah (77%), Miriam (237), Deborah (717127), Hannah (730), Abigail (?°3°2R), Huldah (7777), and Eshter
(DOX). See Segal, Vol. 2 The Babylonian Esther Midrash, 162.
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account of the expulsion of Adam and Eve from the celestial realm to terrestrial
existence.3®’

To attain this comprehension, the investigation presented in this chapter employs the
framework of comparative analysis as articulated by Barbara A. Holdrege. Holdrege argues
that in the domain of religious studies, researchers explore a range of essential ideas, which
encompass symbols, myths, scriptures, and mysticism, to clarify and classify religious
experiences. Consequently, the methodology of comparative analysis is inherently integral
to the application of these categories in scholarly research, particularly in juxtaposing texts
such as the Hebrew Bible, the Qur’an, and the analogous narratives (specifically concerning
the figure of Hagar) across diverse traditions to ascertain their adherence to established
criteria.3®® In this context, categories serve as instruments for the inclusion or exclusion of
a phenomenon predicated upon specific attributes it possesses. By employing the
comparative analysis framework, the narrative of Hagar in the wilderness is juxtaposed
with the accounts of other esteemed female figures in both traditions who encountered
revelation and wilderness, namely Yocheved (Mother of Moses), Maryam (Virgin Mary),
and Fatimah al-Zahra’, thereby not only accentuating the parallels among the narratives of
each of these female figures with Hagar but also elucidating the distinctions that exist
between the various narratives.3®® Thus, for the preliminary analysis, several pivotal
categories for comparative examination between Hagar’s narrative and those of other

significant female figures are delineated in the subsequent table:

Table 4.1. Comparative Analysis of Wilderness and Divine Revelation to Women: Hagar as

Paradigm
Key Aspects Hagar Yocheved Maryam Fatimah
- Torah: Shi’ite Hadith
Qur’an:
Beersheba and Tafsir:
- Torah: Nile Bethlehem
(Gen 21), Symbolic
River (Exod valley, about 4-6
Wilderness - Quran & . wilderness
2:1-3), miles from
location Tafsir: Mecca, shaped by the
- Qur’an: River Jerusalem3%°
Shafa and experience of
(Surah 28:7) (Surah 19:22-
Marwah constant
26) .
(Surah 14:37) suffering

%87 Ricoeur, The Symbolism of Evil, 6.
%88 Holdrege, “Comparative Analysis as Critical Method,” 83.
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- Torah:
- Torah: Angel Revelation to - New
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The table above outlines the significant elements that highlight both the resonances and
distinctions within the narratives of each female figure examined across the two traditions.
The divergences within each narrative elucidate how each prominent female figure engages
with the wilderness and the reception of divine revelation in diverse manifestations. For
instance, Hagar and Mary encounter the wilderness in a geographical sense, albeit within
disparate social contexts. Mary is constrained to the parameters of the Qur’an, as her name
is scarcely referenced in the Jewish tradition, which frequently adopts a negative

' whereas the Christian tradition presents a geographical

perspective towards her,°
framework that is markedly distinct from that of the Qur’an and does not culminate in a
wilderness experience.

The subsequent figure under consideration is Yocheved. Although she did not undergo

wilderness in a physical or geographical sense, the political circumstances prevailing

391 Christians view Mary as the perfect woman and mother of God; while the Jews viewed her as an adulterer.
See Daniel J. Lasker, “Mary in Jewish Tradition,” Veritas, Porto Alegre, vol. 63, no. 1 (2018): 27.
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during the reign of pharaoh, which posed a significant threat to the life of her infant son,
inspired her to take the drastic measure of placing him in the Nile to ensure his salvation.
In a similar vein, the figure of Fatimah al-Zahra’, who is prominently recognized within
Islamic tradition, also did not encounter wilderness in a physical or geographical context.
Nonetheless, Shia literature portrays her as a character who symbolically endured
wilderness, characterized by poverty and profound suffering. Furthermore, she is
acknowledged as a conduit of divine revelation due to her direct lineage to the Prophet
Muhammad, earning her the epithet of a source of light (nir) and bestowing upon her a
distinguished spiritual status. A more comprehensive exploration of the comparative
analysis between the narratives of Hagar and each of these female figures is presented in

the subsequent sub-chapters.

4.2 Hagar vis-a-vis Yocheved (Umm Misa): Female Agency amidst Crisis

Yocheved, more commonly recognized as Mother of Prophet Moses, constitutes one of the
pivotal figures whose experiences within liminal space are articulated in both Jewish and
Islamic theological frameworks. Although the trajectory of her life narrative diverges from
that of Hagar, who underwent a sojourn in the tangible wilderness, Yocheved is
documented as a female entity who confronted existential boundaries when she received
the divine injunction to cast her infant into the Nile River. In this critical juncture,
Yocheved occupies a liminal position between annihilation and preservation, wherein she
grapples with an internal conflict between maternal trepidation and adherence to a
revelation that eludes rational comprehension. The divine communication bestowed upon
her was not imparted directly by an angel, as in the case of Hagar; nonetheless, akin to
Hagar’s emergence as the matriarch of the Arab nation, Yocheved’s agency, manifested
through her act of relinquishing her child to the Nile, rendered her a pivotal figure in the
salvation narrative, propelling Moses toward his prophetic vocation as the emancipator of
the Israelites from the bonds of servitude in Egypt.3%? Jewish exegetes articulate that the
mother of the Prophet Moses epitomizes a significant female figure instrumental in the
liberation events chronicled in Exodus 1-2, alongside her daughter Miriam, who is

t393

venerated as a female prophet®®® within Jewish tradition.3%

392 The Pentateuch substantiate the divine governance exercised through Moses during the four decades of
wilderness sojourn over the Israelites, as articulated in Deut 29:4-5. See “Deuteronomy 29.” See again chapter
2 in subsection 2.2. Wilderness as a Context for Divine-Human Interaction exemplified by Prophetic Figures.

398 The beginning of Miriam’s prophecy is explained by R. Nachman in the name Rab. He said: Miriam, when
she was only Aaron’s sister, prophesied, saying: In the future my mother will have a son who will bring
salvation to Israel. See Friedlande, Sepher Haaggadah Consiting of Parables and Legends from Talmud and
Medrash, 137.

394 Woolstenhulme, The Matriarchs in Genesis Rabbah, 3.
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If the Zamzam spring represents a metaphorical embodiment of water that initiates a
new universal paradigm commencing with the hierophanic event in the narrative of Hagar,
as delineated through the theoretical frameworks of Eliade®®® and Ricoeur,® then the
symbol of water within the narrative of Yocheved is epitomized by the Nile River, which
serves as its liminal space. Within mystical thought, the river is seen as a boundary that has
the power to create both havoc and salvation, indicating a movement from one existential
phase to another.3%” In the prophetic texts and rituals of the ancient Eastern Mediterranean,
water is emblematic of life, serving as a metaphor for divine benevolence, a conduit for the
emergence of prophetic inspiration, while concurrently embodying destructive potential
alongside salvific qualities.3%

The liminal phase experienced by Hagar and Yocheved commences with the narrative
of the birth of their offspring, a pivotal moment that catalyzes a profound spiritual and
existential metamorphosis, notwithstanding the fact that both women emerge from disticnt
historical contexts and societal frameworks. As elaborated in the preceding chapter three,
Hagar encountered her transitional phase after her expulsion from Abraham’s household,
prompted by Sarah’s jealousy concerning the presence of her son, Ishmael (Gen 21).3%
Concurrently, Yocheved encountered her liminal phase after successfully concealing her
son for a duration of three months to prevent his execution by Pharaoh (Exod 2:2).4%°
Nevertheless, once the knowledge of her childbirth became apparent and she could no
longer conceal her infant, Yocheved promptly presented the child prior to the arrival of
Pharaoh’s emissaries, concealed him within a vessel constructed from reeds, and delicately
positioned him amidst the flax that proliferated along the Nile. Subsequently, she
dispatched Miriam, her daughter, to monitor the vessel from a distance and to ascertain the
potential outcomes for her infant (Exod 2: 3-4).

The Nile River serves as a vital source of life for numerous individuals. On the day
the infant prophet Moses was carried away by the river, Bathia, the daughter of Pharaoh,
along with her attendant, approached the Nile during a particularly hot day. Upon her entry

395 Hierophany is an event when the sacred is manifested in earthly elements. See Eliade and Eliade, The Sacred
and the Profane, 21.

39 Hierophay shows the manifestation of human relationship with the sacred. See Ricoeur, The Symbolism of
Evil, 13.

397 Martti Nissinen, “Sacred Springs and Liminal Rivers: Water and Prophecy in the Ancient Eastern
Mediterranean,” E Ben Zvi & C Levin 461 (2014): 42.

398 Nissinen, “Sacred Springs and Liminal Rivers: Water and Prophecy in the Ancient Eastern Mediterranean,”
47.

399 Ibn Ezra Commentaries on the Pentateuch “Genesis 21.” See again Chapter 3 in subsection 3.1 Close
Reading of Genesis 16 and 21.

400 Exodus 2:2: “And the woman conceived, and bore a son; and when she saw him that he was a goodly child,
she hid him three months.” See Tanakh: The Holy Scriptures According to the Masoteric Text, 77.
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into the water, she found a reed box that contained an infant. Driven by compassion, she
rescued the child from particular peril. Bathia subsequently designated the infant as Mosheh
(7wh), which translates to “I drew him out of water.” Nevertheless, various Jewish texts
also highlight several names associated with this child; for example, his biological father
referred to him as Heber (127), due to his eventual reunion with his family after being cared
for by Bathia; his biological mother (Yocheved ) named him Yekuthiel (7%°03?), signifying
‘I place my hope in the Lord,” while his sister referred to him as Yarad (777), meaning “I
approached the river to observe it;” and his brother Aaron designated him Abigedore
(7373°2%), which translates to ‘The Lord has restored the integrity of the household of
Jacob.” Nevertheless, he is more widely recognized by the name Mosheh or Moses, the son
of Bathiah, who was nurtured within the Egyptian palace.*°!

In the biblical narrative, the character of Yocheved is consistently placed with the
name of her daughter, Miriam, signifying the moral integrity and elevated status of both
individuals. This juxtaposition arises from the fact that both Yocheved and Miriam are
emphasized for their agency in preserving Moses’ life. While Yocheved is noted for her
successful efforts to safeguard Moses, inspired by divine revelation, Miriam is recognized
as a prophetess who foretold Moses’ birth and also played a crucial role in reuniting him
with his biological mother when the infant Moses was unable to be nursed by any woman
in Egypt.*%? It is documented that Miriam, as a vigilant sister, monitored her brother to
guarantee that Pharaoh’s daughter, Bathia, selected Moses’ biological mother as his wet
nurse (Exod 2: 4-9).

One Talmudic compilation referencing tannaitic midrash links Yocheved and Miriam

to the appellations Shiprah and Puah as delineated in Exod 1: 15,49

positing that Shiprah
is indeed Yocheved due to her act of beautifying the newborn, alongside the burgeoning
growth of the Children of Israel during her epoch. Conversely, Puah is identified with
Miriam, as she was known to vocalize prophetic utterances, proclaiming: “In the future,

my mother shall give birth to a son who will deliver Israel.”*® Given the significant

401 Polano, The Talmud Selections from the Contents of That Ancient Book, Its Commentaries, Teachings,
Poetry and Legends, 126.

402 The Rabbis interpreted that it was forbidden for the baby Prophet Moses to breastfeed from anyone other
than his biological mother, who was purely Hebrew, through the Word of God: Will the mouth of one destined
to be in communion with the Shechinah drink the milk of an unclean person (Egypt)? See Friedlande, Sepher
Haaggadah Consiting of Parables and Legends from Talmud and Medrash, 137.

403 Exod 1: 15: “And the king of Egypt spoke to the Hebrew midwives, of whom the name of the one was
Shiphrah, and the name of the other Puah.” See Tanakh: The Holy Scriptures According to the Masoteric Text,
76.

404 Devora Steinmetz, “A Portrait of Miriam in Rabbinic Midrash,” Indiana University Press, The
Representation of Women in Jewish Literature, vol. 8, no. 1 (1988): 41. Further explanation about Musa please
see again chapter 2 in subsection 2.2. Wilderness as a Context for Divine-Human Interaction exemplified by
Prophetic Figures.
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representation of these two female figures within the biblical narrative, several
contemporary Jewish feminists have conceptualized the journeys of both as paradigmatic
exemplars who played an instrumental role in the emancipation of women from slavery
and oppression.*®® This interpretation resonates with feminist analyses of Hagar,
particularly within the African context, which situates her as an African female figure who
liberates herself from enslavement through her steadfastness. However, when examined
within a more expansive social framework, it is not exclusively directed towards Jewish

women.*%

In Islamic scholarly discourse, in contrast to Hagar, the Mother of Moses (Yuhana,**
whose name is presented in various forms, including Nitkhand with the letter nun or
Yitkhand with ya*®®) is explicitly referenced in the Qur’an, which directly recounts the
divine revelation she received prior to the release of her infant into the Nile River. In the

verse al-Qasas (28):7, Allah says:

And we inspired the mother of Moses: (telling): “Suckle him (Moses), but when you fear for
him, then cast him into the river and fear not, nor grieve. Verily, We shall bring him back to

you, and shall make him one of (Our) Messengers.*®®

Although the mother of Moses did not encounter a genuine wilderness akin to that
experienced by Hagar, an examination of the aforementioned verses in the Qur’an reveals
several analogous patterns that elucidate the descent of revelation amidst the thresholds or
crises confronted by these two female figures. When Abraham took Hagar to an
uninhabited valley at the behest of God, the Bukhari hadith indicates that Hagar was in the
act of breastfeeding the infant Ishmael; thereafter, Abraham left Hagar in a valley adjacent

to the Kaaba, where at that time, sustenance and water were conspicuously absent.*'® This

498 Woolstenhulme, The Matriarchs in Genesis Rabbah, 3.

406 See David Tuesday Adamo and Erivwierho Francis Eghwubare, “The African Wife of Abraham (Gn 16:1-
16; 21:8-21),” OTE 18, no. 3 (2005): 455-71; Ademiluka, “Sexual Exploitation or Legitimate Surrogacy”;
Maseko and Soko-de-Jong, “Hagar’s Spirituality Prior to and after Captivity”’; Thabede, Navigating the
Threshold: An African-Feminist Reading of the Hagar Narrative in Judaism, Christianity, and Islam; Afolarin
Olutunde Ojewole, “Hagar: African Foremother and Biblical Matriarch,” International Journal of Humanities
and Social Science 7 7, no. 10 (2017).

407 Musa’s mother’s name was Yuhana, some also say Yukhabadh binti Ishar bin Lawi bin Ya’qub, or Yarikha,
as mentioned in the book al-Itqan. See Abii al-‘Abbas Ahmad ibn ‘Ajibah Hasani, Al-Bahr al-Madid (Dr. Hasan
‘Abbas Zaki, 1419), 4:231.

408 < AT, Mawdhibu ‘alayh, 853; Her name was Yarkha, and some say Ayyarakht as in al-Ta‘rif by al-SuhaylT,
and also called Nuhayidh (with nun) or Yahanidh (with ya’ below) in the book ‘Ayn al-Ma‘ani. She was from
the lineage of Law1 bin Ya‘qub ‘alaihis-salam. See Isma ‘1l Haqqi Burtsawi, Tafsir Riih Al-Bayan (Dar al-Fikr,
1957), 2:33.

409 Al-Hilali and Khan, Translation of The Meanings of The Noble Qur’an in The English Language, 431.

410 Imam al-Bukhar narrated that Ibrahim took Hajar and their son Isma‘il while Hajar was breastfeeding him
to a place near the Ka’bah under a tree in the place of Zamzam, at the highest place in the mosque. At that time,
there was no one in Mecca, nor was there any water. Ibrahim made them sit there, placed a leather bag
containing some dates and a small waterskin containing water near them, then he set out for home. See “Sahih
Al-Bukhari 3364 - Prophets - ¢kus¥) ¢uslal (U - Sunnah.Com - Sayings and Teachings of Prophet Muhammad
(pls 5 4gle ) La) ” See again Chapter 3 in subsection 3.2 Close Reading of Surah Ibrahim (14): 37.
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circumstance appears to evoke a similar reflection upon the plight of the mother of Moses,
wherein revelation was imparted to her, instructing her to breastfeed Ishmael and to release
the infant prophet Moses into the river. In this regard, both of these female figures assume
the role of a mother confronted with an extraordinary existential dilemma, yet demonstrate
a willingness to act; specifically, Hagar consents to being left with her infant son in an
uninhabited valley in obedience to God’s command, while the mother of Moses consents
to throw her cherished infant in the river, also in compliance with divine instruction.
Scholars within the Islamic tradition reach a consensus regarding the characterization of
the open-mindedness exhibited by these two women during this crisis as one of the most
profound instances of tawakkul, which signifies reliance upon Allah.*"

The subsequent parallel motif identified is present within the verses that depict the
divine revelation imparted to the mother of Moses, which shares thematic elements with
the narrative concerning Hagar, as elucidated in the Bukhari hadith. This hadith
encompasses not only divine commands but also conveys a promise from God. In this
context, God mandated both women to adhere to His directives while simultaneously
bestowing upon them messages of hope; specifically, both Hagar and the mother of Moses
received assurances of a future reunion following their respective separations, along with
the prophecy that their sons would attain the status of prophets or messengers.*'? An
illustrative instance can be observed in the revelation granted to Hagar through an angel
after the emergence of the Zamzam spring, wherein she was reassured, “Do not be afraid
and be joyful, for this valley shall flourish, as it is the sanctuary of God,*'* and your son
(Ishmael) along with his father (Abraham) shall construct it.”*'* In contrast to Hagar’s
experience, the revelation encountered by the mother of Moses did not occur through an
angelic messenger, but rather manifested as inspiration or in a dream. Nevertheless, the
commands and assurances encapsulated in the revelation reveal a congruent pattern, as
Moses’ mother was instructed not to fear that her infant would either perish or be lost, and
was advised against sorrow following his placement to the Nile, for God assured her of the
gentle return of her child, who would ultimately be cared for once again by his mother,

with the further promise that her son would assume the role of a messenger.*'

41 Muhammad bin Ibrahim bin Ibrahim bin Hassan, Silsilat Al-Dar al-Akhirah (n.d.), 10:13.

412 Hasani, Al-Bahr al-Madid, 4:231.

413 See Nuwairl, Nihayat Al-Arb Fi Funiin al-Adab, 13:116; and Tabari, Tafsir Al-Tabart Jami‘ al-Bayan ‘an
Ta wil Ay al-Qur’an, 13:691.

414 Qasim, Minar Al-Qart Sharh Mukhtasar Sahih al-Bukhdri, 4:187. See again chapter 3 in subsection 3.2
Close Reading of Surah Ibrahim (14): 37.

418 Hasani, Al-Bahr al-Madid, 4:231.
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Another compelling juxtaposition that can be discerned is the affective response of
Hagar and the maternal figure of Moses in confronting the liminal circumstance that both
individuals encounter. Both Hagar and the mother of Moses exhibit identical trepidation
and concern regarding the potential demise of their offspring. Yet, they manifest agency to
secure the well-being of their child. As previously elucidated, Hagar resolves to traverse
between Safa and Marwah seven times in pursuit of water and assistance, as she is unable
to endure witnessing Ishmael’s suffering due to dehydration while imploring for Ishmael’s
protection.’® This emotional reaction is similarly manifested by Moses’” mother after she
places her infant in the Nile, resulting in an emotional void (fazi 'a)*'" and a state of mental
disarray (farigan).*'® Upon discovering that her child was in the custody of Pharaoh, she
nearly disclosed the identity of the infant as her own (had it not been for Allah fortifying
her resolve to remain unwavering (Surah 28: 10).#'® To safeguard her son, the mother of
Moses instructed her daughter, Maryam,*?° to trace her little brother’s path and ascertain
his condition. Consequently, Maryam infiltrated Pharaoh’s palace, where she observed the
distress of Asiyah*?! (Pharaoh’s wife who rescued Moses from the river), who was in
search of a wet nurse, given that Moses refused to suckle from any of the wet nurses
available in the palace. In response, Maryam proposed a wet nurse who would care for
Moses with utmost affection. Subsequently, Pharaoh commanded her to retrieve the wet

nurse. And Maryam returned with her mother.4?? At that juncture, Moses was cradled in

418 Qurtubi, Jami - Ahkam Al-Qur’an Wa-I-Mubayyin Lima Tadammanahu Mina al-Sunnati Wa-Ayi al-Furqan,
12:148. See again chapter 3 in subsection 3.2 Close Reading of Surah Ibrahim (14): 37.

417 In some readings, the word fazi’a (fear) indicates deep fear. But in the verse (Surah 28:10), the word that is
used to describe the Mother of Moses’ fear is farigan (empty) which indicates an empty heart due to anxiety.
See Gunabadi, Tafsir Bayan Al-Sa ‘adah Fi Magamat al- ‘Ibadah, 3:184.

418 Imam Malik interpreted the term “loss of reason” as a situation where the mother of Moses became so
confused and shaken because of her son, that she did not care about anything other than him (Moses), like a
seriously ill person who cannot think about anything except his pain. A person who is overwhelmed by such
anxiety may forget to do anything other than think about the worrying thing. See Abt al-Walid Muhammad ibn
Ahmad ibn Rushd Qurtubl, Al-Bayan Wa al-Tahsil Wa al-Sharh Wa al-Tawjth Wa al-Ta‘lil Li Masa’il al-
Mustakhraja (Dar al-Gharb al-Islami, 1988), 17:483.

419 Surah 28:10: “And the heart of the mother of Moses became empty (from every thought, except the thought
of Moses). She was very near to disclose his (case, i.e. the child is her son), had We not strengthened her heart
(with Faith), so that she might remain as one of the believers.” See Al-Hilali and Khan, Translation of The
Meanings of The Noble Qur’an in The English Language, 431.

420 According to some narrations, her daughter was named Maryam, and according to others, Kulthiim, who
married Ghalib bin Yiisha’. She obeyed her mother’s order and entered the palace of Pharaoh, and from a
distance saw Musa by Asiyah’s side, but no one realized that she was Miisa’s sister. See ‘All, Mawahibu ‘alayh,
854.

421 Pharaoh’s wife, Asiyah bint Muzahim, who according to some narrations was Musa’s aunt and was from
the descendants of Bani Israel, said to her husband when he found the baby Musa in the Nile, “This child is a
comfort to my eyes and your eyes,” because the child had been the cause of their son’s healing. She begged
Pharaoh not to kill him, on the grounds that perhaps the child would bring some benefit, or they could adopt
him as their son. So Pharaoh gave the child to Asiyah, and she raised and cared for him. See Muhammad
Matwali Sha‘irawl, Kitab Al-Tafsir al-Sha ‘irawt (Akhbar Al-Youm Printing Press, 1997), 9:5637.

422 Surah 28: 11] And she said to his (Moses] sister: “Follow him.” So she (his sister watched him from a far
place secretly, while they perceived not. 12] and We had already forbidden (other] foster suckling mothers for

94



Pharaoh’s embrace and exhibited reluctance to suckle from anyone who approached him.
However, upon being held by his mother and detecting her familiar scent, he instinctively
turned his head, accepted his mother’s breast, and began to suckle.*?®

Although originating from disparate historical and social contexts, the distinct
narratives and liminal experiences of Hagar and the Mother of Moses appear to resonate
with one another in a profound manner. Hagar, an enslaved individual from Egypt, was
estranged from the household of Abraham and Sarah due to her exclusion from the divine
covenant established with the Israelites (Gen 17:19-21).4?* Conversely, the mother of
Moses faced significant challenges as a Hebrew enslaved in Egypt, striving to protect her
son (Moses, who would ultimately emancipate the Israelites) from the decree of death
imposed by Pharaoh.*25

It has been narrated that the Pharaoh tasked an individual with determining whether
the mother of Moses was exhibiting any signs of pregnancy. However, she demonstrated
no discernible signs of pregnancy whatsoever.*?® After the birth of Moses, upon the
assigned individual’s observation of the infant, she perceived a luminous presence between
the child’s eyes, which incited a profound affection within her. The woman articulated,
“Exercise vigilance over this infant, for my affection for him is immense, and I believe he
shall be the one to precipitate the downfall of the Qibf (the Ancient Egyptians).” Following
the midwife’s departure, several individuals arrived to check on the well-being of Moses’
mother.*?” Shortly thereafter, the Pharaoh’s guards approached the entrance of her
residence to interrogate Moses’” mother. The sister of Moses, Maryam, remarked, “O my
mother, there is a guard at the door.” In a state of urgency, Moses’ mother enveloped him

in a cloth and concealed him within a heated oven. Her mental state became disordered, as

him, until she (his sister came up and] said: “Shall I direct you to a household who will rear him for you, and
look after him in a good manner?” 13) So did We restore him to his mother, that her eye might be comforted,
and that she might not grieve, and that she might know that the Promise of Allah is true. But most of them know
not. See Al-Hilali and Khan, Translation of The Meanings of The Noble Qur’an in The English Language, 431.
423 < AlT, Mawahibu ‘alayh, 854.

424 God declares that His covenant will be sustained through Abraham’s distinguished lineage, specifically
through Sarah’s son, Isaac. See Alexander, Pentateuch, 10 See again Chapter 3 in subsection 3.1 Close Reading
of Genesis 16 and 21.

425 Pharaoh is depicted as a cruel and destructive leader. In the Pentateuch, it is narrated that he gave orders to
all his people that every male child born to a Hebrew woman should be killed (Exod 1:16). Meanwhile, in the
Qur’an, it is explained that Pharaoh was a despotic, oppressive, and arbitrary man (mufsidiin). He oppressed
the Children of Israel and slaughtered their sons and spared their daughters (Surah al-Qasas [28]: 4). See
Tanakh: The Holy Scriptures According to the Masoteric Text, 76; Al-Hilali and Khan, Translation of The
Meanings of The Noble Qur’an in The English Language, 430.

426 Musa’s mother was actually pregnant with Musa, but there were no signs of pregnancy, such as an enlarged
stomach, changes in skin color, or the release of breast milk. Until finally, she gave birth to Musa one night
without anyone watching knowing. See Buriisaw1, Tafsir Rith Al-Bayan, 6:382.

427 Muhammad bin *Umar Nawawf al-Jaw1 al-Bantani Iqltma Balada al-Tanari, Murah Labid Li-Kashf Ma 'na
al-Qur’an al-Majid (Dar al-Kutub al-‘Ilmiyah, 1417), 2:188.
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she was rendered uncertain regarding her next course of action at that moment. Then, the
guards entered the domicile, and upon their examination of the heated oven, they also
observed Moses’s mother, whose countenance remained unaltered and exhibited no visible
signs of lactation. So, they inquired, “What compelled you to summon the midwife into
your residence?” The mother of Moses responded, “She is my companion; she came to pay
me a visit.” The guard then vacated the premises, and once they departed, Moses’ mother
regained her composure, prompting her to ask her daughter Maryam, “Then where is the
baby?”” She replied, “I do not know.” Nevertheless, Moses’ mother perceived the sound of
the baby wailing from within the oven*?® and hastened towards her child, discovering that
the furnace had not harmed the infant Moses. Witnessing this miraculous event, she
proclaimed, “Perhaps this is the messenger destined to bring about the destruction of
Pharaoh and the Qibt through his agency.”*?°

When the mother of Moses perceived the intense search conducted by Pharaoh’s
soldiers for the offspring of the Children of Israel, a divine revelation was imparted to her
by Allah, stating, “And we inspired (awha) the mother of Moses: (telling): “Suckle him
(Moses), but when you fear for him, then cast him into the river and fear not, nor
grieve...”(Surah 28:7).4% According to Hafiz al-Din al-Nasafi (d. 1311 CE), the phrase
“And we inspired (awha) to the mother of Moses” can be interpreted as a form of revelation
manifested through diverse channels; whether via inspiration, a dream, or through the
communication of an angel, akin to the experience of Maryam. Nonetheless, this
phenomenon did not constitute a revelation akin to the prophetic treatise (nubuwwah), and
thus, the mother of Moses was not recognized as a prophet.**' Imam al-Tabarani (d. 970
CE) similarly posited an interpretation, asserting that the divine communication he received
from Allah did not constitute a prophetic revelation.**? Consequently, the classification of
Moses’ mother as a prophet was precluded by the prevailing notion that women were
deemed unsuitable for leadership or judicial roles, particularly in the context of
prophethood. The liminal circumstance of Moses’ mother is articulated in a discourse

within al-As ilah al-Mughamah: “How could it be deemed permissible for Moses’ mother

428 Abii Ishaq Ahmad bin Ibrahim Tha’labi, A/l-Kashf Wa al-Baydn “an Tafsir al-Qur’an (Dar al-Tafsir, 2015),
20:382.

429 <Ala’ al-Din ‘Alf ibn Ahmad Maha’imi, Khusis AI-Ni‘am Fi Sharh Fusiis al-Hikam (Dar al-Kutub al-
‘[Imiyyah, 1428), 615; The belief that the child was an apostle was a conjecture and a shadow in the eyes of
the Mother of Moses, but in reality, in the sight of Allah, it was definite knowledge. See Abi al-Qasim ‘Abd
al-Karim Qushayri, Sharh Asma’ Allah al-Husna (Dar al-Haram li-1-Turath, 1422), 258.

4%0 Al-Hilali and Khan, Translation of The Meanings of The Noble Qur’an in The English Language, 431.

431 Nasafi, Tafsir Al-Nasafi (Madarik al-Tanzil Wa Haqd'iq al-Ta 'wil), 2:628.

432 Hisham bin Abdul Karim al-Badrani Mawsili, ed., Al-Tafsir al-Kabir, Tafsir al-Qur’an al- ‘Azim, Li-lI-Imam
al-Tabarant (Dar al-Kitab al-Thaqaft, 2008), 5:53.
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to cast her child into the river and jeopardize her own existence based solely on
inspiration?”*#33 This predicament served as a profound test*3* for Moses’ mother regarding
her willingness to comply with the Divine directive to breastfeed and subsequently
relinquish her infant to the waters, either with unwavering faith and confidence or through
a sense of coercion.*®

Muslim scholars, encompassing both Sunni and Shia perspectives, concur that the
revelation bestowed upon Moses’ mother does not constitute a prophetic revelation,
thereby negating the necessity for her to assume the role of an apostle.**® They underscore
that within the framework of Islamic theology, women are not designated as prophets, in
contrast to the Jewish tradition, which acknowledges the presence of female prophets.
Thus, the revelation imparted to Moses’ mother aligns more closely with a form of

inspiration or divine guidance from God.*”

The term awha (He Revealed) signifies that
God provided a sign or symbol to Moses’ mother. Certain scholars categorize revelation
into two distinct forms. ilham (inspiration) and i‘lam (notification). Concerning this
particular verse, they interpret it primarily through the lens of the former definition.*3®
From this analysis, it can be inferred that the term “Revelation” within the Qur’an
encompasses diverse meanings, including that which is transmitted to the Prophet as a
message, as well as that which manifests as Divine guidance or inspiration, akin to the
experience of Moses’ mother.**® Ibn ‘Ajibah (d.1809 CE) provided an esoteric
interpretation of the revelation to Moses’ mother, characterizing it as a vision.*4°

In a manner akin to Hagar, who discovered the Zamzam spring amidst the arid desert
and was foretold to be the progenitor of a prophet who would become the patriarch of the
Arab nation, scholars similarly interpret Moses’ mother as a vessel for the precious

existence of Moses. The inspiration (ilhdm) bestowed upon her encompassed a unique state

433 Buriisawi, Tafsir Rith Al-Bayan, 5:382.

4% The test and trial (imtihan) faced by the mother of Moses served to reveal the qualities within her; both
strengths and vulnerabilities. And she was among al-Karimah (the noble ones). See Mulla Hadi Sabzavari,
Sharh-i Mathnawt (Sabzavarit) (Sazman-i Chap va Intisharat-i Vezarat-i Irshad-i Islami, 1374), 1:386.

435 Mohammad Riza Lahori, Mukdshafat-i Razwa (Intisharat-i Riizne, 1377), 431; Her liminal situation is
revealed through her emotional state where she was confronted with deep unrest that Pharaoh would kill her
son, so she threw her son into the river to save him. Watching (her baby drift away) with a mother’s eyes was
much more painful than not witnessing it at all. See Mustafa ibn Sulayman Balizadeh Hanafi, Sharh Fusis Al-
Hikam (Balizadeh) (Dar al-Kutub al-‘Ilmiyyah, 1422), 297. This emotional state mirrors what Hagar
experienced in the barren valley where she could no longer bear to see her baby, Ishmael, suffering from
extreme thirst (as explained before in the Chapter 3).

43¢ Hasani, Al-Bahr al-Madid, 4:231.

437 Muhammad Matni, Kitab Siirat Al-Qasas, Dirasat Tahliliyah (n.d.), 1:188.

438 Shaykh Jawad Karbala’i, Al-Anwar al-Sati‘ah Fi Sharh al-Ziyarah al-Jami‘ah (Dar al-Hadith, n.d.), 1:441.
4%9 Buriisawi, Tafsir Rith Al-Bayan, 2:33.

440 Ru’yah is a form of revelation (wahy), exemplified in God’s command to Abraham to sacrifice his son, and
the revelation granted to the Moses’ mother. See Abt al-'Abbas Ahmad ibn ‘Ajibah Hasani, Al-Bahr al-Madid
(Dr. Hasan ‘Abbas Zaki, 1419), 5:230.
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attributed to individuals possessing a distinctive spiritual state (ah! al-hal), characterized
as a transient spiritual state; a divine gift from God, that cannot be attained through personal
effort. The mufassir elucidates the symbolism of the water (the Nile River) into which the
Prophet Moses was cast as an indication of the salvation that God had ordained for the
infant Prophet Moses. This is substantiated by the consensus among astrologers that once
an object is cast into the water, it becomes impossible to trace its subsequent trajectory.
Nevertheless, within the framework of the state (/isan al-hal), the act of casting the infant
Moses into the river represents a submission by Moses’ mother to her Lord, aimed at
preserving Moses from peril. Thus, both Hagar and Moses’ mother executed two
commandments from God, namely to remain unperturbed and to relinquish anxiety, and
were bestowed with dual pieces of good news;**' In Hagar’s case, the barren territory she
inhabited transformed into a flourishing land, and her offspring became the forebears of
the Arab nation. Conversely, regarding Moses’ mother, God assured her that she would be
reunited with the infant Moses for nurturing, and that the infant Moses would emerge as a
Prophet destined to liberate the nation of Israel.

The divine communication imparted by the angel to Hagar, alongside the revelation
from God to Moses’ mother, signifies that these two individuals have attained glory
(karamah) due to their unwavering adherence to God’s directives.*#2 Similar to Hagar, who
exhibited a willingness to be forsaken by Abraham in a desolate region in obedience to
Allah’s command, holding the conviction that “ So He (Allah) will not forsake us,”*** when
Moses’ mother confronted her fears regarding Pharaoh, she complied with God’s command
by placing her infant Moses into the river, as if to express internally: “If this child is indeed
blessed, then divine protection will ensure; however, if he is not, then nothing is left.”#44
This pivotal moment encapsulates not only theological significance but also an authentic,
spiritual, and existential state.**®> The two maternal figures exemplify the essence of
motherhood imbued with profound moral consciousness (nafs al-lawwamah). At the same

time, their obedience manifests a readiness for spiritual engagement and a sanctified

441 Hasani, Al-Bahr al-Madid, 4:233.

442 Goruhi az nevisandegan, Jam ° Al-Magal (Dar al-Athar al-Islamiyya li-1-Tiba‘a wa al-Nashr, 2006), 70.

443 Tabari, Tafsir Al-Tabart Jami‘ al-Bayan ‘an Ta 'wil Ay al-Qur’an, 13:690; ‘Ayyashi, Tafsir Al- ‘Ayyashi,
2:249; Qurtubi, Jami‘ Ahkam Al-Qur’an Wa-I-Mubayyin Lima Tadammanahu Mina al-Sunnati Wa-Ayi al-
Furgan, 12:147. See again chapter 3 in subsection 3.2 Close Reading of Surah Ibrahim (14): 37.

444 < Abd al-Ghani Nabulusi, Jawdhir Al-Nusits FT Sharh al-Fusiis (Dar al-Kutub al-‘Ilmiyyah, 1429), 2:346;
Ibn *Arabi commented on this context by saying that when God revealed to the Mother of Moses to to suckle
her baby and throw him into the River, she did so without resisting. Even though the situation depicts her
throwing the baby into danger of death, she does not oppose, does not hesitate, and does not consider that
throwing the child into the water is an act that is dangerous in human terms. See Muhyt al-Din Ibn ‘Arabi, 4/-
Futiahat al-Makkiyah (‘Uthman Yahya), ed. ‘Uthman Yahya, vol. 12 (Dar Ehya’ al-Turath al-’Arabi, 1994),
332.

445 T3j al-Din Husayn Khwarazmi, Sharh Fusiis Al-Hikam (Khwdarazmi / Amuli) (Bustan-e Kitab, 1379), 1020.
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soul.#4® Due to this spiritual preparedness, their hearts are fortified by celestial inspiration,
enabling them to remain resolute in their faith**” amidst a state of liminality, underrated by
the turmoil of inner apprehension.*4®

Esoteric interpretation further posits that it was the spiritual preparedness exhibited by
Hagar and the mother of Moses that rendered them suitable vessels to become the
progenitors of a prophet, despite their concurrent social standing being akin to that of a
slave. Without this spiritual readiness, an angel in the arid desert would not have directly
communicated with Hagar, nor would the reality of Moses’ prophethood as the kal/im (the
one addressed directly by God) through the agency of Moses’ mother have come to fruition.
These two archetypal figures signify the culmination of knowledge as they attain a state of
emptiness, specifically the desolate valley encountered by Hagar and the spiritual void
(emptiness) experienced by the mother of Moses. Due to this state of emptiness, both
figures are poised to embrace the liberation conferred by God through the prophetic or
apostolic role of their offspring.#4°

Based on the preceding elucidation about the narratives of Hagar and Yocheved, as
well as their encounters within the liminal space through an examination of scriptural
literature and the interpretations emanating from both Jewish and Islamic traditions, a
comparative analysis delineating the patterns and salient aspects that accentuate the
spiritual agency of Hagar and Yocheved amid their acute circumstances of urgency (liminal

situation) can be encapsulated in the following table:

Table 4.2. Comparative Insight of Spiritual Agency between Hagar and Yocheved

Key Aspect Hagar Yocheved Comparative Insight

Inspiration to )
Hagar experiences direct
throw Infant
Through Angel intervention with the angel,
Divine Revelation Moses into the ) .
(Gen 21) while the experience of
River (Surah al-

Revelation in Yocheved is
Qasas (28):7)

448 Muhyt ad-Din Ibn ‘Arabi, Tafsir Ibn ‘Arabt (Ta 'Wilat ‘Abd Ar-Razzag) (Dar Ihya’ at-Turath al-‘Arabi,
1422), 115.

447 < Arabi, Tafsir Ibn ‘Arabi (Ta Wildt ‘Abd Ar-Razzag), 116.

448 Some linguists argue that the meaning of the verse “Moses’ mother’s heart became empty” is that it was
empty of sadness, because she knew that Moses had not been killed. For Allah, Glory be to Him, had revealed
to him that He would return him to him and make him one of the apostles. See Abti Bakr Anbari Muhammad
ibn al-Qasim ibn Muhammad ibn Bashar ibn al-Hasan ibn Bayan ibn Sama‘ah ibn Farwah ibn Qatan ibn
Di‘amabh, Kitab Al-Idhdad Li Ibn al-Anbart (Al-Maktabah Al-‘Asriyah, 1987), 298.

449 83’in al-Din ‘Al ibn Turka, Sharh Fusiis Al-Hikam (Ibn Turka) (Intisharat-i Bidar, 1378), 2:873; Mawlana
Jalal al-Din Muhammad Balkhi, Al-Mathnawi al-Ma ‘nawi (Mu ‘arrab al-Dusiiqi) (Al-Majlis al-A‘la 1i’1-
Thaqafah, 1416), 2:540.
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implicit and without direct
dialogue with the Divine.
Using Eliade’s theory in the
The barren ) ) )
The Nile as a analysis, Hagar’s experience has
desert as a o
Wilderness o liminal space transformed the barren desert
liminal space .
Experience (Surah al-Qasas into an axis mundi (Mecca),
(Surah Ibrahim ) .
(28):7) while Yocheved has utilized the
(14):37) . .
river as a “path of salvation.”
Running back
and forth (Sa'7) ) ) ] o
] Breastfeeding Hagar is physically active in a
looking for ) o ) )
Maternal Agency Moses in secret crisis, while Yocheved is
water and help ) )
(Exod 2: 7-9) strategically active.
(Tafsir and
Hadith)
Mother of Mother of N hical |
Hagar has a geographical legacy
Ishmael (Arab Moses (Mother i
Spiritual Legacy (Mecca), while Yocheved has a
Ancestor) + of the Deliverer o
o ) historical legacy (Exodus).
Hajj ritual (Sa’i) | of the Israelites)

The comparative table presented above does not imply that Hagar and Yocheved
underwent identical experiences within the liminal space. There exist numerous
distinctions concerning the historical context, both socio-culturally and politically, during
their individual lifetimes. Furthermore, within the framework of liminal space, the
wilderness encountered by Yocheved evidently differs from that experienced by Hagar.
The disparity is also apparent in Jewish interpretations, where Hagar’s social standing as
an ethnic Egyptian slave (Gen 16 dan 21) is not regarded as equivalent (and even perceived
as that of a foreigner) to Yocheved’s social position, who—despite her servitude in Egypt—
is a Hebrew and the progenitor of the prophet who emancipated the Israelites (Exodus),
alongside his siblings, who also possess prophetic significance (Moses with Aaron and
Miriam). Even within Islamic tradition in the Qur’an, in stark contrast to the mother of
Moses, whose name is explicitly cited in a verse (Surah 28:7), alongside prominent hadiths
that highlight the esteemed role of women within Islam. These distinctions, as articulated
by Holdrege, confer a distinctive character upon each tradition.*%°

Nevertheless, the pivotal elements (symbols) that delineate both similarities and

disparities, as evidenced in the aforementioned comparative table, can be elucidated within

450 Holdrege, “Comparative Analysis as Critical Method,” 83.
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a more expansive religio-cultural framework through the lens of spiritual agency as
manifested by Hagar and Yocheved, which exhibit analogous paradigmatic proximity and
transformative trajectories, thereby facilitating a more profound resonance and
comprehension of women’s experiences in liminal contexts and the reception of divine
revelation.*>! In addition, to uncover more profound patterns and elucidations, the
subsequent section will engage in a comparative analysis of the liminal experiences and

divine revelations as they pertain to Hagar and Maryam (the Virgin Mary).

4.3 Hagar vis-a-vis Maryam (Virgin Mary): Wilderness as a Site of Divine Revelation
The figure of Mary is crucial in Christianity, known as the Virgin Mary or the Mother of
God, highlighting her pivotal role as a central female figure. Early Christian scholars, such
as St. Augustine, engaged in the interpretation of scriptural passages from the Gospels to
establish Mary as a significant biblical figure, the conduit of celestial adoration.*%? Within
the Islamic tradition, she is designated as a/-Batil (the unbound) and is venerated as an
example of piety. Maryam bint Imran is recognized as an individual who diligently
preserves her chastity, maintaining her purity in a manner that prevents any external
violation.*3 In contrast to the aforementioned traditions, the Jewish tradition presents a
continuous discourse regarding the social and theological standing of Maryam or Miriam,
particularly due to her premarital pregnancy and the assertion of her son, Jesus, as the
Mesiah, as articulated in a sixth-century Jewish polemical text known as the Toledot
Yeshu *>* which serves as a parody or satirical rendition of the narrative surrounding Jesus.
Nevertheless, it is this divergence in interpretative frameworks that subtly illuminates the
liminal experience Miriam encounters.

Unlike Hagar, who belonged to Egyptian descent, Miriam (Maryam) was born as a
female figure of Hebrew lineage during the era of Palestinian Judaism. Nonetheless, due to
the circumstances surrounding the birth of Jesus, which occurred without a paternal figure,
the majority of Rabbinic Judaism perceives the sequence of events that Miriam endured as
disgraceful and heretical rather than regarding them as miraculous. The Toledot

characterizes Miriam as a woman who engaged in an extramarital affair, despite being

457 In this way, the key aspects categorized in the table serve as a tool to include or exclude a phenomenon
based on certain characteristics it possesses. See Holdrege, “Comparative Analysis as Critical Method,” 83.
452 Ephraim Shoham-Steiner, “The Virgin Mary, Miriam, and Jewish Reactions to Marian Devotion in the High
Middle Ages,” AJS Review 37, no. 1 (2013): 83, https://doi.org/10.1017/S0364009413000044.

483 < AT, Mawahibu ‘alayh, 721.

454 Yaacov Deutsch, Toledot Yeshu: Two Volumes and Database. Vol. I: Introduction and Translation. Vol. II:

Critical Edition, 1st ed, with Michail Georgievi¢ Aksenov-Meerson et al., Texts and Studies in Ancient
Judaism, v. 159 (Mohr Siebeck, 2020).
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betrothed. In the Jewish legal context, engagement is considered equivalent to marriage.
Consequently, Miriam’s pregnancy with a man other than her intended spouse is deemed
an act of adultery. Thus, from a Jewish perspective, the offspring conceived through this
act of adultery is classified as Mamzér (1n), or illegitimate child, and is deemed unworthy
of entering into matrimony with another Hebrew individual.*®® It is said that Miriam gave
birth to her child in Bethlehem, amidst straw meant for camels and donkeys, and named
her son Yeshua.**® On the eighth day following his birth, Miriam presented the infant
Yeshua to the sages, proclaiming that she had conceived without the involvement of a male.
Yet, her declaration was met with laughter, and the sages regarded both her confession and
the occurrence as peculiar. The Toledot further narrates that the sages harbored suspicions
regarding Yeshua’s humble origins, for as Yeshua matured, they observed the disrespect
exhibited by Miriam’s son. Some among them disclosed that Yeshua’s father was Johanan
(a rapist), shortly after Miriam’s fiancé, Joseph,*” had departed for Babylon.*®

The narrative concerning Mary represents a discourse notably absent from the
accounts of noble women within the Jewish literary tradition. In juxtaposition to Hagar,
who is depicted in the Pentateuch as the inaugural woman to engage in dialogue with an
angel and to invoke the name of God, the persona of Mary is subjected to allegations of
adultery and subsequently marginalized. Through the examination of Jewish literature on
the interpretation of the narrative involving Mary and her progeny, Yeshua, as previously
elucidated, one can deduce that Mary endured a profound existential predicament
precipitated by public shaming and societal stigmatization, which accused her of infidelity
during her gestation with Yeshua. Although the Toledot acknowledges that Yeshua
matured into a remarkably gifted child, even exhibiting certain miraculous phenomena, the
pervasive suspicion and stigma entrenched in the perceptions of Jewish sages regarding
Mary during that epoch compelled them to repudiate the exceptional nature of Mary’s

offspring, deeming him a practitioner of witchcraft.*%®

455 Lasker, “Mary in Jewish Tradition,” 28.

4% The Toledot Yeshu records several versions of Jesus’ name. One version has Miriam name him Yehoshua,
after a relative of his father’s, or Yoshua, after his maternal uncle. The rabbis name him Yeshu, others Yishai.
The rabbis usually call him Yeshu‘a ha-Notsri (Jesus from Nazareth), but in the middle of the narrative, the
scribes change the name to Yezus. See Deutsch, Toledot Yeshu, 57.

487 In the New Testament, it is explained that Miriam was engaged to Joseph, but suddenly she became pregnant
before they lived together. It is recorded in Matthew 1: 18: “Now the birth of Jesus the Messiah took place in
this way. When his mother Mary had been engaged to Joseph, but before they lived together, she was found to
be with child from the Holy Spirit.” See Levine and Brettler, The Jewish Annotated New Testament New Revised
Standard Version, 4.

458 The fact that Yeshu was an illegitimate child is confirmed by the teacher of Miriam’s husband or fiancé,
whether it was Shimcon ben Shetah (in most versions), Shim’on ben Hillel (in some Long Italian manuscripts),
or Rabbi Tanhuma (Slavic versions A, B, and C). See Deutsch, Toledot Yeshu, 57.

459 All versions of the Toledot agree that Yeshua grew up to be a gifted student, who could learn in a day what
others would learn in a year. However, he was accused of using magic, and they called him a sorcerer and a
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There is no account regarding Mary’s engagement with an angel, except as found
within the literary traditions of Christianity and Islam, wherein Mary is portrayed in both
religious contexts as an embodiment of perfection and nobility. In this regard, Hagar and
Maryam exhibit parallels concerning their encounters and dialogues with the angel Gabriel.
Nevertheless, a distinction arises in the timing of their respective revelations and the liminal
experiences that each individual underwent. As elaborated in the preceding chapter three,
the revelation imparted to Hagar by Gabriel occurred after her own liminal experience
within the desolate valley.*®® Conversely, Maryam had foreseen the liminal circumstances
that she would endure, specifically public humiliation and social ostracism, following her
prior receipt of a revelation from Gabriel announcing her divine conception of a Son from
God (Luke 1:30-35 and Surah Maryam (19):19-21).46' This revelation validated that
Maryam was destined to give birth to a son (Jesus/Isa) who would originate from God
without the mediation of conventional biological processes (sexual relations with men).*62

Although this moment of epiphany denotes the profound significance associated with
the figure of Mary in an existential context, her pregnancy outside of marriage constituted
a departure from societal norms. It provoked disparagement from the Jewish community in
Jerusalem during that historical period, wherein she was accused of engaging in adultery.
Consequently, Mary’s tribulations commenced after her conception (Jesus/Isa) and
persisted until his delivery. Moreover, not only throughout her earthly existence, but after
the Christian tradition elevated her status as the Holy Mother of God, specific Jewish
individuals derided the persona of Mary by referring to her not as Mary, but employing the

term heriyyah (7777) in Aramaic, a rhythmic yet derogatory expression connoting

polytheist. They believed that Yeshua came from lowly origins, that he was “born in a Jewish village, to a poor
woman (Miriam) of the village, who earned her living by spinning rope”; that his mother (Miriam) “when she
was pregnant, was driven out of the house by the carpenter (Joseph) to whom she was engaged, because she
was guilty of adultery”; and that “she bore a child to a soldier named Panthera”; that when he grew up, Yeshua
went to Egypt, learned magic, and returned to his own country to proclaim himself a god. See Deutsch, Toledot
Yeshu, 4,5,7.

480 Tabart, Jami“ Al-Bayan ‘an Ta 'wil Ay al-Qur’an, vol. 1; Tanakh: The Holy Scriptures According to the
Masoteric Text, 25. See again Chapter 3 in subsection 3.1 and 3.2.

487 Luke 1: (30) The angel said to her, “Do not be afraid, Mary, for you have found favor with God. (31) And
now, you will conceive in your womb and bear a son, and you will name him Jesus. (32) He will be great, and
will be called the Son of the Most High, and the Lord God will give to him the throne of his ancestor David.
(33) He will reign over the house of Jacob forever, and of his kingdom there will be no end.” (34) Mary said to
the angel, “How can this be, since I am a virgin?” (35) The angel said to her, “The Holy Spirit will come upon
you, and the power of the Most High will overshadow you; therefore the child to be born will be holy; he will
be called Son of God. See Levine and Brettler, The Jewish Annotated New Testament New Revised Standard
Version, 99; And surah Maryam (19): (19) (The Angel) said: “I am only a messenger from your Lord, (to
announce) to you the gift of a righteous son.” (20) She (Maryam) said: “How can I have a son, when no man
has touched me, nor am I unchaste?”’ (21) He said: “So (it will be), your Lord said: ‘That is easy for Me (Allah):
And (We wish) to appoint him as a sign to mankind and a mercy from Us (Allah), and it is a matter (already)
decreed, (by Allah). See Al-Hilali and Khan, Translation of The Meanings of The Noble Qur’an in The English
Language, 344.

482 <A1, Mawahibu ‘alayh, 222.
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excrement, refuse, or detritus.*®® The representation of Mary continues to be frequently
invoked in medieval anti-Jewish polemics, wherein her distinctive characteristics, such as
the “Immaculate Conception and Birth” and “Virgin Birth,” emerged as predominant
themes in discourses.*64

The Christian tradition articulates the concept of Mary as the “Mary of Sorrows” or
“Mary’s Tears,” highlighting her profound anguish due to the tribulations she faced during
gestation, delivery, and the crucifixion of her son, Jesus Christ.*® Medieval Christian
mystics, notably John Tauler (d. 1360 CE) and Henry Suso (d. 1366 CE), perceived Mary’s
anguish and tears as emblematic of piety and spiritual elevation that predated the narrative
found in Scripture. Numerous passages from the Gospels effectively delineate the
adversities, grief, and afflictions that characterized Mary’s existence; foremost among
these are the physical tribulations associated with the nativity of Jesus, the massacre of
innocents aimed at eliminating Jesus, and the three-day absence of the child Jesus in
Jerusalem, in addition to the various threats to his (Jesus’) existence.*®® According to the
established medieval Catholic perspective, Mary was conceptualized as a new Eve, who
softened Eve’s childbirth pains (Gen 3:16),%6” while her son, Jesus, was perceived as the
savior of humanity from the sin of Adam.*68
In light of an analysis of the narrative concerning Mary, who encountered her liminal

phase after the divine revelation while exhibiting obedience to her Lord, it is pertinent to

463 Scholars have noted negative reactions toward Mary that some eighteenth-century Italian Jews ridiculed
several aspects of Marian devotion. Jonah Rappa (writing sometime in the second decade of the eighteenth
century) provided an Atlas Marianus (a map of Marian shrines) as part of his mockery of Christian practices.
A contemporary anonymous author recorded the popular Christian belief, intended, he argued, for the weak-
minded and gullible, that the house of Mary was moved many times until it finally ended up in Loreto in Italy,
where it served as a place of pilgrimage. Some Jews also questioned the authenticity of reports that statues and
portraits of Mary performed miracles. See Lasker, “Mary in Jewish Tradition,” 29-30.

464 Shoham-Steiner, “The Virgin Mary, Miriam, and Jewish Reactions to Marian Devotion in the High Middle
Ages,” 77.

485 Christopher Paul Clohessy, Fdtima, Daughter of Muhammad: Second Edition (Gorgias Press, 2018), 240,
https://doi.org/10.31826/9781463239435.

465 Pope John Paul 11, in his 1984 speech, asserted that, “The tears of Mary as a mother who weeps when she
sees her children threatened by evil, whether spiritually or physically, when she shares in the tears of Christ in
Jerusalem, or at the tomb of Lazarus or finally on the Way of the Cross, bear witness to her presence in the
Church and in the world.” See Clohessy, Fdtima, Daughter of Muhammad, 240, 241.

487 Gen 3: 16: Unto the woman He said: ‘I will greatly multiply thy pain and thy travail; in pain thou shalt bring
forth children; and thy desire shall be to thy husband, and he shall rule over thee.” See Tanakh: The Holy
Scriptures According to the Masoteric Text, 4. Normative Catholic belief in the Middle Ages viewed Mary as
a theological figure who reversed Eve’s disobedience as depicted in the book of Genesis. In contrast to Eve
who brought curses through her disobedience to God, Mary brought grace through her obedience to God’s will.
Mary redeemed Eve’s suffering in childbirth through the birth of Jesus Christ as a symbol of victory over sin.
As mentioned in Matthew 1: (21) She (Mary) will bear a son, and you (Joseph) are to name him Jesus, for he
will save his people from their sins.” (22) All this took place to fulfill what had been spoken by the Lord through
the prophet. See ; Levine and Brettler, The Jewish Annotated New Testament New Revised Standard Version,
4.

468 Lasker, “Mary in Jewish Tradition,” 28.
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note that, akin to Hagar, she similarly bequeathed a significant legacy. The distinction
resides in the nature of the legacy bequeathed by each individual. Whereas Hagar
bequeathed a spiritual legacy manifested through the sa’i ritual during the pilgrimage
(hajj),*®® Mary transmitted a theological legacy that early Christians represented through
her corporeal form, which signified a hallowed vessel, illumination, and divine grace. Her
corporeal embodiment transcended the constraints of physicality and sexuality, as Mary
maintained her virginity despite having given birth.#’® Although Jesus traversed through
Mary’s birth canal, this occurrence did not result in the dissolution of Mary’s virginity. The
significance of Mary’s postpartum virginity would indeed be compromised if it were
forfeited in the act of childbirth.*""

The sanctity, purity, and grandeur exemplified in Mary prompted Christian
theologians to postulate that she could never experience death. Germanus (d. 733 CE) of
Constantinople, a notable early Byzantine ecclesiastical figure, contended, for instance,
that as the ‘Mother of Life,” it was inconceivable for Mary to succumb to death; “death
shall not make you proud, for you have borne Life in your womb.” He additionally posited
that due to the transformation of Mary’s body into an exalted, incorruptible existence, it
was inconceivable for her corporeal form to be subjected to the confinement of death within
a sepulcher. His theological assertion is recognized as the “Divine Motherhood and
Perpetual Virginity of Mary.”*’? Mary served as a paradigm for Christian women,
advocating for a lifestyle characterized by chastity, submission, and unwavering devotion
to God.473

Another equally compelling interpretation of Mary is derived from the Islamic

tradition. Although it resonates with the Christian tradition regarding her designation as a/-

489  Arabi, Al-Futithat al-Makkiyyah, 1:708; Schimmel, My Soul Is a Woman, 58. See again sub chapter 4.1 in
chapter 4.
470 Thurlkill, Chosen among Women, 44.

471 Lasker (2018) describes how Christian theologians have discussed Jesus’ birth as being natural, like any
other birth, yet miraculous, because it did not result in the loss of Mary’s virginity, which, in their view, was
the state of a closed womb (utero clauso). Thomas Aquinas (d. 1274 CE), for example, argued that God could
cause two bodies, the infant Jesus and Mary’s closed womb, to coexist simultaneously in one place. Others,
such as Pope Innocent I1I (d. 1216 CE), argued that Jesus had what was called a “glorious body,” that is, a body
that did not have the standard physical properties, and therefore did not cause pain or damage to his mother’s
closed womb, her virginity, as he passed through the birth canal. See Lasker, “Mary in Jewish Tradition,” 29.
472 Stephen J. Shoemaker, Ancient Traditions of the Virgin Mary’s Dormition and Assumption, Oxford Early
Christian Studies (Oxford University Press, 2006), 15, 16; Mary is seen as the nurturing and spiritual life-giving
figure of the church, symbolizing both virginity and fertility. This paradoxical depiction emphasizes that, unlike
the common view of women in society, Mary transcends the limitations of mere physical reproduction and
becomes a source of divine inspiration for the faithful. See Thurlkill, Chosen among Women, 64.

473 Thurlkill, Chosen among Women, 122; Mary is also depicted as speaking directly to her people, specifically
with the exclamation, “O Children of Israel! Behold!” This indicates her active role as a messenger of divine
guidance and direction. See Clohessy, Fatima, Daughter of Muhammad, 59.
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Batiil, which signifies her separation from men,*’# Islamic literature presents a distinct
perspective on the narrative surrounding Mary’s pregnancy and childbirth. In contrast to
the Christian tradition, which narrates that Mary gave birth to Jesus in a cattle trough in the
presence of her husband, Joseph, the Islamic interpretation characterizes Mary as an
unmarried woman who delivers Jesus in solitude at a remote site. This location is often
linked to a desert environment, thus offering a partial physical resemblance, albeit not a
complete one, to the liminal experience and wilderness setting encountered by Hagar. Just
as Hagar traversed between Safa and Marwabh in search of assistance due to her fear at the
death of her infant (Ishmael), Maryam’s anguish is articulated in the Qur’an, wherein she
endures the torment of childbirth in isolation, to the extent that she expresses a desire for
death and oblivion, a poignant reflection of her profound physical and social affliction
(Surah Maryam (19): 23).475

The next parallel motif is observed in the manner in which the Qur’an articulates the
presence of an angel who alleviates Mary’s sorrow. Analogous to Hagar, who was
bestowed with the Zamzam spring by an angel amidst her profound grief and anxiety
concerning her infant’s suffering and thirst in a desolate valley, the narrative of Maryam’s
childbirth in a secluded area exemplifies a similar pattern; specifically, the angel assuages
her distress post-delivery by instructing her to shake the trunk of a proximate date palm,
facilitating the descent of fresh dates, and providing a spring beneath her feet to enhance
Maryam’s joy, and assuring her of divine protection upon her encounter with those who
observe her bearing the infant prophet Isa (Surah Maryam (19): 24-26).47® This event
represents a pivotal moment in which Maryam successfully navigates her trial, marked by
affliction and sorrow, and is fortified by her faith in the mandate of her God, ultimately
receiving a karamah (miracle) from the Divine.*’” Furthermore, the narratives of both
figures display not only parallels but also pronounced distinctions. The disparity in the
wilderness experiences of Hagar and Maryam is rooted in the distinct circumstances that
led each figure to their respective quietude. As previously elaborated, Hagar ventured into

the wilderness as a consequence of exile, a separation incited by Sarah’s envy, yet still

474 Isma ‘1l Haqqi Buriisawi, Tafsir Rith Al-Bayan (Dir al-Fikr, 1957), 10:210.

47% Surah Maryam (19): 23: “And the pains of childbirth drove her to the trunk of a date-palm. She said: “Would
that I had died before this, and had been forgotten and out of sight!” See Al-Hilali and Khan, Translation of
The Meanings of The Noble Qur’an in The English Language, 344.

476 Surah Maryam (19): (24) Then Jibril (Gabriel) cried to her from below her, saying: "Grieve not: your Lord
has provided a water stream under you. (25) “And shake the trunk of the date-palm towards you, it will let fall
fresh ripe-dates upon you.” (26) "So eat and drink and be glad. And if you see any human being, say: “Verily,
I have vowed a fast to the Most Gracious (Allah) so I shall not speak to any human being this day.” See Al-
Hilali and Khan, Translation of The Meanings of The Noble Qur’an in The English Language, 344.

477 “ Abd al-Qadir Shadhili, Al-Kawdkib al-Zahira (Maktabat al-Thaqafa al-Diniyya, 1431), 67.

106



within the purview of Divine decree. Conversely, Maryam intentionally opted to retreat to
a remote location of her own volition. She resolved to journey alone to a distant place,
distancing herself from the multitude, after receiving a revelation and conceiving the
prophet Isa without paternal intervention.#’® Scholars designate the entity of Isa within
Maryam’s womb as a fragment of the spirit that God infused into Adam’s corporeal
form.47®

Al-Sha‘rani (d. 1565 CE) posited that the remarkable occurrence associated with
Maryam constituted an extraordinary phenomenon or a supernatural event that transpired
devoid of a conventional cause (bi-kharqi al- ‘awa idi bi-ghayri sabab). This event not only
occurred during the gestation of the prophet Isa without any physical interaction with a
male figure, but miraculous occurrences also marked Maryam’s existence prior to this.
From a genealogical perspective, Maryam was identified as the daughter of ‘Imran, a
descendant of the illustrious monarchs within the lineage of the Children of Israel, who are
enumerated in the genealogies of the prophets.*®® Nonetheless, her prominence is
recognized not solely due to her paternal heritage but rather owing to the intrinsic nobility
and the comprehensive nature of her devotion to the Divine that she exemplified.*8" Al-
Qushayri (d. 1072 CE) elucidated that Maryam had been in service within the sanctuary of
God from a tender age, thereby resulting in an elevation of her status due to the devotion
she sustained throughout her life.*8? Furthermore, another verse from the Qur’an delineates
that Maryam’s uncle, Zakariyya, was a devout individual entrusted with the guardianship

of Maryam at the sacred place (mihrab), and each time he entered her mihrab, Zakariyya

478 < A1, Mawahibu ‘alayh, 665.

479 Esoteric interpretation explains that the presence of the Prophet ‘Isa in Mary’s womb can be metaphorically
understood as His spirit and His words that God conveyed to Mary; then ‘Isa became like Adam in the sight of
Allah. See Qazi Sa‘id Qummi, Al-Arba ‘iniyat Li-Kashf Anwar al-Qudsiyat (Mirath-e Maktib, 1381), 72, 226;
This comparison between Jesus and Adam is not only because they both do not have a biological father, but to
establish evidence of Mary’s purity, that she is innocent. The parallel here is profound: as Eve was created from
Adam without a mother, so Jesus was born from Mary without a father. Allah began the creation of man with
Adam as the first father and concluded it by creating Jesus from Mary as the end of the cycle of creation. So,
Jesus and Eve were sisters in the sense that they were created in a similar way, and Adam and Mary were their
parents in a metaphorical sense. See ‘Abd al-Wahhab Sha‘rani, Al-Yawaqit Wa al-Jawahir FT Bayan ‘Aqa’id
al-Akabir (Dar Ihya’ al-Turath al-*Arabi, M assasat al-Tarikh al-‘Arabi, 1418), 1:208.

480 I Islamic history, ‘Imran was known as a good man from the descendants of Sulaiman (Solomon), and his
wife was named Hanna, whose sister was married to Zakaria. They arrived at Baitul Maqdis in a state of
worship, hoping to get what they wanted from Allah. See ‘Ali, Mawahibu ‘alayh, 112.

481 < AlT, Mawahibu ‘alayh, 290.

482 In the Qur’an (Surah Ali Imran [3]: 35-37), it is narrated that Maryam’s mother (Hanna) finally became
pregnant at an old age. So she prayed to her Lord: “O my Lord, indeed I have vowed to You what is in my
womb as a free servant (of other than You), so please accept it from me, indeed You are All-Hearing, All-
Knowing.” When she gave birth to her and found the baby to be a girl, she (Hanna) felt ashamed, because
women were not fit to serve in the mosque. But, her Lord accepted her (Maryam) with gracious favor, and
elevated her rank to a noble station. See Abi al-Qasim ‘Abd al-Kartm Qushayri, Sharh Asma’ Allah Al-Husna
(Dar al-Haram li-1-Turath, 1422), 369.
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discovered provisions of fruits in proximity to Maryam (3): 37).4% Ibn ‘Arabi (d. 1240 CE)
characterizes the supernatural event experienced by Maryam as karamah (miracle), which,
in linguistic terms, signifies an extraordinary event that transcends the commonplace, yet
remains anchored in truth or manifests truth abruptly.*8*

In Islamic tradition, Maryam is regarded as an embodiment of divine omnipotence and
is characterized as an individual of elevated spiritual stature (Surah at-Tahrim (66): 12),°
who transcends the limitations of ordinary humanity.*®® Her uncle, Zakariyya, provided the
affirmation of Maryam’s purity (bati/) and adherence to divine mandates. He was
designated to oversee Maryam, who was engaged in worship within the mihrab. After
witnessing Maryam’s exalted status as a virgin woman, he was encouraged to beseech
Allah for the blessing of progeny possessing unblemished and virtuous morals akin to those
of Maryam.*®” Certain scholars posit that Zakariyya initially harbored apprehensions that
Maryam’s extraordinary endowment (karamah) might have been the result of satanic
deception; however, upon inquiring further, he ultimately became convinced of its

authenticity and expressed gratitude to Allah for assigning him the role of Maryam’s

guardian.*®® In the hadith literature, Maryam’s name is placed in juxtaposition with other

483 Abd al-Wahhab Sha‘rani, Al-Yawagit Wa al-Jawdhir FT Bayan ‘Aqa’id al-Akabir (Dar Thya’ al-Turath al-
‘Arabi, MU assasat al-Tarikh al-‘Arabi, 1418), 2:487; Allah brings out winter sustenance in the summer and
summer sustenance in the winter as karamah for Maryam. See nevisandegan, Jam ‘ AI-Magal, 70.

484 MuhyT al-Din Ibn ‘Arabi, Al-Futithat al-Makkiyyah (Dar al-Sadir, n.d.), 4:83; The argument regarding
Karamah for Maryam is stated in Surah Ali Imran (3): 37: So her Lord (Allah) accepted her (Maryam) with
goodly acceptance. He made her grow in a good manner and put her under the care of Zakariya (Zechariah).
Every time he entered al-mihrab to (visit) her, he found her supplied with sustenance. He said: “O Maryam!
From where have you got this?” She said, “This is from Allah.” See Sha‘rani, Al-Yawagit Wa al-Jawahir Fr
Bayan ‘Aqa’id al-Akabir, 2:4877.

485 Surah at-Tahrim (66): 12: “And Maryam, the daughter of ‘Imran who guarded her chastity. And we breathed
into (the sleeve of her shirt or her garment) through Our Ruh (i.e. Jibril), and she testified to the truth of the
Words of her Lord...” See Al-Hilali and Khan, Translation of The Meanings of The Noble Qur’an in The
English Language, 626.

486 nevisandegan, Jam ‘ Al-Magqal, 461.

487 According to the esoteric interpretation, Allah has bestowed upon Zakariya a son from Himself, who is pious
(‘waliyyan’), Yahya. He was born with a nature similar to Maryam, that is hastiran, cut off (restraining himself)
from touching women, which means ‘anin (having no desire for women), as Maryam was also cut off from
touching men. See Sha‘rani, Al-Yawagit Wa al-Jawdahir FT Bayan ‘Aqd’id al-Akabir, 1:468; Regarding this, Ibn
‘Arabi (d. 1240 CE) explicates: “Did you not see ZakarTya ‘alaihissalam when he entered the mihrab of Maryam
who was a pure virgin and knew that, and saw the provision that Allah had given her, then he asked Allah to
grant him a child, when he felt the extraordinary state of Maryam. He said, “O Lord, grant me from Yourself a
good offspring, for You are the Hearer of prayer.” And Maryam, in his mind. Then the angel called him while
he was standing in prayer. When he saw the provision that Allah had given him, the angel told him that Allah
gave him good news about Yahya as a confirmation of Allah’s words, a leader, and a perfect prophet. Because
Maryam was perfect, Yahya was also perfected with prophethood and protection from women; thus, he did not
marry. Just as Maryam was protected from intercourse with men, so Yahya became a man who protected
himself from women. See ‘Arabi, Al-Futithat al-Makkiyyah, 3:507.

488 Kristin Zahra Sands, Sifi Commentaries on the Qur’an in Classical Islam, Routledge Studies in the Qur’an
(Routledge, 2006), 101.
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esteemed female figures, such as Khadijah, Fatimah bint Muhammad, and Asiyah, the wife
of Pharaoh. ¢

Finally, just as God divinely appointed Hagar to assume the role of the progenitor of
the Arab nation, an aspect evident through her unwavering obedience amid her liminal
circumstances in the wilderness, the narrative of Maryam elucidates how her corporeal
form became a sanctified conduit through which the divine essence was received. Absent
the intervention of a male partner, Maryam was predestined to bring forth a Messiah, the
ultimate custodian who would preside at the culmination of time.**® Were it not for her
exceptional spiritual attributes, it is unlikely that God would have imparted the holy spirit
into her womb, nor would He have designated Prophet Isa as a figure whose lineage is
exclusively attributed to his mother, Maryam. This juxtaposition of the two figures
illustrates Hagar’s remarkable ability to endure in the liminal space independently, as the
matriarch of the Arab nation, analogous to Maryam’s capacity to become the mother of a
Messiah, despite being devoid of the contact and presence of a husband. To encapsulate
the salient features concerning the parallels and distinctions identified from the
comparative analysis of the narrative of Hagar and Maryam as explored, this is succinctly

represented in the following table,

Table 4.3. Comparative Insight of Spiritual Authority between Hagar and Maryam

Aspect Hagar Maryam Comparative Insight
Hagar’s experience of
Through angel
revelation comes before
Through angel (Gabriel) in an
her liminal state;
Divine (Gabriel) in the isolated place
meanwhile, Maryam
Revelation wilderness (Luke 1: 30-35, . )
receives her revelation
(Gen 21) Surah Maryam (19): )
prior to entering her
17-26)
liminal state.
An isolated place Using Eliade’s theory,
A desert or barren
Wilderness (Bethlehem valley) as these two spaces are
valley as the site of ) )
Experience a site to escape from considered sacred
the banishment o o )
social stigmatisation | thresholds. The difference

489 From Ibn Abbas, Rasulullah saw. said: Sayyidah Maryam is the best woman in the world, then Fatimah,
then Khadijah, and then Asiyah. This hadith shows that Maryam is the best among all women in the world.
From Anas, Rasulullah saw. said: Sufficient for you from the women of the world are Maryam bint Imran,
Khadijah bint Khuwaylid, Fatimah bint Muhammad, and Asiyah the wife of Pharaoh; This shows that these
four women are the best among other women. Know that perfect people from among men are many, but among
women, only these four women have achieved perfection. See Buriisaw1, Tafsir Rith Al-Bayan, 2:33.

4%0 ‘Abd al-Rahman Hasan Mahmid, Min A'immat Al-Muwahhidin al-Imam Muhyt al-Din Ibn ‘Arabi
(Maktabat ‘Alam al-Fikr, 1419), 99.
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(Gen 21, Surah (Surah Maryam (19): | is that Hagar establishes a
Ibrahtm (14): 37) 22-26) new center in her isolation,
while Mary finds shelter
under a date palm tree that
bows to her, and a spring

emerges from beneath her

feet.
Loneliness, Loneliness, social Hagar was enduring
banishment, thirst stigmatisation, public | physical suffering, while
Crisis (Gen 21, Sahih shame Maryam suffered from
(Suffering) Bukhari no. 3365, (Toledot Yeshu, social stigmatisation as an
Kitab Ahadith al- Surah Maryam (19): alleged adulterer.
Anbiya’) 27-29)
The holy virgin, Hagar possesses a ritual
Mother of the rite of Mother of Messiah legacy, while Maryam
Spiritual )
Hajj, Sa’i (Surah al- | (Matthew 1:18, Luke possesses a theological
Legacy

Bagqarah (2): 158) 1:35, Surah at- legacy.
Tahrim (66):12)

The comparative table presented above elucidates an examination of how each salient
aspects exhibit a parallel structure, while simultaneously delineating the distinctions
inherent in Hagar and Maryam’s experiences in the wilderness, which underscore not only
the divergence of narratives concerning the two figures across various traditions but also
how each tradition delineates the societal role and female spiritual agency. Through the
juxtaposition of these two figures, it has been determined that Hagar acquired her spiritual
authority via the rituals associated with the Hajj (Sa’i), whereas Maryam attained her
spiritual authority through the doctrines enshrined in the sacred texts of both the Bible and
the Qur’an, attributed to her exceptional nature and inherent perfection. Furthermore, both
figures are recognized as the maternal figures of a prophet or apostle, who nurtured and
reared their child from infancy without the companionship or presence of a husband, yet
under the divine protection of God.

The concluding analysis presented in this chapter will juxtapose the character of Hagar
with the esteemed female figure in Islamic tradition, Fatimah al-Zahra’, in order to explore
more profoundly the symbolic implications of wilderness in the context of a liminal

experience. The following section will delve further into this topic.
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4.4 Hagar vis-a-vis Fatimah al-Zahra’: The Wilderness of Grief and the Embodied
Divine Femininity

Fatimah al-Zahra’ represents a distinct singular female entity within this discourse, as she
does not undergo a direct corporeal experience of wilderness akin to that of Hagar. In
contrast to earlier liminal figures, such as Yocheved and Maryam, who maintain a
connection to sacred phenomena expressed via natural elements—a relationship explicable
through the theoretical lens of Mircea Eliade—Fatimah’s revelatory experience does not
exhibit a direct correlation with natural sacred symbols. Nonetheless, the examination of
her experience remains pertinent, as Fatimah is recognized as a liminal figure whose
esteemed status is attained not through spatial displacement but rather through the
profundity of worldly affliction she endures. Consequently, while Hagar’s feminine
divinity is evidenced through her corporeal survival in the wilderness (Gen 21:19), Fatimah
al-Zahra’s spiritual authority emerges from her unwavering resilience in confronting the
wounds and tribulations that she endures.

The biographical account of Fatimah is frequently employed as a paradigm of spiritual
excellence by mystics and adherents of Islam, particularly among Shi’ite communities*®’
who interpret her tears as an emblem of threshold experience, and the tribulations she
endured as an allegorical wilderness. Analogous to Maryam, she is also referred to by the
epithet al-batiil and is regarded as a conduit of divine presence, attributed to her sacred

lineage that is directly linked to the Prophet Muhammad.*%2

The pronouncements of the
Prophet Muhammad further corroborate this esteemed position: “Among my followers
there will exist individuals who are muhaddathiin. Among these, the preeminent of the holy
individuals is Fatimah al-Zahra’, for she is the one to whom the angels communicate.”*%*
Therefore, within this framework, despite the distinct differences in their historical
contexts, both Hagar and Fatimah have experienced angelic communication in the context
of revelation. Furthermore, if Hagar is perceived as the foundational figure in the

development of Meccan civilization, transforming a desolate valley into a cosmic center,

491 Fatimah al-Zahra’ is featured in Indo-Persian Shia religious literature as an extraordinary figure whose
mystical qualities and intercessory powers played a significant role in shaping Shia spiritual practice. See Karen
G. Ruffle, “May Fatimah Gather Our Tears: The Mystical and Intercessory Powers of Fatimah al-Zahra in Indo-
Persian, Shi'i Devotional Literature and Performance,” Comparative Studies of South Asia, Africa and the
Middle East 30, no. 3 (2010): 86, https://doi.org/10.1215/1089201X-2010-021.

492 The majority of Shia scholars state that Fatimah al-Zahra’ was a saint like Maryam, even supetior to
Maryam, the daughter of Imran. Her superiority over Maryam is a well-established fact among the holy Imams
and their followers from among the Shia and others. See ‘Allamah Sayyid Muhammad Husayn Tehran,
Ma ‘rifat Al-Imam (Dar al-Mahajjah al-Bayda’, 1416), 13:88.

493 The term muhaddath in the passive form is used to refer to a person whom angels speak to without seeing

them, and through them (angels), various things from the unseen world are revealed. See ‘Allamah Sayyid
Muhammad Husayn Tehrani, Ma rifat Al-Imam (Dar al-Mahajjah al-Bayda’, 1416), 16:272.
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or, in Eliade’s terminology, recognized as the axis mundi par excellence (the principal axis
of the world),*** Then Fatimah, due to her exalted status, is designated as the first individual
to receive Qutbaniyya from the Prophet. Qutbaniyya is a concept that signifies the spiritual
axis of the universe or the eminent saint who serves as the nucleus of the spiritual order,
acting as the intermediary between the Divine and creation. Alternatively, in contemporary
terms, it may be referred to as cosmic motherhood.*%®

The Sufi perspective establishes a correlation between the name Fatimah and the term
al-Fawatim (the plural form of Fatimah) as a significant symbolic reference. The term
fawatim signifies a profound connection with the underlying essence of the cosmos,
particularly in relation to the archetype of existence and the manifestation of Divine mercy.
In this context, Fatimah is conceptualized as a symbolic embodiment of the Divine
feminine energy and spiritual essence, serving as a conduit between the material and
metaphysical realms. The characterization is predicated upon the persona of Fatimah al-
Zahra’, who committed her existence to the pursuit of devotion to her Lord, thereby
epitomizing the pinnacle of spiritual realization. Within this framework, Fatimah is
regarded not solely as the progeny of the Prophet but also as a cosmic and spiritual emblem
of divine grace, whose stature surpasses the ordinary domain.*%® She is frequently identified
as a representation of prophetic legacy, spiritual sanctity, or cosmic femininity.*%’

In contrast to Hagar, who emerged from a socio-economic status characterized by
enslavement, Fatimah has, since her inception, possessed a distinguished position
attributable to her noble heritage, which is intrinsically linked to the Prophet Muhammad.
Nonetheless, this is precisely where Hagar’s uniqueness resides, as her progeny gave rise
to the descendants who would subsequently give rise to the Prophet Muhammad (peace be
upon him), thereby establishing her as the direct forebear of Fatimah herself.*® The
prophetic lineage through the prophet Ishmael has intricately intertwined the destinies of
these two women, both of whom navigated lives steeped in servitude to God while

remaining tethered to the highest spiritual truths. Consequently, an examination of

494 Eliade and Eliade, The Sacred and the Profane, 42. See again sub chapter 4.1 in chapter 4.

495 Qutbaniyya is the highest level (magam) in sainthood. After Fatimah died, the maqam passed to Abu Bakr,
then Umar, then Uthman, then Ali, and then to her son, Hasan. See Gurtih1 az Navisandegan, Jama ‘ al-Magqal
(Dar al-Athar al-Islamiyah lit-Tab‘ah wa an-Nashr, 2006), 247.

4% “ Abd al-Baq1 Miftah, AI-Mafatth al-Wujidiyah Wa al-Qur aniyah Li-Kitab Fusiis al-Hikam (Dar al-Burag,
1425), 186.

47 Da’ad Qaysari, Sharh Fusiis Al-Hikam (al-Qaysart) (Sherkat-i Intisharat-i ‘Ilmi wa Farhangi, 1375), 1021.
498 Prophet Muhammad (peace be upon him) says: “Upon your conquest of Egypt, extend kindness to its
inhabitants, for they possess a covenant and familial ties with us.” Then, Ibn Ishaq remarked, “I inquired of
Muhammad ibn Muslim az-Zuhri: “What familial ties did the Messenger of Allah (peace be upon him) refer
to?” He responded: “Hagar, the progenitor of Prophet Ishmael, was indeed one of them (Egyptians).” See
Hadidah, 4/-Misbah al-Mudr FT Kitab al-Nabi al-Ummi Wa-Rusulih 1la Mulitk al-Ard Min ‘Arabi Wa- ‘Ajami,
2:142. See again chapter 3 in subsection 3.2.
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Fatimah’s life narrative can elucidate parallel dimensions pertinent to the notion of spiritual
metamorphosis encountered within liminal spaces.

Historical literature elucidates that at the moment Khadijah was on the verge of giving
birth to Fatimah, Allah dispatched twenty houris endowed with exquisite eyes (hiir al- in)
from the celestial realms, who arrived bearing basins, jugs, and water sourced from the
Kawthar Lake. Additionally, Maryam bint ‘Imran, Sarah (the wife of the Prophet Ibrahim),
dan Asiyah binti Muzahim (the wife of Pharaoh) were divinely commissioned by Allah to
assist her during the childbirth process. Upon the arrival of Fatimah, the world was engulfed
in radiant luminosity; the cosmos was imbued with aromatic essence and illumination, ass
the scent of grandeur permeated the atmosphere, and the dwellings in Mecca were suffused
with light. There existed no location in the eastern or western expanses of the earth that
remained untouched by this resplendent light. In the heavens, a magnificent luminescence
emerged that had never been witnessed prior. Subsequently, the women proclaimed:
“Receive her, O Khadijah, one who is immaculate and safeguarded from transgression, the
progeny of a prophet, the wife of a washi (spiritual heir), a luminous beacon, a pristine
descendant, the matron of the devout, the cherished of the Almighty, the selected among
the holy, the blessed (may blessings be upon her and her progeny).”4%°

In the Shia theological framework, Fatimah al-Zahra’ is characterized as an
emblematic and sanctified entity, akin to an idealized vessel that embodies and safeguards
the divine illumination of God. Her corporeal form is regarded as immaculate, a perception
that is further reinforced by her appellations al-batil (the virgin) and al-Zahrd (the radiant
one).%% Similar to the recognition of Hagar and Mary as key figures whose genealogies are
esteemed, scholarly consensus posits that the same holds for Fatimah due to her elevated
stature. ‘Abd al-Qadir Jilani (d. 1166 CE) articulated that the legitimacy of maternal honor
is a verifiable fact, acknowledged within legal frameworks, and should be embraced in both
legal and social contexts. Should it be established that a woman possesses nobility and
untainted lineage, then her offspring, irrespective of gender, are deemed noble, with their
honor derived from their maternal lineage, independent of their paternal lineage, whether
their fathers are slaves or free individuals, as this does not detract from or impede their

recognition as noble based on their mothers. A pertinent illustration of this principle is

499 Hafiz Rajab Bars1, Mashdriq Anwar Al-Yagin (Mu’assasat al-A ‘lami li’l-Matbii‘at, 1422), 133; One of the
Shia hadith narrates that when the angels asked: “Our Lord, for whom are these virtues and lights?”” He (God)
replied: “These are the lights of My nation, Fatimah al-Zahra’. Therefore, My nation is called ‘al-Zahra’
because through her light, the heavens and the earth are illuminated. She is the daughter of a Prophet, the wife
of the Wasi (successor), and My proof for My creation. I bear witness to you, O My angels, that | have made
the reward of your tasbih and tahlil for this woman and her followers until the Day of Resurrection.” See
Karbala’i, Al-Anwar al-Sati‘ah Fi Sharh al-Ziyarah al-Jami‘ah, 1:431.

500 Thurlkill, Chosen among Women, 18.
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found in Fatimah al-Zahra’, whose two sons, Hassan and Hussain, derive their esteemed
status through their mother, rather than through their father, Ali.%°

The subsequent parallel motif discernible in the narratives of Fatimah and Hagar is
embodied in the physical and spiritual tribulations endured by both figures. As delineated
in chapter three, Hagar encountered profound physical and spiritual anguish throughout her
odyssey as a slave, her forcible dislocation instigated by Sarah, and her subsequent
banishment in the desolate and uninhabited wilderness alongside her infant. Conversely,
Fatimah faced trials of impoverishment and profound sorrow following the demise of her
cherished father, the Prophet Muhammad, whose departure precipitated both a spiritual
void and social disruption in her existence. Historians assert that Fatimah navigated her
quotidian life amidst unyielding adversity. She is characterized as an individual who was
compelled to engage in incessant labor, exemplified by the grinding of corn until her hands
bore blisters, in addition to undertaking supplementary domestic responsibilities,**? such
as harvesting wheat with her ladder, baking bread for her sons, or rocking a cradle.
Nevertheless, amidst her hardships, she consistently contributed the fruits of her garden
(Fadak) to the destitute and remained committed to her prayers until her feet became
swollen.®% This illustrates that Fatimah was not merely esteemed for her intrinsic human
attributes; rather, she was esteemed for her perseverance in poverty, her sacrifices, and her
moral resilience. She is also venerated for her role as a nurturing maternal figure and as a
cosmic intercessor on the day of resurrection,>%*

The peak of emotional anguish and distress encountered by Fatimah transpired during
the period of her father, the Prophet Muhammad’s, illness, culminating in his death. It has
been documented that during the Prophet Muhammad’s terminal illness, manifestations of
anxiety and agitation were prominently evident upon his countenance. Upon witnessing
this, Fatimah, driven by profound empathy for her father, experienced her distress and
wept. The Prophet, cognizant of her turmoil, sought to console her by stating: “This

tribulation is solely for your father, and following this, there shall be no further

%01 Jilani, Al-Safinah al-Qdadiriyyah, 90. ‘Abd al-Qadir JilanT asserted that a noble mother will inherit honor to
their descendants and grandchildren, and they are included in the ranks of nobility. For example, all the nobles
present today in the eastern and western hemispheres owe their nobility to their mother, Fatimah al-Zahra,
through two famous saints, Hassan and Hussain.

%02 Ruffle, “May Fatimah Gather Our Tears,” 89.

%03  Allamah Sayyid Muhammad Husayn Tehrani, Ma ifat Al-Ma ‘ad (Dar al-Mahajjah al-Bayda’, 1416), 8:95.
In addition, Fatimah was steadfast in her love for her husband, Ali ibn Abi Thalib. She protected the religion
of Allah and defended the succession and guardianship until she was martyred for this purpose.

504 Ruffle, “May Fatimah Gather Our Tears,” 87; Fatimah is not only known for her personal sanctity, but also
for her central role in conveying the light of prophecy (niir) from her father, the Prophet Muhammad, to
subsequent leaders (Imams). This transmission of divine light symbolizes the eternal connection between the
heavenly realm and earthly society, making her an indispensable link in the chain of spiritual authority for Shia
Muslims. See Thurlkill, Chosen among Women, 57.
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adversity.”®%® Numerous hadiths within Shia literature articulate that subsequently, the
Prophet Muhammad entrusted her with the directive that her spouse, ‘Alt bin Ab1 Talib,
should assume the role of his successor posthumously.5%®

After the demise of the Prophet, a significant political upheaval commenced, which,
according to Shia literature, intensified the grief and distress experienced by Fatimah. This
circumstance arose due to the skepticism surrounding Fatimah’s assertion regarding ‘Al
as the designated successor to leadership following the Prophet’s death (as decreed), a
skepticism that Abli Bakr also held. The doubt arose from the acknowledgement that during
the Prophet’s announcement, he was not in good health, leading to the thought that his
comments might have been a result of mental confusion, which could potentially weaken
the authenticity of his message.5°” Shia scholars assert that there exists no doubt whatsoever
pertaining to the testament of the Prophet Muhammad concerning ‘Alf as his successor.>%
Nonetheless, the political discord was intensified due to Aisha, the wife of Prophet
Muhammad and the daughter of Abii Bakr, being perceived as someone who also refuted
Fatimah’s testimony.®®® Based on the hadith literature within Shia scholarship, which is
reported from the Prophet saw., it has been affirmed that the divine caliphate and absolute
waldyah (leadership) constitute an unequivocal and legitimate inheritance for ‘Alf and his

progeny, those who are the offspring of Fatimah az-Zahra’ .51

505 Ahmad al-Fariiqt Sirhindi, Al-Maktiibat (al-Sirhindi) (Maktabat al-Nil, n.d.), 2:215.

506 Al-Khawarazmi narrated in his Manaqib [quoted from ‘All wa al-Washiya, p. 218], p. 67, with a chain of
transmission from al-A ‘mash, from Ibn RabiT, from Abli Ayytb al-Ansari, that he said: The Prophet fell ill
with an illness, so Fatima al-Zahra’, came to visit him. When she saw what had befallen the Messenger of
Allah, peace be upon him and his family, the exhaustion and weakness, she was overcome with emotion and
cried until her tears rolled down her cheeks. So the Messenger of Allah said to her: O Fatima, as a sign of honor
from Allah, the Almighty and the Most Glorious, He married you to the person who was the earliest to convert
to Islam, the most knowledgeable and the most patient among them (‘Ali bin Abi Thalib). Indeed, Allah looked
at the people of the earth with a glance, then He chose me from them and sent me as a Prophet and Messenger.
Then He looked again and chose from them your husband, so He revealed to me that I should marry you to him
and make him my successor and my brother. See ‘Allamah Sayyid Muhammad Husayn Tehrani, Ma rifat Al-
Imam (Dar al-Mahajjah al-Bayda’, 1416), 2:246.

%07 The Prophet saw. was once accused of being “delirious™ or “confused” when he was sick. And when that
happened, all his statements during his illness were considered to no longer have any authority. Further, in Shia
literature, Abt Bakr has accused Fatimah al-Zahra’ of lying about the will of leadership, then he demanded the
ownership of Fadak (a fertile region rich in date palms and natural resources) from Fatimah on the pretext of a
hadith that reads: “We, the Prophets, do not inherit. What we leave behind is charity for the Muslims.” See
Tehrani, Ma rifat Al-Imam, 13:129.

508 Rasulullah saw. said: Verily Allah has chosen me and made me the leader of the Muslims, and has chosen a
minister from my family (Al1), and made him the leader of the successors. Living with him is happiness, and
dying with him is happiness. The first person who believed in me and confirmed my message ... His wife was
a great pious person, Fatima al-Zahra’, my daughter. His two sons (Hasan and Husayn) are the fragrant flowers
of this world and the leaders of the youth of Paradise. The Imams from his progeny are evidence (hujjah) for
His creation. Whoever follows them will be saved from the Fire, and whoever imitates them will be guided to
the straight path. See Bars1, Mashariq Anwar Al-Yagin, 85.

509 “ Allamah Sayyid Muhammad Husayn Tehrani, Ma ‘rifat Al-Imam (Dar al-Mahajjah al-Bayda’, 1416), 8:177.
5% Qaysart, Sharh Fusiis Al-Hikam (al-Qaysari), 1021; They said: Fatima bint Ja’far bin Muhammad al-Sadig,
narrated to us: Fatima bint Muhammad bin Ali, narrated to us: Fatima bin Ali bin Husain, narrated to us:
Sakinah and Fatima, daughters of Husain bin Ali, narrated to us from Umm Kulthum, daughter of Fatima,
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In light of another Shia interpretation, there are claims that subsequent to the sorrowful
passing of the Prophet Muhammad, Fatimah’s residence was aggressively breached by
forces sent by ‘Umar ibn al-Khattab, under the direction of Abii Bakr, seeking to coerce
‘AlT into supporting Abii Bakr’s governance. This account asserts that ‘Umar arrived
accompanied by a contingent individual, bearing firewood and issuing threats to incinerate
her abode should Fatimah fail to open the door. Nevertheless, Fatimah remained steadfast
in her stance (recollecting her father’s last wishes). Ultimately, the door was forcefully
thrust against her person, and at that juncture, she was with child; thus, the violent impact
against the door resulted in the fracturing of her ribs and the termination of her pregnancy
(Muhsin).S" 1t is reported that approximately 75 to 95 days after the Prophet’s passing,
Fatimah succumbed as a martyr. Shi’ite scholars interpret Fatimah’s martyrdom as a result
of her demise not only stemming from a common ailment but also from the profound
anguish of bereavement for her father (Prophet Muhammad), the political coercion and
injustice she endured, and the physical violence inflicted upon her during the unwarranted
intrusion into her dwelling. Her burial site was intentionally concealed following her
wishes, which, according to Shiite scholars, serves as a manifestation of spiritual and
political dissent against the injustice she faced following the Prophet’s death. Hence, due
to the afflictions she endured, Fatimah was additionally designated as al-Mazlumah (the
oppressed one).5'2

Drawing upon the aforementioned elaboration, akin to Hagar who underwent a
physical state of exile, the narrative concerning Fatimah delineates her transitional
predicament manifested through her estrangement after the demise of the Prophet
Muhammad, epitomized by the political marginalization faced by her lineage. Her
unwavering commitment and fidelity to the directives of the Prophet Muhammad until her
martyrdom epitomize the sanctity of her belief, which serves as the spiritual nucleus for

adherents of Islam. Among Shia Muslims, Fatimah is venerated as a sacred vessel divinely

daughter of the Prophet, who said: “Have you forgotten the words of Rasulullah (saw) on the day of Ghadir
Khumm, when he said: Whoever makes me his maula, then 'Ali is his maula? And the words (of the Prophet):
You (O 'Ali) are to me as Harin was to Miisa.” See ‘Allamah Sayyid Muhammad Husayn Tehrani, Ma rifat
Al-Imam (Dar al-Mahajjah al-Bayda’, 1416), 9:66.

51" Allamah S. Muhammad Husayn Tehrani, Imam-Shenasi (Allamah Tabatabaei Publishers, 1997), 16:71; The
Shia Imams agree and state that Fatimah az-Zahra’ was pressed against the door (pinched between the door and
the wall) until her ribs were broken, her child was miscarried, and she died with bruises on her stomach like
bracelets. See ‘Allamah Sayyid Muhammad Husayn Tehrani, Ma ‘rifat Al-Imam (Dar al-Mahajjah al-Bayda’,
1416), 15:258.

$12 Shia scholars remember Fatimah al-Zahra’ as the holy daughter of the Prophet, the mother of the Prophet’s
grandsons, whose ribs were broken, whose grave remains hidden, a noble female who suffered oppression and
injustice. She is honored as a martyr who devoted her life in defense of the word of Islam, striving to purify it
from misguidance and mundane desire, and continues her legacy through the line of the infallible Imams. See
Allamah S. Muhammad Husayn Tehrani, Imam-Shenasi (Allamah Tabatabaei Publishers, 1997), 8:176.
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selected to uphold the principles of purity and faith, while simultaneously denouncing both
religious and political innovations.?'® She is characterized as a luminous entity (Surah al-
Niir (24):35) within the Prophet’s lineage, and indeed for the Muslim community in large,
possessing the capacity to direct individuals toward spiritual advancement.5'*

Upon reflecting on the comparative analysis of Hagar and Fatimah concerning their
respective liminal experiences, it becomes evident that both figures are of equal
significance. Considering the existential turmoil that Hagar underwent, which engendered
a profound spiritual transformation and established a spiritual legacy through sa i within
the hajj pilgrimage, alongside the fact that her place of exile evolved into the cosmological
focal point (axis mundi) that links countless individuals to their Lord (Mecca), it follows
Fatimah’s liminal condition, culminating in her martyrdom, rendered her an emblematic
representation of femininity characterized by purity, faith, and illumination, thereby
establishing her as the spiritual axis for humanity within the cosmos.?'® As articulated by
al-Sha‘rani (d. 1565 CE), all happiness in the heavenly realm flows from the brightness of
Fatimah az-Zahra’.%'® Her persona is regarded as possessing spiritual authority that
transmits the esteemed values of Islamic teachings and virtuous exemplars, which are
inherently derived from her father, the Prophet Muhammad, to his successors. This spiritual
authority is referred to as the Ahl al-Bayt or ‘ltrah, denoting the descendants or familial
lineage of the Prophet.®'” In summary, the similarities and distinctions between these two

figures can be elucidated in the following table.

518 Thurlkill, Chosen among Women, 124.

514 Clohessy, Fatima, Daughter of Muhammad, 59; Fatimah az-Zahra’ is described as the main figure in the
context of the verse al-Nir (Verse of Light), which refers to her role in the divine light (Allah is the Light of
the heavens and earth. The parable of His light is as a niche and within it a lamp) and the sacred space of the
Prophet Muhammad’s household. Fatimah az-Zahra’ is among the householders (Ahl al-Bayt) mentioned in
the Al-Quran verse al-Nir (Surah al-Nar [24]: 35). See Allamah S. Muhammad Husayn Tehrani, /mam-Shenasi
(Allamah Tabatabaei Publishers, 1997), 7:73.

5% In a Shia hadith, it is stated that the angels complained to Allah, asking Him to remove the darkness from
them. So Allah spoke and created the spirit (riih), then spoke again and created from the second word light
(ntir). Then, Allah united the light with the spirit and placed it in front of the Throne, so that the east and the
west shone. That is Fatima al-Zahra’. See Sayyid Haydar Amuli, Tafsir Al-Muhit al-A ‘zam (Sazman-i Chap wa
Intisharat-i Vezarat-i Irshad-i Islami, 1422), 1:509.

516 According to al-Sha‘rani, the source of every happiness in Paradise and the share for the saints, comes from
the light of Fatimah al-Zahra’ (saw), be it every branch that extends into a house, palace, or room that contains
all the pleasures that servants seek in Paradise, including fruits, clothes, birds, houris, and other pleasures. See
Sha‘rani, Al-Yawagqit Wa al-Jawahir Fi Bayan ‘Aqa’id al-Akabir, 1:616.

517 What Rasulullah (saw) meant by “Ahlul Bayt” (Family of the Prophet) and “Itrah” (Descendants) in the
Tsaqalayn Hadith is as follows: When he (saw) said: “My Itrah is my Ahlul Bayt”, what he meant was: Amir
al-Mu’minin ‘Ali, Fatimah al-Zahra’, al-Hasan and al-Husayn (may peace be upon them), as well as nine people
from the descendants of al-Husayn (as), one after another, and the last of them was al-Mahdi. See Tehrani,
Ma ‘rifat Al-Imam, 13:375.
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Table 4.4. Comparative Insight of Spiritual Authority between Hagar and Fatimah

Aspect

Hagar

Fatimah az-Zahra’

Comparative

Insight

Divine Revelation

Seeing angels, angels
speak to her, and she
speaks to the angel in
the wilderness (Gen

16 and 21)

Angels speak to her
without being seen by

her (Muhaddath)

Hagar’s experience is
external, meanwhile

Fatimah’s is internal

Crisis (Suffering)

Exiled, Loneliness,

Poverty, political
betrayal, and the

Both of them

transform pain into a

Thirst o o
sorrow of injustice spiritual legacy
Maternal Symbolism
Spiritual Legacy Mother of Arabs Mother of Imamah as a Theological

Basis

Through an examination of the comparative table juxtaposing Hagar with the
aforementioned figures, one may deduce that each comparative analysis of Hagar alongside
the three distinct individuals, Maryam, Yocheved, and Fatimah az-Zahra’, has illuminated
a noteworthy pattern. The resonance that arises from the narratives surrounding these four
figures suggests that they navigate experiences of marginalization across diverse social
contexts, yet simultaneously exhibit resilience and spiritual consciousness, which positions
them as female archetypes with a profound spiritual heritage. Whereas, the most salient
distinction among all the figures in comparison to Hagar pertains to Hagar’s lineage or
ancestry.

The three esteemed figures, Maryam, Yocheved, and Fatimah az-Zahra’, possess a
lineage that is characterized by noble ancestry derived from the Prophets or distinguished
individuals who maintained proximity to the prophetic lineage, whereas Hagar stands as
the sole figures regarded as an outsider, lacking the noble heritage associated with the
prophets; she is a mother who nurtured a son destined for prophetic status in an arid desert,
without the support of a husband recognized as an apostle. Her life commenced in a state
of servitude or subjugation. However, she ultimately evolved into a devoted servant of God,
having navigated her liminal phase in the wilderness with unwavering faith.

These findings are noteworthy, particularly when considering Hagar’s position as a
slave who is regarded as an ordinary woman, but able to acquiesced to Abraham’s decision
to leave her in a desolate, uninhabited valley alongside the offspring of her union with the

prophet Abraham himself, a circumstance that was instigated by Sarah’s initial request
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rather than her own volition. Hagar undergoes an extraordinary life trajectory, yet she has
also attained a spiritual consciousness that transcends conventional human reasoning.
Consequently, to interpret Hagar’s experience as a spiritual archetype, chapter five will
delve into this subject further through the prism of mysticism, specifically within the Jewish
and Islamic mystical tradition, to investigate the correlation between Hagar’s odyssey in
the wilderness and the revelation she receives in the locale, such that it evolves into a
spiritual contemplation that elucidates implications concerning the relationship between

the wilderness and the manifestation of revelatory experience in women.
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CHAPTER V
WILDERNESS AND DIVINE REVELATION TO HAGAR: SPIRITUAL
IMPLICATIONS IN THE JEWISH AND ISLAMIC MYSTICISM

5.1 Analysing Hagar’s Experience of Divine Revelation in Jewish and Islamic

Mysticism
The discourse presented in the preceding chapter regarding women, revelation, and
wilderness has reinforced the notion that the concept of wilderness, as encountered by
esteemed female figures, is multifaceted, signifying that it transcends mere physical
deterioration. Instead, it embodies a domain (both corporeal and metaphysical) that
epitomises the Divine reality inherent in the phenomena of the cosmos. This assertion aligns
with the viewpoint of Paul Ricoeur, who symbolically interprets natural phenomena as an
embodiment of Divine order in conjunction with human spiritual awareness,>'® and Mircea
Eliade, who posits that every spatial configuration within the universe comprises not solely
material constituents, but possesses an intrinsic sacred quality, particularly when the sacred
is manifested within the profane domain.5'

In the narrative of Hagar, her lived experience serves as the most unequivocal
illustration of the tangible wilderness encounter and the initial divine epiphany encountered
by a female figure, analogous to the revelations experienced by the prophets Moses, Jesus,
and Muhammad, as delineated in chapter two.%?° Her odyssey within the wilderness not only
encapsulates the narrative of her anguish but also signifies a deeply transformative spiritual
experience. This spiritual journey facilitates the potential for a more expansive cosmological
interpretation that mirrors the divine revelation bestowed upon Hagar, particularly when
viewed through the lens of mysticism within both Jewish and Islamic paradigms.
Consequently, this chapter endeavors to scrutinize the implications of Hagar’s wilderness

experience through this analytical framework, which, in alignment with Jonathan R.

518 paul Ricoeur emphasizes how the symbol gives rise to thought. See Ricoeur, The Symbolism of Evil, 13;
Paul Ricoeur emphasized that by reading symbols, humans can understand and be understood through their
expressions. See Don Ihde, Hermeneutic Phenomenology: The Philosophy of Paul Ricoeur, Northwestern
University Studies in Phenomenology & Existential Philosophy (Northwestern University Press, 1971), 104.
519 Eliade and Eliade, The Sacred and the Profane, 21. See again chapter 4 in subsection 4.1.

520 See again chapter 2 in subsection 2.2. discussing about God appearance in Mount Sinai (to Prophet Moses),
High Mount (to Prophet Jesus), and Mount Faran (to Prophet Mohammad). See also Hasani, 4/-Bahr al-Madid,
2:265.
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Herman’s theory of Comparative Mysticism, serves to uncover diverse manifestations of
resonance that may signify profound connections obscured within the narrative of Hagar.%?'

From a more expansive viewpoint, Jewish mysticism, particularly the Kabbalistic
framework that will be detailed in this chapter, and Islamic mysticism, often referred to as
Sufism or Tasawwulf, illustrate the importance of an intimate and personal experience with
the Divine. The encounter is frequently characterised as an extraordinary and transformative
experience that transcends conventional intellectual comprehension. Gershom G. Scholem
(d. 1982 CE), a prominent scholar of Jewish mysticism, argues that this immediate
experience is occasionally described as a mystical union with the Divine, wherein the
individual perceives a profound connection that transcends established religious
narratives.®?2 Concurrently, in the context of Sufism, as delineated by Annemarie Schimmel
(d. 2003 CE), this profound connection is articulated as a journey of Divine love, wherein
the heart of the ‘arif (the one who possesses knowledge of God) evolves into a sanctuary of
love, a haven of yearning (shawgq), while the heart of the yearning individual transforms into
a locus of intimacy (uns). Within this profound intimacy with the Divine, a Sufi does not
experience loneliness (wahshah) even when encountered with physical or spiritual
abandonment or exile, as the Divine presence and His benevolent essence (jamal) envelop
and saturate the heart of the devotee.5?3

The attributes of closeness to the Divine (the transcendent) are articulated within these
two mystical traditions, alongside the tranquillity of the mind even amidst circumstances of
isolation or solitude, exemplify the analogous pattern evident in Hagar’s experience. This
correlation does not imply that Hagar is a mystic or Sufi; instead, it offers a more nuanced
understanding within the framework of mysticism concerning how the engagement with the
angel and the reception of divine revelation that Hagar underwent can only be realised if she
possesses the requisite spiritual preparedness or condition.

Nevertheless, it is imperative to acknowledge that fundamentally, the mysticism
inherent in both traditions, particularly during the classical era, does not overtly address the
correlation between Hagar’s spiritual journey and the wilderness. Moreover, the majority of
mystics scarcely exhibit any semblance of femininity (female mystics) within the corpus of
Kabbalistic or Sufi literature. The pronounced masculinity emerges from the intrinsic

predisposition of classical mystics, notably within the Kabbalistic framework, to construe

521 Jonathan R. Herman, “Comparative Mysticism and Modernism,” in A Magic Still Dwells: Comparative
Religion in the Postmodern Age, ed. Benjamin C. Ray and Kimberley C. Patton (University of California Press,
2000), 98.

522 Scholem, Major Trends in Jewish Mysticism, 4.

528 Schimmel, Mystical Dimensions of Islam, 132.
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female essence as malevolent, wherein women do not embody the anticipated attribute of
gentleness.?* Even within the realm of Sufism, the emblematic representation of
masculinity is perpetually regarded as superior to femininity, epitomised by the adage
“fathers are high and mothers are low.”%? This suggests that the predominant exegetes of
the Bible and the Qur’an within both Kabbalistic and Sufi traditions are predominantly
male.%?®

However, important differences can be identified in the interpretations of Kabbalists
and Sufis, particularly concerning their concept of Hagar as a significant emblem. The
Zohar, the principal text in Kabbalistic mysticism, for instance, characterises Hagar as an
embodiment of negativity, impurity, and defilement within the domicile of Abraham and
Sarah, or as a representation of violence that perpetually afflicts the Israelites.%?
Conversely, in Sufism, particularly in the thought of Ibn ‘Arabi, Hagar is illustrated as a
representation of how a female figure, despite her subordinate status relative to males, can
attain distinction through her faith and emerge as a pivotal figure within Islamic

jurisprudence.®?®

524 Scholem, Major Trends in Jewish Mysticism, 37.

525 In Sufism, especially as conceptualized by Ibn ‘Arabi, the father symbolizes Him as the Supreme Being, the
Source of Reality. While the mother is “low” because she has no existence of her own, and completely receives
the perfection that is derived from the father. See Sachiko Murata, The Tao of Islam: Kitab Rujukan Tentang
Relasi Gender Dalam Kosmologi Dan Teologi Islam (MIZAN, 1998), 203.

526 Beal and Gunn, Reading Bibles, Writing Bodies, 61.

527 In the Zohar, Hagar is the mother of Yishmael, who symbolizes hostile forces. See The Book of Zohar
(MMIX, n.d.), 709; In Shemot: 289, it is said that: “We have learned that no nation was as lowly, as despicable,
and as stubborn as the Egyptians before the Holy One, blessed be He, like them. However, the Holy One,
blessed be He, gave them power because of Yisrael. ‘And a servant girl who became the heir of her master’
was Hagar, who gave birth to Ishmael, who did much evil to Yisrael, dominating them and oppressing them
with various kinds of oppression, and decreed many destructions upon them. They still dominate Yisrael to this
day, and do not allow them to practice their religion. There is no exile as severe as the exile by the descendants
of Ishmael.” See “Full Zohar Online - Shemot - Chapter 39,” accessed June 29, 2025,
https://www.zohar.com/zohar/Shemot/chapters/39?utm_; In Vayera: 470, it is mentioned that when Hagar
wandered in the desert, she was involved in idolatry, but the Most Holy One saved her because he heard the
cries of her son, even though she had fallen into idolatry. See “Full Zohar Online - Vayera - Chapter 33,”
accessed June 29, 2025, https://www.zohar.com/zohar/Vayera/chapters/33?utm_; Feminist scholars say that
most interpreters of the Hebrew Bible often accuse women of turning to non-monotheistic religious practices.
And when the women are of foreign descent, the accusation becomes a stereotype. See Beal and Gunn, Reading
Bibles, Writing Bodies, 61.

528 In Futiihat al-Makkiyya, ibn ‘Arabi said, “When perfection was not closed (open) to women, even though
women were one degree below men, and that was the degree of creation, because she was created from a man,
but that did not harm perfection. Because the man who was Adam, his relation to the origin of his creation,
which was the earth, was like the relation of Eve to him (Adam). And this relation of the earth did not prevent
Adam from achieving perfection, as was witnessed for him. Rasulullah saw. also witnessed the existence of
perfection for Maryam and Asiyah. So, when Allah took this into account in women, He made women have an
origin in the Shari’a law, even though it was not with the intention (of the woman herself), namely when Hajar,
the mother of Isma‘il, circled between Safa and Marwah and jogged in the valley seven times, looking for
anyone who came with water because of the thirst that had befallen her son, Isma‘il. She was worried that his
son would perish. And the hadith about this incident is very well known. Then Allah made, namely, Allah made
the act of Hajar, sa‘i between Shafa and Marwah, as part of the Shari’ah and determined it as one of the manasik
al-hajj (pilgrimage rituals).” See ‘Arabi, Al-Futithat al-Makkiyyah, 1:708.
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Irrespective of the Zohar’s interpretation that likens Hagar to a representation of
negativity or serves as an emblem of the marginalisation of women’s societal standing, it
does not inherently imply that Jewish mysticism cannot serve as a conceptual framework
for examining Hagar’s spiritual odyssey. An academic specialising in Jewish philosophy
and mysticism, Rahel Eli'or (2008), for instance, opted to employ Jewish mysticism
(Kabbalism) to reconstruct the identity of Jewish women, as this tradition can facilitate an
exploration of women’s inner experiences and provide insights into their subordinate roles.
She posits that Jewish mysticism offers a portrayal wherein the spiritual domain, rituals, and
supernatural occurrences that pertain to women signify their resilience in the face of
powerlessness within a stringent patriarchal structure.%?°

The narrative concerning Hagar, who engaged in discourse with the angel and attained
divine revelation in the wilderness, retains significant relevance when examined through the
lens of Jewish mysticism. As articulated by Jonathan R. Herman, a comparative
investigation of mystical traditions is not pursued to identify the parallels between their
interpretations, such as those found in Judaism and Sufism regarding Hagar, as both
traditions possess distinct perspectives and historical frameworks. Conversely, this
analytical endeavour aims to uncover the contextual resonance embedded within the
narrative of Hagar’s revelation, employing the conceptual paradigms of prophecy and divine
revelation inherent to each respective tradition.5°

The contextualist perspective posits that the foundation of the experience of revelation
or mystical experience resides within the symbolic imagination, specifically in the divine
aspect of the human psyche, which facilitates an individual’s access to the supernatural
(non-physical) domain. This process operates by transmuting sensory perceptions or logical
constructs into symbolic representations. For instance, the wilderness encountered in
Hagar’s odyssey transcends mere physical desolation; it serves as a symbol of existential
void and the absence of material connections. In this manner, imagination serves as a tool
for hermeneutic interpretation of mysticism, thereby facilitating comprehension of the
symbols inherent in the supernatural experience.*’

In a broad context, Jewish Kabbalah mysticism derives its foundational inspiration
regarding revelation and divine insight from the Torah. A prominent example of a

significant text within Kabbalah mysticism is the Zohar.®®> Within the Zohar, the

529 B1i’ or, Dybbuks and Jewish Women in Social History, Mysticism and Folklore, 46.

530 Herman, “Comparative Mysticism and Modernism,” 98.

531 Wolfson, Through a Speculum That Shines, 8.

%32 K ey concepts such as prophecy and divine revelation (originating from texts relating revelations to Abraham,
Isaac, Jacob, Moses, to the nation of Israel as a whole at Sinai, as well as the visions and prophetic inspiration
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dimensions of interpretation and revelation are integrally combined and fundamentally
inseparable. In other words, the encounter with the Divine is equated with the act of
engaging with the Torah, wherein the sacred scripture is understood as the embodiment of
the Divine essence. The distinction between revelation and interpretation is entirely
obliterated, as engaging in scriptural interpretation is regarded as an inherently revelatory
experience %

Similarly, Sufism regards the Qur’an as the principal source of inspiration concerning
prophecy and divine revelation. A prominent illustration of this is the Sufism articulated by
Ibn ‘ Arabi.>** In his exegesis, Ibn ‘ Arabi underscores the significance of the imaginal realm,
which operates as a symbolic intermediary that facilitates the representation of the
relationship with the Incomprehensible God through images that emerge in the heart, which
serves as the locus of the imagination.5®> Therefore, within this framework, the primary
emphasis of this analysis is to interpret the dimension of revelation experienced by Hagar
in the wilderness symbolically or metaphorically as a manifestation of spiritual

transformation that signifies her proximity to the Divine.

5.2 Wilderness as a Cosmological Mirror: An Exploration of Hagar’s Spiritual Agency
in Jewish Mysticism
Kabbalists assert that a profound relationship exists between humanity and the Divine. Both
genders are sustained through the grace bestowed by God. Individuals who meticulously
adhere to all of God’s commandments are instrumental in fostering unity within the divine
realm; conversely, transgressing these commandments may unleash malignant forces.%3®
Jewish mysticism underscores that the deep-seated connection between humanity and God
is characterised by prophetic revelations, specifically visions that enable individuals to
acquire transcendent knowledge directly from the Divine. This attainment is contingent
upon the complete alignment of one’s mind and soul with the divine light, achievable

through specialised practices such as meditation.>*” Consequently, this prophetic insight

of Ezekiel, Daniel in the Hebrew Bible) form the basis for all currents of Jewish mysticism. See Greenspahn,
Jewish Mysticism and Kabbalah, 1-2.

533 Wolfson, Through a Speculum That Shines, 11.

534 According to William Chittick, the entire work of ibn ‘Arabi is essentially a hermeneutic interpretation of
the Qur’an, because the ultimate truth can only be understood with the help of divine guidance, and divine
guidance has taken certain forms, as in the verse, “Enter houses by their doors,” is the command of God in the
Qur’an (2:189). Because one cannot seize the House of God by force, he must enter through the door only when
invited. See William C. Chittick, The Sufi Path of Knowledge: Ibn al-‘Arabi’s Metaphysics of Imagination
(State University of New York Press, 1989), xvi.

%38 Wolfson, Through a Speculum That Shines, 8.

536 Koren, Forsaken, 64.

537 Greenspahn, Jewish Mysticism and Kabbalah, 58.
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may manifest when an individual has liberated the ‘bonds’ that tether the soul to the
corporeal realm and the material world. This phenomenon is particularly noteworthy, as
many mystics intentionally withdraw from societal engagement to secluded environments
in order to attain such elevated spiritual states.>*® This framework is particularly salient
when revisiting the narrative of Hagar’s banishment from Abraham’s tent (Gen 21). In her
state of abandonment in the wilderness, devoid of resources, objectives, and the support of
Abraham, she ultimately discovered her spiritual impetus through her communion with the
angel of God, who provided solace at a time when she and Ishmael were in dire need of
water.>%

The wilderness represents the site where Hagar not only attains divine deliverance (Gen
21: 14-20), but the Torah also delineates her prior encounters with three or to five angels
during her flight to the wilderness, wherein she designates God as E!/ Roi and receives a
divine assurance (Gen 16:13) that aligns with the notion of prophetic insight, particularly
within the framework of Jewish mysticism, which acquires transcendent knowledge directly
from the Divine. Furthermore, Jewish mystics drew inspiration from the prophetic
experiences of notable figures, including Moses, Jacob, and Isaac. Certain scholars propose
that Hagar’s designation of God as E/ Roi (°8] 9X) after her divine vision is strikingly
analogous to the event wherein Moses articulates the name YHWH (m7°) following his
encounter with the Divine, which also transpires in the wilderness (the Arabah desert).%4°
Just as the Israelites were recipients of divine visions in the Sinai desert, Hagar similarly
encountered prophetic visions in the desert en route to Shur (Gen 16:7) and the Beersheba
desert (Gen 21:14).54

The Kabbealistic tradition of mysticism, in a general sense, also engages in a symbolic
interpretation of the notion of ‘exile.” This notion is frequently linked with themes of
‘atonement’ regarding the itinerant nature of both soul and body. Kabbalist ascetics
conceptualise expulsion as emblematic of the human soul and body’s state of wandering,
along with the divine element that is perceived as estranged and necessitates redemption

542

through acts of repentance.”** This phenomenon of spiritual exploration or eviction

538 Greenspahn, Jewish Mysticism and Kabbalah, 7.

%3° Halim, “Rereading the Biblical Story of Sarah and Hagar: A Note for Interfaith Activists,” 25.

%40 See again chapter 2 in the subsection 2.4. Hagar’s Wilderness Journey: A Proto-Mystical Symbol of Divine
Revelation in Torah and Qur’an. See also Thomas B. Dozeman, “The Wilderness and Salvation History in the
Hagar Story,” The Society of Biblical Literature 117, no. 1 (1998): 31.

41 Aryeh Cohen, “Hagar and Ishmael: A Commentary,” Interpretation: A Journal of Bible and Theology 68,
no. 3 (2014): 253, https://doi.org/10.1177/0020964314528877.

%42 Bli’or, Dybbuks and Jewish Women in Social History, Mysticism and Folklore, 49; Some scholars assume
that the depth of the meaning of “expulsion” that the Kabbalist mystics delved into could have been influenced
by historical factors, namely when the Jews were expelled from Spain in 1492, when King Ferdinand and Queen
Isabella of Spain issued the Edict of Expulsion (Edict of Granada), which forced all Jews to leave the territory
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illustrates the complex relationship that exists between the revealed and hidden spheres, as
well as the severe contention that unfolds between the two domains; specifically, between
the tainted realms, which consist of the forces of night, wickedness, and impurity, referred
to in Hebrew as sitra ahra (XX X7w0), and the area of divine consciousness, which
encompasses the connection to the Almighty, truth, and compassion, known in Hebrew as
sitra de-kedushah (RY777 R09).%43

If this allegorical interpretation is utilised for the analysis of Hagar’s experience, then
her odyssey in the wilderness transcends mere exile, isolation, or a decline in her societal
standing. Within the context of her disorientation in the desert and her anguished pleas (Gen
21:14-20), Hagar was bestowed with a divine revelation through an angelic being who
delivered her via a spring, providing her solace (Gen 21:17). In this scenario, Hagar’s
engagement with the transcendent reality (the angel dispatched by the Divine) that
facilitated her rescue illustrates the preeminent nature of the domain of divine
consciousness, specifically sitra de-kedushah, and the wilderness through which she
traversed was not a site of punishment; rather, it metamorphosed into a locus for Hagar’s
redemption.

The examination of Hagar’s experience may also be approached through a cosmological
analysis situated within the context of Kabbalistic philosophy. Kabbalistic thought
delineates human endeavours in the context of the dichotomy between the forces of good
and evil, sacredness and defilement, the eternal realm and mortality. Kabbalah presents
novel interpretations regarding the connection of humanity to these domains, which are, on
one hand, associated with the anticipated redemption and the domain of sacred power, and
on the other hand, linked to exile and the domain of impurity or malevolent power. In
summary, within Kabbalistic cosmology, the existence of the human soul is intricately tied
to the concealed realm elucidated by the concept of Sefirot.5**

Sefirot (ni7°99) constitutes a pivotal concept for designating the divine emanations
articulated within Kabbalistic literature, derived from the term sappir (7°20), which signifies
sapphire, thereby epitomising the radiance of light or the “reflection of sapphire.” It is
posited that when the Holy One intends to communicate with His prophets, these sefirot

become imbued with an intrinsic glory,>*® commensurate with their respective levels,

of Spain unless they converted to Christianity. Some scholars argue that the expulsion was a catalyst that
redirected the mystical tradition not only to concentrate on the personal encounter with the Divine, but also on
the redemption and unity of the Jewish people as a whole. See Greenspahn, Jewish Mysticism and Kabbalah,
126.

543 Eli’or, Dybbuks and Jewish Women in Social History, Mysticism and Folklore, 50.

544 Eli’or, Dybbuks and Jewish Women in Social History, Mysticism and Folklore, 48.

54% The sefirotic realm is represented by the sacred Sekhel (%2%) means intellect, the vestibule in front of the
Holy of Holies. The High Priest represents Hesed (7977) means Divine love, the Levites Gevurah (777123) means
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enabling them to perceive the divine utterance. However, the Speaker remains imperceptible
to them, as He is concealed within His essence. The distinguished locus of prophetic vision
is identified as the tenth sefirot, the Shekinah (12°3%), the luminous cloud of glory, since it
is through this medium that the celestial lights are discerned. Consequently, the essence of
prophetic vision is intrinsically connected to the sefirotic emanation.>*6

The Shekinah is posited to represent the feminine facet of the Divine that is most
proximate to the earthly realm, typically symbolised by entities such as the city of Jerusalem,
the Temple in its entirety, the outer courtyard, and the sacrificial altar.>*’ It is regarded as a
created luminous presence that serves as a mediator between the Transcendent God and the
Jewish populace. It is not synonymous with God, but is instead an emanation of the divine
glory (Kavod/1i13). Beyond its theological dimensions, the Shekinah is frequently
associated with gender symbolism, often illustrated as a feminine representation of the
Divine, or referred to as a “daughter of light.” Thus, shekinah is construed not merely as the
indwelling presence of God, but rather encompasses a more extensive symbolism that
incorporates gender dynamics and historical development in the context of understanding
and experiencing the Divine.?*® Jewish mystics characterise the union of the Divine
(Masculine) with the feminine aspect of shekinah as a sexual union, particularly within the
confines of authentic marriage, which partakes in the enigma of God himself.%*°

It is essential to highlight that Hagar’s experience of salvation in the desolate landscape
unfolded as a direct consequence of her linkage to the shekinah, taking into account various
considerations such as: 1) Her state of being disoriented in the desert of Beersheba, which
epitomizes the tumult of both the corporeal and spiritual realms, ultimately culminating in
divine salvation, 2) Transitioning from the position of a foreign-born slave marginalized
outside the covenant, to receiving the Divine assurance of a formidable nation through her
progeny, which entails an acquisition of the Divine vision through an encounter with an
angelic being. In a manner akin to Shekinah, which signifies separation and exile from the

other dimensions of the sefirot due to its intrinsically diminished quality,®*® Hagar endures

divine power, and the Israelites Tiferet (n%2n) means harmony. Shekhinah (77°3%), the lower feminine aspect
of the Divine, is symbolised by Jerusalem, the Temple, the outer Shekhal, and the outer altar; while Binah (712°2)
means deep wisdom, the high Mother, is signified by the inner Shekhal, the inner altar, and the Holy of Holies.
The seven-candle menorah (77711n) represents the seven lower sefirot. Ezekiel’s chariot, Merkavah (72379),
originally an adaptation of the Temple cult ritual for the Babylonian exiles, later adopted by the Merkava
mystics, and later by the German Pietists, became an essential element of sefirotic imagery. See Koren,
Forsaken, 65.

%46 Wolfson, Through a Speculum That Shines, 274.

547 Koren, Forsaken, 65.

548 Greenspahn, Jewish Mysticism and Kabbalah, 194-95.

549 Ignacio L. Gétz, “Sex and Mysticism,” Wiley, CrossCurrents, vol. 54, no. 3 (2004): 18.

%50 For theosophical Kabbalists, everything in the human realm, including menstruation, has its origin in the
Divine. Women menstruate because the Shekhinah menstruates, and both flows (blood and energy) are
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exile as a consequence of her foreign lineage, her subordinate social standing, and her
exclusion from the principal covenant (which is assured by God through Isaac). Conversely,
the Shekinah is also positively represented as a mediating element between the corporeal
realm and the loftiest spiritual reality, bridging the pure domain of eternal existence and the
impure realm of mortality, as well as connecting the terrestrial sphere with the supernatural
dimensions, and the dichotomy of purity and impurity.5®' Similarly, Hagar’s experience can
be correlated with the transcendent, who was directly approached by the angel serving as
God’s emissary within the profane wilderness, characterised as an arid expanse, a locus of
disorientation, a space for transgressors, and a perilous environment.

The event of revelation that Hagar undergoes serves as an implicit cosmic reflection of
the Shekinah. Her dialogue with the sacred representative reflects the interplay between the
tangible creature and the infinite source. Moreover, the great nation that emerges after Hagar
and Ishmael occupies the desolate wilderness, symbolically illustrating God’s cosmic
reconfiguration of the previously desolate area, or esoterically referred to as tohu wa bohu
(323 371),%%2 into a prosperous landscape (Gen 1:2).5%% Consequently, interpreting Hagar’s
revelation through this lens facilitates an understanding of the manifestation of a spiritual
experience with the transcendent, mediated by the relationship between the revealed and
concealed realms. An individual, in this instance, Hagar, may traverse these pathways
passively, without her volition, due to the inherent positive latent power within her that is
associated with the Shekinah or the sacred realm of angels, and liberated from the adverse
influence linked to the sitra ahra, the domain of demons, and the force of impurity.%%
According to this framework, Hagar’s banishment, tears, and reception of divine promise
all mirror Kabbalah’s concept of Shekinah’s nature: into suffering, into distance, and the

wilderness, as highlighted in the following table.

triggered by the dominance of excessive Justice or by the sitra ahra (dark side). Menstruating women, who were
initially viewed as out of step with the Divine, became even more dangerous when they were understood to be
reflections of the Shekhinah itself, influenced or “strengthened” by the sitra ahra. Just as the menstruating
woman was separated from her husband, so the Shekhinah had to be separated from the other Divine attributes
(sefirot), for any contact between the pure and the impure could “infect” the divinity with forces from the
demonic realm. This symbolic understanding of the Shekhinah as a menstruating being had a profound impact
on the image and spiritual possibilities of Jewish women in the Middle Ages, and continues to influence Jewish
customary practices to this day. See Koren, Forsaken, 174.

551 Eli’or, Dybbuks and Jewish Women in Social History, Mysticism and Folklore, 49.

%52 Strickman and Silver, Ibn Ezra’s Commentary on the Pentateuch: Genesis (Bereshit), 180.

%53 Onkelos Bereshit 1: 2: "The earth was unformed and desolate, and (there was) darkness [was spread] over
the surface of the abyss. The breath of [from before] Elohim hovered [blew] above the surface of the water. See
“Onkelos Genesis 17; See also Alexander, Pentateuch, 897. Also see again chapter 2 in subsection 2.1.

554 Eli’or, Dybbuks and Jewish Women in Social History, Mysticism and Folklore, 49.
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Table 5.1. The mirroring aspect of Shekinah and Hagar’s Wilderness Experience

Shekinah Aspect Hagar’s Spiritual Insight

In Genesis, Hagar was banished to the
In Kabbalah, Shekinah descends into the exile ) o ) )
i wilderness, wept in isolation, and received
with the people of Israel. o )
Divine salvation.

In Zohar, the Shekinah can be present in an ) )
Hagar in the desert (the most remote location)

“impure” place (sitra ahra) if there is a )
met God and named Him EI Ro’i.

sincere call to God.

Wilderness for Hagar became a place of
In Kabbalah, a place of isolation can become a
) Divine encounters, miracles, and divine
place of union. )
promise.

The aforementioned interpretation is predicated upon the recognition that Hagar is
identified as the inaugural female figure within the Pentateuch to undergo a direct vision of
an angelic being. She addresses the Divine as Attah EI-Ro’i (°X7 2% 7nR), translated as “You
are the Lord Who Sees Me” (Gen 16:13).%°° Theologians have categorised this occurrence
as a theophanic experience,®*® denoting the immediate manifestation of the Divine within
the human sphere.®®” The Hebrew Bible delineates theophany through various forms,
encompassing the Divine Glory (Kavod/7i22)%%®, the presence of angels (Mal’ak/7¥71)%%,
and columns of cloud (‘ammiid ‘anan®°/13y 71my).%" Thus, Hagar may be classified as an
individual who encountered one of these manifestations, specifically an angelic being.
Nonetheless, within Jewish tradition, she is not recognised as part of the lineage of sacred

562

women due to her social status and ethnicity,”* and only female prophets within this

%55 Royo, “A God Who Sees and Hears the ‘Other’: Hagar’s Theophany as an Illustration of the Lord’s
Benevolence Toward Those Outside the Covenant,” 103.

556 Adamo and Eghwubare, “The African Wife of Abraham (Gn 16:1-16; 21:8-21),” 2005, 462, The term
theophany, originating from the Greek Theophania, signifies God’s visible manifestation, indicating a moment
of divine self-revelation that transcends conventional perception. See ; William C Chittick, “Imagination as
Theophany in Islam,” in Temenos Academy Review (The Temenos Academy, 2003), 68.

%57 Hilary Anne-Marie Mooney, Theophany: The Appearing of God According to the Writings of Johannes
Scottus Eriugena, Beitrige Zur Historischen Theologie 146 (Mohr Siebeck, 2009), 5.

558 spp a7~y mimTin 9w (Vayyishkon kevod—-YHWH ‘al-har Sinai), which means ‘And the glory of the
LORD abode upon mount Sinai’ (Exodus 24: 16). See Tanakh.: The Holy Scriptures According to the Masoteric
Text, 110.

559 pmam Y=oy M AxYn ARYnn (Vayyimtza’eha mal’akh YHWH “‘al-‘ein ha-mayim), which means, ‘And the
angel of the LORD found her by a fountain of water in the wilderness.” Genesis: 16: 7. See Tanakh: The Holy
Scriptures According to the Masoteric Text, 18.

560 9977 anfa® 3y Twya ond 070 727 M1 (V-Adonai holekh lifneihem yomam b‘ammud ‘anan lanhotam ha-
derekh) which means ‘And the LORD went before them by day in a pillar of cloud, to lead them the way’
(Exodus 13: 21). See Tanakh: The Holy Scriptures According to the Masoteric Text, 94.

%61 W. Wesley Williams, Tajalli Wa-Ru’y: A Study of Anthropomorphic Theophany and Visio Dei in the Hebrew
Bible, the Qur’an and Early Sunnt Islam (The University of Michigan, 2008), 276.

%62 756. Rabbi Chiya said that “Avraham and Yitzchak each performed their marital duties with one wife on the
side of holiness, because Hagar and the concubines were not of holiness....” See The Book of Zohar, 786.
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tradition are acknowledged as legitimate representatives of spiritual encounters with such
manifestations. 53

Nevertheless, a compelling perspective articulated by the Jewish philosopher Abraham
Maimonides (d. 1237 CE) can substantiate the authenticity of Hagar’s transcendental
experience, as he posited that the direct encounter (apprehension) of the Divine names
constitutes a facet of the Knowledge of Necessary Existence. He elucidated that each
disclosed Divine name is calibrated to correspond with an individual’s cognitive capacity.
One might consider the significant depiction of ‘God the Almighty’ (E! Shaddai/*T¥ %)
presented to foundational figures like Abraham, Isaac, and Jacob (Gen 17:1, Gen 28:3, Gen
35:11), and the declaration “I will be that I will be” (Ehyeh Asher Ehyeh/m08 2WR 7a%) and
the sacred name Tetragrammaton (YHWH/:1-1-7-) that was revealed to Moses at Mount
Sinai (Exod 3:14, Exod 6:2-3).%%* This characterisation of the Knowledge of Necessary
Existence may also resonate with the experience of Hagar, who was encountered in her
solitude within the wilderness. Following her interaction with the angel, she designates God
through a direct experience as Attah EI-Ro’i (°87 7% 70R), “You are the Lord Who Sees me”
(Gen 16:13). These divine revelations appear to reflect a symbolic relationship; Abraham
and Moses acquired their visions through divine revelation, Hagar attained hers in her state
of seclusion.

Moreover, the angelic intervention on behalf of Hagar during her period of distress can
be interpreted as an embodiment of the Divine, presented in the human-like theophany
(Anthropos). Specific Jewish texts indicate that YHWH was predominantly perceived in

565

anthropomorphic form,”* and this manifestation within ancient Israelite tradition is

563 The biblical text also clearly records the stories of Jewish female prophets, who experienced prophetic
visions such as Sarah (Abraham’s wife) who was promised through an angel the birth of Isaac (Gen 17: 15-19),
Rebecca (Isaac’s wife) is said to have spoken directly with YHWH regarding the destiny of her two sons (Esau
and Jacob) and the nation they would give birth to (Gen 25: 22-23), see Hamori, Women s Divination in Biblical
Literature, 52; and Miriam, who, according to Moses Maimonides (a twelfth-century Jewish philosopher), was
a prophetess like Moses and Aaron, and died with a divine kiss. See Schwartzmann, “The Attitude of Medieval
Jewish Philosophers to the Phenomenon of Female Prophecy,” 60; However, there are also some Jewish
interpretations (midrash) of the Female Prophets that are gender biased, because some Rabbis, especially during
the Babylonian Talmud (Talmud Bavli) of the sixth century CE, such as Rav Nahman bar Yaakov (d. 320 CE),
made cynical comments that although there were Jewish women who held the title of prophets. His opinion
was based on his interpretation of the figures of the prophets Deborah and Huldah, whom he perceived as overly
self-confident and dominant compared to men. According to him, “Honour is not proper to women.” Among
the women, there were two who were arrogant, and their names were considered strange. One is called “Bee”
(Devorah) and the other is called “Hulda,” which refers to small rodents, such as moles. In the book Nevi’im
(The Prophets), Deborah is instructed to call Barak to come to her, rather than her going to meet Barak (Shoftim
4). Meanwhile, Hulda, when King Josiah sent people to ask about the word of God, they came to Hulda the
prophetess. Hulda answered from her place, not going to the palace (Melakhim Bet 22). See Segal, Vol. 2 The
Babylonian Esther Midrash, 216.

564 Lobel, Moses and Abraham Maimonides, 131.

%65 The prophetic tradition, epitomized in Hosea 12:11, that God can be represented in images, served as an
interpretive basis for certain mythical ideas that developed in the Aggadah of the formative period of rabbinic
Judaism. God took “incarnational form” (the terms used in medieval midrashic, liturgical, and philosophical

130



intrinsically linked to the concept of recognising God’s proximity and presence.®®® A
fundamental attribute of theophany (the vision of God) is that it is instigated by the Divine
Being, rather than by any individual seeking a direct encounter with God. This encounter is
experienced and observed directly by humans, wherein the Divine presence is revealed
immediately and tangibly.%®” The experience of theophany is frequently characterised by
“compassion” and “the glory of God,” which are interpreted as symbolic representations
that enhance the relationship between the transcendent Divine and humanity.%®® This
characterisation further elucidates how Hagar’s exile was not a result of her volition, and
her deliverance in the desolate wilderness was bestowed upon her directly and abruptly by
God.

Kabbalists from the twelfth and thirteenth centuries frequently used light as a metaphor
for the essence of the Divine. The principal role of this light metaphor is theoretical, serving
to elucidate the Divine reality through a phenomenological lens. The event of mystical
emanations (Sefirot) articulated by the Kabbalists, as previously analysed, arises as a
consequence of the boundless Divine Light, referred to Or Ein Sof (70 TR 1iX).%° In his
commentaries on Sefer Yesirah 1:8, the fourteenth-century Kabbalist Joseph ben Shalom
Ashkenazi posits that when a prophet or mystic encounters the sacred lights (sefirot), they
may observe that these lights occasionally radiate toward them, resembling lightning, only
to vanish instantaneously, then reappear and recede once more. The radiant essence of these
emanations can exclusively be apprehended within the framework of a phenomenological
relationship, that is, through the lived experience of the individual who perceives them.
Thus, from the Kabbalistic perspective, illumination through visual contemplation of lights
is contingent upon the volition of The Infinite Light (Or Ein Sof) to bestow such illumination
upon the observer.5"°

Abraham Maimonides, who integrated Jewish Philosophical thought, legal principles,
and mystical traditions, also invoked the notion and symbolism of light to elucidate the
intersection between the Divine and humanity during several significant theophanic events.
In the theophanic experiences undergone by Abraham and Moses at Mount Sinai, for

instance, Maimonides articulated that the transcendental experience manifested due to the

and mystical texts are demuyot, dimmuyot, dimyonot, and dimyonim) at critical moments in Israel’s sacred
history, for example at the parting of the Red Sea, he is said to have appeared as a young warrior and at Sinai
as a compassionate elder; he is sometimes further depicted as a scribe teaching the Torah. See Wolfson,
Through a Speculum That Shines, 8.

%66 Wolfson, Through a Speculum That Shines, 16-17.

%67 Greenspahn, Jewish Mysticism and Kabbalah, 35.

%68 Greenspahn, Jewish Mysticism and Kabbalah, 37.

%69 Wolfson, Through a Speculum That Shines, 270.

570 Wolfson, Through a Speculum That Shines, 272.
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profound spiritual preparedness of each Prophet, who was poised to receive illumination
from the Creator.?”" Through this interpretative framework, Hagar’s direct encounter with
the Divine appellation, E/-Ro i, which transpired independently of a prophet, legal structure,
or ritual, exemplifies the phenomenological reality of her intrinsic spiritual preparedness,
enabling her to absorb the emanation of God’s essence instantaneously, akin to light. This
substantiates the assertion that the reception of the emanation of light, which encompasses
the Knowledge of Necessary Existence, is not exclusively reserved for select males but is
also accessible to females, as illustrated by the example of Hagar.

The twelfth-century Jewish philosopher and theologian Judah Halevi posited that divine
influence could indeed extend to women. Nevertheless, in contrast to men, whom God could
designate as prophets, the divine revelations encountered by women were typically regarded
as secondary, as women’s involvement in prophecy was perceived as a less comprehensive
or subordinate process compared to that of men.®’? This established hierarchy, however does
not imply that women’s prophetic or mystical experiences lacked significance within the
Jewish mystical tradition. Rabbi Elazar conveyed to Rabbi Yosi and Rabbi Yitzchak that
every expression within the annals of mystical literature illustrates that women frequently
played a prominent role in articulating their spiritual experiences in a personal and
autobiographical manner.5”3

Hagar’s revelatory encounter within the Jewish biblical narrative exemplifies a
distinctive odyssey of how divine revelation can manifest in women. Although male
prophets predominantly characterise the prevailing representation of prophetic insights, an
analysis of Hagar’s transcendental experience through the lens of Kabbalistic mysticism
elucidates that every individual, regardless of gender, possesses a unique access to divine
wisdom.%”# This interpretation suggests that women are equally spiritual entities, endowed
with significant spiritual cognisance.®”® The symbolic interpretation of Hagar’s expedition
in the wilderness highlights the variations in how women perceive truth and engage with the
divine. To further enrich the investigation of Hagar’s spiritual transformation, the
subsequent section will contextualise her narrative within the paradigm of Islamic

mysticism.

571 Lobel, Moses and Abraham Maimonides, 128.

572 Hierarchically, divine revelation came down in stages: first to chosen men, then to the general public. In the
final stage, Jewish women also received prophecies, hence the Jewish tradition also recognizes female prophets.
See Schwartzmann, “The Attitude of Medieval Jewish Philosophers to the Phenomenon of Female Prophecy,”
59.

578 Scholem, Major Trends in Jewish Mysticism, 38.

574 Hamori, Women’s Divination in Biblical Literature, 8.

575 Koren, Forsaken, xiii.
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5.3 Wilderness as a Space of God’s Manifestation: An Exploration of Hagar’s

Spiritual Agency in Islamic Mysticism
In contrast to the Jewish tradition, the Islamic mystical framework does not acknowledge
the concept of female prophets; however, it does recognise certain esteemed women who
exemplify spiritual perfection and receive divine revelations. Within the Qur’an, it is
articulated that Allah dispatched angels to women, imparting genuine revelations from
Himself. This is exemplified in the case of the mother of Isaac (Sarah), who was heralded
with the announcement of Isaac’s birth, as well as in the instance when Gabriel was sent to
Maryam, the mother of Isa, conveying to her, “Indeed, I am the messenger of your Lord to
give you a pure son.” Analogously, the mother of Moses was given heavenly guidance by
Allah to release her son into the river, with the confidence that he would return to her and
be appointed as a prophet, ready to be sent forth."®

The prominent Sufi scholar, Ibn ‘Arabi, articulated that within each historical epoch,
there exists a singular exalted figure (wali), who may indeed be a woman, whose spiritual
resonance permeates the cosmos, akin to a delicate filament. Individuals may perceive her
as the axis (al-quth), yet she does not constitute the nucleus; instead, she manifests
ubiquitously, reminiscent of the gentle nature of breath.>’” In a separate pronouncement, he
elucidates: “A saint (wali) was once asked about the count of abdal (noble ones), and he
responded: “Forty souls.” Upon further inquiry: “Why did you not specify forty men?” He
remarked: “Among them, there could be women.” This illustrates the perspective of the
Islamic mystical tradition, which recognises both genders as possessing the potential to
achieve nobility and proximity to the Divine. Noteworthy examples of female figures who
have attained spiritual perfection include Maryam, Fatimah, the spouses of the Prophet, and
Rabi’ah al-Adawiyah (a prominent female Muslim mystic).>’® Al-QusyairT additionally
referenced a hadith that describes the women of paradise: “And in it (the fourth heaven)

there are for Maryam bint ‘Imran seventy palatial structures of pearls; and for the moother

576 See again Chapter 4. See also ’Izz ibn *Abd Salam, Hal Al-Ramiiz Wa Mafatth al-Kuniiz (Maktabat al-
Thaqafah al-Diniyah, 1430), 44.

577 In discussing “The Saint with the Fine Thread that Extends throughout the Universe" (al-wali dhil al-raqa’iq
al-mumtadda ila jam1" al-‘alam), Ibn ‘Arabi mentions a figure, possibly a woman, who has fine threads (raqa’iq)
that extend to all corners of the universe. This figure occupies a wonderful and rare station, and only one of its
kind is present in the world at any given time. Because of the vastness of his/her spiritual influence, which
extends like a filament throughout the universe, some of the spiritual seekers (ahl al-tariq) may think that this
figure is the Pole (al-qutb), the cosmic axis and centre of the universe. Nevertheless, he/she is not a Pole.
Instead, this saint occupies an incomparable station, distinguished by the subtlety and breadth of his/her
presence. Its spiritual connections are like delicate veins or rays of light, spread invisibly throughout creation,
affecting everything with an insensible delicacy. A hidden but pervasive influence, not as central as the Pole,
but as present everywhere as breath. See *Arabi, Al-Futuhat al-Makiyyah (Arba’ Mujalladat), 11, 14.

578 Amir al-Mu’ minin Imam ‘Ali/Husayn ibn Mu‘In al-Din Mibdi, Diwan Imam ‘Ali (Tarjama Wa Sharh Mibds)
(Markaz-e Nashr Mirath Makttib, 1376), 235.
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of Moses ... and for Asiyah binti Muzahim seventy palatial structures; and for Khadijah
binti Khuwaylid, the mother of the Prophet’s progeny, seventy palatial structures of red
yaqut; and for Fatimah binti Muhammad, seventy palatial structures of red marjan
embellished with pearls, their entrances, fixtures and bedding fashioned from the same
essence.”®"®

Although the name Hagar does not appear in the aforementioned hadith or Sufi
discourses, the Sufi viewpoint, which acknowledges the potential of women to attain
spiritual perfection, implicitly suggests that the metaphorical interpretation of Hagar’s
ordeal in the wilderness within this framework is not an anomaly. Upon revisiting the
narrative of Hagar’s banishment in the Islamic tradition, it is reported that Abraham was
engaged in contemplation when Sarah implored him to distance Hagar from her presence.
During his reflection, the angel Gabriel arrived with a divine instruction, stating: “Comply
with Sarah’s request.” Consequently, Abraham mounted Buragq, transporting Hagar and
Ishmael, and swiftly reached the sacred territory (al-Haram).”®®° Al-Suhayli (d. 1186 CE)
interpreted Abraham’s response as a demonstration of adherence to God’s directives. He
underscored that there exists no credible historical record asserting that Abraham relocated
Hagar to a desolate valley to gratify Sarah. The established historical account indicates that
Abraham brought Hagar to that location in compliance with God’s commands, to fulfil the
Divine destiny that had been ordained for her.%®'

What is particularly noteworthy in the narrative is the assertion that Abraham believed
to have traversed on Buraq, transporting Hagar and Ishmael, and expeditiously arriving in
the sacred territory (al-Haram). According to Ibn ‘Arabi;s philosophical Sufism, Buraq is
conceptualized as a celestial vehicle (emanating from the transcendent domain) that
epitomizes the aspirations and inner perceptions of a saint, which are discernible through
their actions and authenticity. Consequently, Buraq, in this context, is not construed as a
tangible vehicle descending from the heavens, but rather as a symbol representing the
spiritual ascent (mi raj) of the saints, achieved through their Aimmah (spiritual aspiration),
with the culmination of their journey being the Divine Names. Upon attaining the pinnacle
of their ascension, these Names bestow illumination and wisdom upon the saints following
their spiritual preparedness. They are capable of receiving [knowledge] solely concerning

their readiness (isti ‘dad).>®? Thus, Hagar’s migration to the desolate sacred land (al-Haram)

57% Qushayri, Kitab Al-Mi ‘raj, 120.

%80 Burtisawi, Tafsir Rith Al-Bayan, 4:426.

%81 Al-Suhayli believes that Ibrahim was not a person who prioritized his wife’s orders over Allah’s orders, or
did something to please his wife in a way that was contrary to Allah’s will. See Suhayli, Al-Rawd al-Anf Ft
Sharh al-Strah al-Nabawiyah, 2:13.

%82 < Arabi, Al-Futithat al-Makkiyyah, 3:55.
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at that juncture, when examined through this lens, should not be interpreted as an
“abandonment.” Instead, it constitutes a spiritual migration that Hagar undergoes to fulfil
the destiny that God has ordained for her. From this vantage point, the revelation Hagar
receives through the angel in the wilderness represents a manifestation of divine knowledge
(light), which in the terminology of Ibn ‘Arabi is referred to as fajalli. Ibn ‘Arabi delineates
revelation as the initial comprehension and the primary conveyance stemming from the
Divine manifestation (fajalli). It encompasses all forms of discourse emanating from al-
Hagqq that possess the capacity to impact the souls of the recipients.>®

Another conceptualisation of the revelatory experience undergone by Hagar may be
termed kashf, signifying the divine disclosure to individuals who consciously purify their
hearts from speculative deliberation.’®* Re-examining the narrative of Hagar, whom
Abraham abandoned with her infant in a desolate valley devoid of water, vegetation, and
any human presence, manifests a decision that is both extraordinary and transcends human
rationality. It is atypical for a prophet to possess the fortitude to banish his wife and child,
for whom he has yearned for eighty years, to such an arid wasteland. Similarly, it is
unconventional for a spouse and mother of a prophet’s offspring to acquiesce to a decision
that will jeopardise her physical well-being. Nevertheless, such reasoning did not impede
Abraham and Hagar at that juncture due to their unwavering faith in the divine command as
articulated in Surah Ibrahim (14): 37.%8° This elevated spiritual state is what Ibn ‘Arabi
refers to as the purity of heart. Individuals possessing a pure heart will be safeguarded from
constraints of their intellect, which often proves inadequate in comprehending the essence
of reality as it exists. He posits that reliance on reason alone (in the absence of a pure heart)
frequently obstructs the attainment of ultimate spiritual purification necessary for fostering

proximity to the Divine.58®

583 Mahmiid Mahmiid Ghurab, Sharh Fusiis Al-Hikam Min Kalam al-Shaykh al-Akbar (al-Ghurab) (Dimashg,
1416), 397.

%84 Maha’im1, Khusits Al-Ni‘am Fi Sharh Fusis al-Hikam, 381.

%85 According to Ibn “Arabi, if a person succeeds in rejecting the whispers of Satan that come from the front,
namely the temptation that tries to replace the Divine will with personal desires, then Allah will bestow on him
the knowledge of light (niir), as a reward for his steadfastness in choosing the glory of Allah. See ‘Arabi, 4/-
Futithat al-Makkiyyah, 1:157.

%86 Maha’im1, Khusiis AI-Ni ‘am Fi Sharh Fusits al-Hikam, 381; Regarding the limitations of reason, Ibn ‘Arabl
illustrates this through the story of the messengers who were sent to convey divine knowledge that often exceeds
the reach of human reason. Therefore, reason is forced to perform ta’wil, interpret symbolically or
metaphorically, in order to accept some of what they bring. However, some things cannot be reached at all by
reason, even with interpretation. In such cases, the peak of a believer’s attitude is to accept with resignation and
say, “This is a matter that only God knows,” while restraining reason from rejecting or denying it. The purpose
of all this is so that the soul remains calm and does not rebel against the teachings of the prophets, even though
reason is unable to fully understand it. This is the position of a believer who thinks and maintains his faith. As
for those who do not believe, they will immediately reject such things because they demand an absolute rational
explanation. There is much news from the prophets that conveys realities beyond reason, both related to the
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Additionally, the account of Hagar’s casting to the wilderness can be viewed through
the Sufi lens, especially from the interpretative standpoint of Ibn ‘Arabi, who explains the
tale of Adam and Eve’s exile from paradise. Ibn ‘Arabi asserts that the narrative of Adam
and Eve’s descent from celestial realms to terrestrial existence exemplifies a form of ta 'nis,
which constitutes both a source of entertainment and a means of consolation for the hearts
of the lovers of Allah (ahl Allah) during their moments of faltering and subsequent decline
from their maqgam (spiritual station). This narrative is perceived as emblematic of the plight
experienced by a saint during their descent, marked by the emergence of feelings of
humiliation, shame, and profound internal disintegration. Nevertheless, akin to the
forgiveness and renewed affection that Adam and Eve received from Allah after their
repentance, the slips and internal turmoil encountered by the saints likewise serve as
pathways for their elevation to a magam of greater significance than they had previously
attained. This elevation occurs through ma ‘rifah (profound knowledge of Allah) and hal
(inner condition), wherein their comprehension of Allah expands beyond their prior
understanding, accompanied by an enhanced state of humility and a deeper annihilation of
the ego than they have previously experienced. This phenomenon encapsulates the essence
of ascension (mi rdj) to a more exalted station.%%”

Ibn ‘Arab1’s aforementioned perspective bears a slight resemblance to Paul Ricoeur’s
symbolic hermeneutics regarding the narrative of the fall of Adam and Eve from grace,
particularly as elucidated in his seminar work The Symbolism of Evil (1960). In his
interpretative analysis of this narrative, Ricoeur underscores that the symbols present within,
such as “stain, sin, fall, and exile,” carry significant implications not solely in moral-
historical contexts, but also serve as a conduit for the existential revelation of a fractured
human existence, which ultimately seeks reconciliation with its primordial source.®® In the
lexicon of Sufism, Ibn ‘ Arabi similarly employs the narrative of Adam as a symbol of solace
(ta’nis) for saints who may feel disoriented or have deviated from their spiritual stature, thus
facilitating their return to divine proximity. This interpretation resonates with the
experiences of Hagar in the wilderness, who, despite enduring abandonment and suffering,

simultaneously attained salvation and a renewed closeness to the Divine.

transcendent nature of God and about extraordinary events that occur in the created world. See ‘Arabi, 4/-
Futithat al-Makkiyyah, 1:218.

587 ‘ Arabi, AI-Futithat al-Makkiyyah, 1:232.

%88 Ricoeur, The Symbolism of Evil, 6.
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Hagar’s encounter with divine revelation in the desolate valley®®° serves as a profound
symbol that she was neither socially marginalised nor subjected to degradation. Conversely,
she was guided away from terrestrial attachments to attain ma rifah (knowledge of God)
through a revelation imparted to her by a non-physical entity (angel), representing a genuine
experience of Divine revelation (kashf). Hagar emerges as an exemplary figure
encapsulating the spiritual odyssey through her seclusion in the arid valley, and the
dissolution of her ego arising from her vulnerability and surrender before the Divine, which
positions her as an apt recipient of revelation. The phenomenon of the emergence of the
Zamzam spring amidst the desolate wilderness signifies a manifestation of spiritual miracle
(karamat) that transpired as a result of her diligent efforts or intrinsic fortitude.%®° In relation
to kashf, Ibn ‘Arabi articulated in his poem,

His radiance dances from every conceivable angle,

He is neither the dawn nor the dusk,

Praise to be Him who veils His true nature from sight,

Yet a reflection of Him is conveyed to us through our bond.

We perceive Him when we are truly alive, yet it is not His core.

But a genuine unveiling, intertwined with fanciful reverie.

He manifests to our vision in myriad shapes,

This is the essence of what I express when I declare: “My reflection.

591

Hagar’s unwavering resolve, patience, and determination, despite her lack of support
and seclusion in the wilderness, exemplify the quintessential spiritual qualities as
elucidated by Ibn ‘Arabi. He articulates that should an individual succeed in relinquishing
the ego and attaining a state of pure spirituality, that individual may become a “mirror”
through which the Divine reveals His presence. In such a state, actions no longer emanate

from the self; instead, it is al-Haqq that acts, where the Divine becomes his sight, hearing,

and consciousness (Al-Bagarah (2): 186, Sahth al-Bukhari 6502).%%2 Conversely, when God

%89 The understanding of wilderness as a space where revelation is present can be seen in Ibn ‘ArabI’s view of
the cosmos as the Word of God, which is articulated in the “Breath of the Most Gracious,” which can convey
news about God through its signs, namely natural phenomena. See Chittick, The Sufi Path of Knowledge, xv.
5% Tbn ‘Arabi describes three types of supernatural events: miracles (mukjizat), karamat, and magic (sihr).
Mukjizat is something that is impossible for creatures to imitate, and usually appears to prophets. Karamat
refers to an extraordinary event that appears to a saint (wali) because of his closeness to God, not because of
his personal desire. Magic (sihr), on the other hand, looks great but comes from trickery and not from divine
will. See ‘Arabi, Al-Futithat al-Makkiyyah, 1:235-36.

591 < Arabi, Al-Futithat al-Makkiyyah, 1:234.

592« I am indeed near (to them by My Knowledge). I respond to the invocations of the supplicant when he
calls on Me (without any mediator or intercessor). So let the obey Me and believe in Me, so that they may be
led alright” (Al-Baqarah [2]:186). See Al-Hilali and Khan, Translation of The Meanings of The Noble Qur’an
in The English Language, 35; (38) Chapter: Humility or simplicity (al-bab at-tawadu). Narrated by Abu
Hurairah: Rasulullah saw. Said: Allah says, ‘I will declare war on anyone who is hostile to a righteous servant
of Mine. And the most beloved things with which My servant draws near to Me, are those which I have made
obligatory upon him; and My servant continues to draw near to Me by doing nawafil (praying or doing
additional deeds other than those which are obligatory) until I love him, so I become his sense of hearing with
which he hears, and his sense of sight with which he sees, and his hand with which he holds, and the feet with
which he walks; and if he asks Me, I will give him, and if he asks Me for protection (protection), I will protect
him (i.e. give him My protection) and I do not hesitate to do anything as I hesitate to take the soul of a believer,
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elects to manifest Himself in human form, whether through prophetic experiences, dreams,
or other forms of spiritual manifestation, His manifestation will conform to the attributes
of that human form, potentially exhibiting emotions such as anger or joy. However, this
expression is only a semblance and does not reflect the core of His elevated being.5%® In a
related poetic composition, Ibn ‘Arabi articulates,

He brought me into His sight with tenderness,

Like a prisoner freed from his chains,

No one felt the goodness but me,

Because of the beauty of the guard and the perfection of the sou

1,594
The aforementioned passage of the poem can be construed as emblematic of Hagar’s
journey, specifically a woman originating from Egypt who was subjugated to the condition
of servitude, yet was emancipated by Allah during her expedition in the wilderness, thereby
receiving karamah as a modality of divine salvation and protection,’®® alongside
revelations imparted through celestial beings concerning the fate of a formidable nation
that would subsequently arise through her progeny, Ishmael. Rather than serving as a mere
locus of exile, the wilderness traversed by Hagar evolved into a site of liberation and
spiritual purification (tazkiyatun nafs) due to her emancipation from the shackles of worldly
dependencies: sustenance, hydration, and emotional attachments to humanity.

Imam al-Junayd (d. 910 CE), in the context of tazkiyatun nafs, articulated: “Whoever
engages in the purification (discipline) of oneself through adherence to obedience, and
exhibits patience in the face of sensual pleasures and desires, shall ascend to the rank
(spiritual standing) of those who are brought nearer (to God) until he is divested of the
essence of fundamental human nature. When no remnants of basicness remain with them,
the Divine spirit will take residence within them.%®® Sachiko Murata references the
interpretation of Fakhr al-Din al-Razi (d. 1210 CE), asserting that the trajectory of spiritual
elevation (mi’raj) constitutes a metamorphosis into an exemplary servant (of God),
yielding to the shari’a, thereby facilitating the transformation of the soul into a celestial

Buraq (a winged steed that transports the Prophet to the heavens); only in this manner can

for he hates death, and I do not like to disappoint him.” See “Sahih Al-Bukhari 6502 - To Make the Heart
Tender (Ar-Rigaq) - 3@l <US - Sunnah.Com - Sayings and Teachings of Prophet Muhammad (s 4de 4} Lo
alw),” accessed July 3, 2025, https://sunnah.com/bukhari:6502.

598 < Arabi, Al-Futithat al-Makkiyyah, 3:112.

594 < Arabi, Al-Futithat al-Makkiyyah, 3:112.

%98 According to Annemarie Schimmel, the wilderness is a space where spiritual miracles can occur. Many
stories revolve around miraculous rescues from danger or escapes from death in the barren desert. For people
accustomed to traveling long distances across barren areas, the presence of karamah to provide food, water, or
sweets is one of the most coveted powers of the saints (wali). See Schimmel, Mystical Dimensions of Islam,
207.

596 Ahmad Farid Mazidi, 4l-Imam al-Junayd Sayyid al-Ta ifatayn (Dar al-Kutub al-‘Timiyya, 1427), 79.
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the soul attain “The Highest of the High.”®®" This notion of the ascension journey
epitomizes the transformation of Hagar’s existence from that of a corporeal servant to Sarah
to ultimately serving God exclusively following her entry into the wilderness.

Although Hagar is not a mystic or Sufi, nor did she attain divine revelation (kashf)
through a consciousness and intentional spiritual quest, she nonetheless underscored her
spiritual condition of submission (/s/am) during her period of crisis, which in the
terminology of Ibn ‘Arabi, is termed dependence on God, the sole absolute entity, and this
phenomenon is referred to as mi 7@j (spiritual ascension).>®® Hagar’s willingness to remain
in the desolate wilderness with her infant exemplifies the virtues of obedience, faith,
integrity, and honesty—attributes that signify spiritual fortitude emanating from her innate
capacity to adhere to the truth, regardless of coercion or external influence.®®® This
authentic strength gives rise to spiritual manifestations (fajalli) that she experiences
through interactions and dialogues with celestial beings, as well as the miraculous
emergence of the Zamzam spring.%%° Hagar’s experience constitutes a singular spiritual
phenomenon and occupies a notable spiritual status. Moreover, Ibn ‘Arabi posits that each
individual’s spiritual journey is distinctive, novel, and will not be replicated or mimicked
by others.®' This assertion reinforces the notion that divine knowledge (kashf) is not
exclusive to prophets and saints but is accessible to any individual who demonstrates
sincerity, integrity in their actions, and profound piety.%

Another metaphorical perspective is articulated by Abu Hamid al-Ghazali (d. 1111 CE)
concerning the concept of revelation and its association with the valley (al-wadi) as a
symbolic representation, a term also encountered in the narrative of Hagar, specifically the
desolate valley (wadin ghayri dhi zar) referenced in surah Ibrahtm (14): 37. Following al-
Ghazali’s philosophy, the cosmos serves as an embodiment of spiritual constituents, such
as the moon, stars, and sun, which signify radiant and exalted truths. A notable indicator of
the cosmos cited by al-Ghazalt is the ‘valley.” He claims that the valley (al-wadi) represents

the human heart, which can accept divine inspiration. The most elevated valleys correspond

%97 Murata, The Tao of Islam, 370.

598 < Arabi, Al-Futithat al-Makkiyyah, 1:167.

599« Arabi, Al-Futithat al-Makkiyyah, 1:157.

600 Upon her return from Marwah (after seven times running), Hagar heard a voice. She said, “Be quiet!”
because she thought it might be her voice. Hagar was silent for a while, then she heard the voice again, then
she called out: “I have heard it; if there is help, help us!” It was revealed that the voice was from an angel who
was digging with his heel or wing until water appeared. Hagar went closer and began to scoop water with her
hands, and the water continued to flow following what she had collected. See Qasim, Minar Al-Qart Sharh
Mukhtasar Sahih al-Bukhari, 4:187; Qurtubl, Jami‘ Ahkam Al-Qur’an Wa-I-Mubayyin Limda Tadammanahu
Mina al-Sunnati Wa-Ayi al-Furqan, 12:148. See again chapter 3 in subsection 3.2.

801 “Arabi, AI-Futithat al-Makkiyyah, 1:167.

602 < Arabi, Al-Futithat al-Makkiyyah, 1:200.
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to the hearts of prophets, saints, and scholars. Through the purity of their hearts, divine
knowledge subsequently streams into the hearts of individuals occupying inferior positions
(from high valleys to lower valleys). Al-Ghazali referred to this supreme valley as the ‘right
valley,” denoting the locale nearest to God, where revelation initially emanated.®%® This
symbolically suggests that the desolate valley encountered by Hagar epitomizes her heart,
which undergoes a state of barrenness, inner anguish, and total surrender, thereby
transforming it into a conduit for acquiring direct knowledge from God, as it is devoid of
all but reliance on the Most High.5%

An additional intriguing perspective was articulated by al-Raghib Isfahanit (d. 1108 CE)
concerning the various strata of revelation that may augment the revelation encountered by
Hagar. Isfahani elucidated that revelation transcends the specific communication bestowed
upon the messengers Ulii al- ‘Azm (Prophets endowed with remarkable resilience).
Revelation is also imparted to other individuals, as well as to non-human entities within the
cosmos, which are designated as manifestations of faskhir (submission or orchestration),
or as forms of inspiration (i/ham).®°®® Numerous instances pertinent to the classification of
the levels of revelation are documented in the Qur’an, including circumstances surrounding
Moses’ mother (al-Qasas (28):8), the revelation directed towards the angels (al-Anfal
(8):13), the revelation imparted to bees (an-Nahl (16):69), and the revelation addressed to
the heavens (Fussilat (41):13),5% alongside the divine words conveyed to Maryam (an-
Nisa’(4):171). These verses delineate the inexhaustible nature of Allah’s revelation,®’
thereby categorizing Hagar’s experience within the spectrum of revelation levels.

While there exists a discourse among Islamic theologians concerning the qualifications
of a woman to receive divine revelation—given that such revelation is traditionally
believed to be bestowed solely upon the designated prophet who conveys the law or
Shari’a, as delineated in the preceding chapter four—the Sufi perspective articulated above
posits that women, notably Hagar, possess the capacity to receive divine inspiration or

knowledge from God.®%® Notwithstanding the differing interpretations regarding Hagar’s

603 Ghazali, Majmii ‘at Rasa’il Al-Imam al-Ghazalr, 1:280.

604 Chittick, The Sufi Path of Knowledge, 197.

605 Revelation can be in the form of symbols, dreams, or even writings, and all of these forms are included in
the variety of revelation. However, after the prophetic revelation is cut off, what remains is mubashshirat

(joyous inspiration), which is the dream of a believer. See Isfahani, Al-Mufradat Fi Ghartb al-Qur’an, 1:668—
69.

606 < Allamah Hasan Zadah Amuli, Hizar u Yik Kalimah (Bustan-i Kitab, 1381), 831.

07 Mahmiid Mahmiid Ghurab, Sharh Kalimat Al-Sifiyya: Al-Radd ‘ald Ibn Taymiyya Min Kalam al-Shaykh
al-Akbar Muhyt al-Din Ibn al- ‘Arabt (Dar al-Katib al-‘Arabi, 1427), 468.

608 Murata, The Tao of Islam, 303.
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designation, while some scholars classify her as a prophet,®%® the majority within the Sunni
tradition regard her as a saint, and the Jewish commentaries perceives her as a mere
enslaved individual, Hagar’s encounter with divine revelation in the wilderness profoundly
underscores her intimate connection with the Divine, and the wilderness she traverses
serves as a metaphorical locus of convergence between the secular realm and the sacred.
A prominent scholar, al-‘1zz ibn ‘Abd al-Salam (d. 1262 CE), articulated that should a
male contest the nobility of a female who is favored by divine blessings on the premise that
“males possess a superior status to females,” it is imperative to recognize that such a claim
does not pertain to the spiritual experiences of women. It is applicable solely within the
domestic sphere, where the husband exercises rights over his wife. Should a male take this
argument at face value, he must possess the capacity to parallel the intellectual and spiritual
excellence attained by esteemed women in Islamic history, including figures such as
Maryam, the mother of Moses, the mother of Isaac, Aisha, Fatimah, as well as Hagar.
Nevertheless, suppose the male is incapable of realizing a spiritual standing that matches
that of these women. In that case, he effectively concedes that, in this world, there exist
certain men who are intellectually and religiously inferior when contrasted with the
majority of women.®'® This perspective has inadvertently facilitated the exploration of
creative interpretations, particularly in the contextualization of Hagar as a female archetype

embodying the process of spiritual transformation she underwent.

5.4 Hagar as a Liminal Archetype: Between Emanation and Annihilation (Fana)

The investigation of Hagar’s narrative within the context of Jewish Kabbalistic mysticism
and Islamic Sufism, as elaborated in the preceding section, provides an alternative
interpretation of Hagar’s liminality that pertains to her spiritual journey. From the
perspective of Jewish mysticism, Hagar’s anguished tears in the wilderness serve as a
conduit to the spiritual realm, effectively unlocking the gateway to Shekinah. The Zohar
articulates that tears represent the most potent state within the spiritual domain, catalyzing

all connections and fostering self-transformation.®'

Consequently, the tears and
supplications that Hagar utters amidst her turmoil in the wilderness can be interpreted as
symbols through the lens of the Zohar’s symbolism. Prayer is emblematic of a plea for

alignment with the Creator, whereas tears serve to sustain the portal of connection with the

609 Birgivi Mehmet Efendi and Tosun Bayrak, The Path of Muhammad: A Book on Islamic Morals and Ethics
& the Last Will and Testament (Vasiyyetname) (The Library of Perennial Philosophy, 2005), 7.

610 Salam, Hal Al-Ramiiz Wa Mafatth al-Kuniiz, 44.

611 Laitman, Unlocking the Zohar, 104.
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transcendent (shekinah) in an open state.8'? Hagar’s encounter in the desert (Gen 21)
establishes a theological precedent within the Jewish tradition regarding God’s care for the
marginalized, and it exemplifies the emanation of divine light that descends upon her
through the gateway of the Shekinah.

In the realm of Islamic mysticism, the journey of Hagar transcends mere interpretation
as a marginalized event; it is also perceived as a pivotal inheritance of the foundational
theological principle in Islam, namely, tawhid and submission (Is/am). Hagar is
characterized as an embodiment of integrity, who bequeaths her spiritual exaltation through
the ritual of sa’i (the act of traversing between Safa and Marwah), which symbolizes her
strides as a devout and virtuous individual.®'3 It is asserted that Hagar attained the most
esteemed and elevated status in terms of fawakkal. A notable assertion from a scholar posits
that “all authentic tawakkal originates from Egypt,” thereby reflecting Hagar’s lineage.
Scholars draw parallels between Hagar’s degree of tawakkal and a form of reliance that is
beyond the capacity of mountains, or even humanity itself. Hagar is revered for her genuine
devotion to Allah the Most High as demonstrated through her unwavering disposition.
Although her name does not explicitly feature within the Qur’an, the sentiment of trust that
forges her connection with the Divine and facilitates her salvation amidst desolation is
encapsulated in surah at-Talaq (65): 3, which articulates, “Whoever puts his trust in Him,
He (Allah) will suffice him.” From a Sufi perspective, Hagar, abandoned in a desolate
valley, emerges as a symbol of autonomy from human dependency; she is liberated from
Abraham, thus learning to rely solely upon God.®' The circumstances that Hagar endures,
in Sufi terminology, bear a resemblance to a state of self-annihilation or dissolution (fana’)
prior to her eventual reception of the manifestation of God (tajalli).

Revisiting the narrative of Hagar within the Jewish tradition facilitates a critical
examination that transcends the mere identification of her as a historical entity. The account
of Hagar serves as an example of female agency from antiquity that may be employed to
interrogate longstanding presuppositions regarding gender dynamics, authority, and the
nature of truth in historical documents, through the analysis of how her gendered
corporeality and her sociocultural standing influence the interpretation and articulation of

Divine truth, particularly within a midrashic framework that male perspectives have

612 Laitman, Unlocking the Zohar, 105. See also chapter 2 in subsection 2.3.

613 < Afant, Durits Al-Shaykh Sayyid Husayn al- ‘Afant, 3:31.

614 Then Jibril came and said, “Who are you?” Hajar answered: “I am the mother of Abraham’s son.” Jibril
asked: “To whom were you entrusted in this place?” Hajar answered: “To Allah.” Jibril said, “Allah has

assigned you to the Most Protective Guardian.” See Hassan, Silsilat Al-Dar al-Akhirah (Min Duriis Sawtiyah
Qam Bi-Tafrighihd Mawqi * al-Shabakah al-Islamiyah), 10:14.
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predominantly shaped.®'® This reassessment yields an enriched understanding of Hagar’s
character, motivations, and contextual background, establishing her as an archetype for
other prophetic figures within the Hebrew Bible. For instance, a particular scholar
underscores Hagar’s metamorphosis from a subordinate to the progenitor of a significant
nation (Gen 16 and 21), positing this transformation as a precursor to Moses, who similarly
experienced a transformation in the wilderness, ultimately ascending to the role of the
founder of the nation of Israel (Exodus 13: 17-22).%1°

Hagar’s theophanic encounter as depicted in Genesis 16 and 21 is similarly regarded as
a manifestation of the divine that parallels the theophanic experiences recounted in the
account of Moses in Exodus. The principal distinction resides in Hagar’s theophanic
encounter, which is characterised by a more intimate, subdued, and peripheral witnessing,
experienced solely by herself in the wilderness, removed from the presence of human

2: 99
1

society, prompting her to declare, “You are El Ro’i.” This contrasts sharply with Moses’
theophanic experience at Sinai, which is marked by a resounding manifestation and
observed by a multitude, categorically termed a normative and collective form of revelation.
Consequently, Hagar’s experience is deemed authentic, and this interpretation facilitates the
emergence of novel understandings regarding the qualifications for being a witness and the
individuals to whom God is inclined to disclose His presence.®'”

Meanwhile, examining Hagar’s narrative through a Sufi lens further reinforces her
spiritual stance within a complex interpretation. Hagar exemplifies the notion that those who
are marginalized can attain authentic liberation through tawhid. Her narrative resonates with
a specific verse from the Qur’an that recounts the revelation to the mother of Moses, which
states, “and We wished to do a favor to those who were weak” (al-Qasas (28):5).5'® Hagar
emerges as a beacon of hope, illustrating that from the most barren of landscapes
(wilderness), the most profound significance can arise. Within the Sufi paradigm, she is
safeguarded from despondency amidst the tribulations she faces, allowing her to attain the
zenith of ihsan manifested in the union with Allah (fana’ fi Allah). This state of fana’ is

contingent upon divine assistance from Allah, alongside the illumination of her heart with

the radiance of tawhid, for tawhid serves as the foundational element for all forms of

615 Male-centered perspectives are often wrongly assumed to be universal, while women’s voices are
specifically noted because of their embodied and partial nature. See Reed, “Gendering Revealed Knowledge?
Prophesy, Positionality, and Perspective in Ancient Jewish Apocalyptic and Related Literatures,” 7, 24.

616 Dozeman, “The Wilderness and Salvation History in the Hagar Story,” 1998, 33. For details regarding the
wanderings of the prophet Moses and Israel in the wilderness, see again chapter 2 subsection 2.2.

817 Lobel, Moses and Abraham Maimonides, 56.

618 Gunabadi, Tafsir Bayan Al-Sa ‘ddah Fi Maqamat al- ‘Ibadah, 3:183.
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happiness.®'® According to al-Ghazali, Hagar was able to receive divine inspiration due to
the preparedness of her heart, which was characterised by clarity, emptiness, and
refinement.52°

Hagar’s journey through the desolate expanse of the desert serves as a profound
metaphor intimately connected to the authentic realization of a spiritual state known as the
magam al-fagir. Ibn ‘Arabi elucidates that the fagir station represents the pinnacle of
spiritual attainment (position). He cites the assertion of Abt Yazid: “My Lord, how may I
approach You?” to which Allah responded: “Through that which is not inherently yours,
specifically humility and resilience.” Furthermore, Allah proclaimed: “I created the jinn and
mankind solely to worship Me” (adh-Dhariyat (51):56). Following Ibn ‘Arab’s teachings,
a faqir does not rely even upon his own self, as his ability to hear, see, and his very existence
are mere reflections of al-Haqq (The Absolute). Similarly, Hagar, amidst her constraints and
the dire circumstances she encountered in the wilderness, ceased to place her confidence in
worldly power or maternal possessions; instead, she wholly entrusted herself to the
Divine.%%!

Although the discourse surrounding Hagar in the context of the wilderness is not overtly
articulated within Sufi philosophy, her existential encounter in the desolate desert resonates
significantly, aligning with the principles of the Malamiyya. According to Ibn ‘Arabi, the
Malamiyya are spiritual beings who situate all matters in accordance with divine metrics;
they do not conflate the delineations between this temporal existence and the eternal
afterlife, nor do they pursue spiritual validation, eschewing all assertions of ownership.522
Within the framework of Islamic spirituality, Hagar epitomizes an inner state that
corresponds with this characterization. Her persona, while not positioned as the cosmic
nucleus akin to al-Qutb, exerts a nuanced and pervasive spiritual impact, akin to luminous
threads that disseminate through the fabric of existence. Her essence is not merely
uncommon, but rather exists within an invisibility that encompasses and eludes external

frameworks, while simultaneously penetrating the intrinsic reality of all creation.?3

61% Buriisawi, Tafsir Rith Al-Bayan, 6:388.

620 Inspiration (ilham) is a warning from the universal soul (Highest Reality) to the individual human soul
according to the degree of its clarity, its receptivity, and its strength of preparation. Inspiration (ilham) is the
effect of revelation (wahy) because revelation is the confirmation of the invisible command, and inspiration is
its direction. See Ghazali, Majmii ‘at Rasa il Al-Imam al-Ghazalr, 1:230.

621> Arabi, Al-Futuhat al-Makiyyah (Arba’ Mujalladat), 11, 17.

622 The Malamiyya group according to Ibn *Arabi are those who see everything with a view that is in harmony
with the way Allah sees it; What belongs to the world, they leave to the world; and what is related to the
hereafter, they direct it to the hereafter, without confusing the ultimate truth between the two. They do not
disrupt the order that God has established in His creation. See ’Arabi, Al-Futuhat al-Makiyyah (Arba’
Mujalladat), 11, 16.

623 > Arabi, Al-Futuhat al-Makiyyah (Arba’ Mujalladat), 11, 14.
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This scholarly examination endeavors to animate Hagar as a subject of spiritual
significance, representing a woman endowed with spiritual agency rather than merely a
historical artifact. The transformative experience she encountered in the wilderness
substantiates the notion that the symbolism of displacement and exile that Hagar underwent
possesses a universal applicability, manifesting in both genders. While the exploration of
Hagar’s theological role and spiritual condition draws from disparate scriptures and diverse
theoretical frameworks, the comprehensive analysis underscores the importance of Hagar’s
spiritual fortitude, as articulated in her narrative of confronting exile in the wilderness.
Hagar can be conceptualized as a liminal archetype, exemplifying her capacity to transcend
the constraints of the material realm and establish a connection with the transcendent sphere.
In the context of the contemporary human condition, frequently characterised as ‘ill,
intoxicated, and increasingly estranged from spiritual essence and divine provenance, a
reevaluation of Hagar’s spiritual resilience in navigating her liminal predicament may
facilitate a restoration of awareness regarding one’s divine heritage and rejuvenate the ailing
human spirit.6?*

Although the figure of Hagar is often overlooked within Jewish tradition due to her
marginalized status as a slave and concubine, as well as her Egyptian ethnicity, her narrative
exemplifies a profound instance of spiritual transformation and transcendental experience
encountered by women, being recognized as the inaugural woman to undergo revelation in
the wilderness, as documented in Genesis 16 and 12. Hagar’s narrative is also regarded as
less prominent compared to the accounts of other esteemed figures in Islam, such as Maryam
and Fatimah. Furthermore, her life journey in Islamic texts lacks the extensive elaboration
found in Genesis and the Torah.%?° Nonetheless, the figure of Hagar in Islam is esteemed
as an archetype of nobility across temporal boundaries, having ascended from the status of
a servant to humanity to that of a servant to God. The account of Hagar, who traversed seven
times between Safa and Marwa, has left an enduring spiritual legacy manifested in the sa’i
ritual, which is performed by millions of pilgrims globally, both male and female, during
the Hajj pilgrimage in Mecca.5%®

In the Islamic theological framework, the attributes of faith, perseverance, patience, and
submission that characterize Hagar’s spiritual condition serve as an embodiment of her
internal holy war (jihad al-nafs) encountered within an exceptionally challenging physical

environment; a scorching desert, bereft of life and devoid of the companionship of fellow

624 Shoemaker, Ancient Traditions of the Virgin Mary’s Dormition and Assumption, 249.
625 Halim, “Rereading the Biblical Story of Sarah and Hagar: A Note for Interfaith Activists,” 23.
626 Schimmel, My Soul Is a Woman, 58.

145



human beings. The wilderness that Hagar traverses transform into a locus of spiritual
cleansing and a trial for her complete submission to the Divine. This struggle epitomizes a
genuine holy war, as Hagar contends against her inner turmoil (fear, exhaustion, suffering,
sorrow, hopelessness) in pursuit of divine approval. Rasulullah saw. acknowledged this
significant internal struggle as the ultimate jihdd (al-Jihad al-akbar).?

The phenomenon of divine revelation and miraculous empowerment, or salvation,
encountered by Hagar in the wilderness, signifies that her spiritual condition transcends the
conventional human experience, thereby positioning her as a pertinent subject for
examination as a liminal archetype. The following table presents the theological

implications associated with interpreting Hagar’s revelatory experience in the wilderness,

situated within the frameworks of Jewish and Islamic mysticism.

Table 5.2. Theological Resonance of Hagar’s Experience of Revelation in the Wilderness within

the Framework of Jewish and Islamic Mysticism

Hagar’s Theme Jewish Mysticism Islamic Mysticism

Mirroring one of the divine aspects | Symbolising the spiritual ascension
Exile that is the lowest and separated from (mi’raj), a soul that is free from

the other Sefirot, Shekinah. worldly attachments (fana).

Witnessing Divine Revelation
Form of manifestation of God’s
Divine ) ) (kahsf) and God’s Manifestation
Mercy coming from the Highest
Revelation (tajalli) because of spiritual
Reality (Sefirof) for the marginalised.
readiness (isti 'dad).

Cosmological Mirror (between the

realm of impurity and the side of Manifestation of the purity of heart
Wilderness . . .
holiness, or between sitra ahra and (emptiness and clarity).

sitra de-kedushah).

Based on the table above, both the kabbalistic and Sufi paradigms signify the wilderness
metaphorically as a cosmic mirror, wherein the mundane realm can be interlinked with the
sacred domain. These two traditions exhibit distinct mystical identities to one another.
Nonetheless, the hermeneutical divergences inherent in these two frameworks facilitate the
interpretation of the incident involving Hagar’s divine intervention in the wilderness as a
manifestation of Divine Glory (emanating from the Sefirof) descending into the earthly

realm through the Shekinah (the aspect of God that is closest to humanity), or as a spiritual

627 The Prophet’s famous words after he returned from a battle against the infidels stated, I have returned from
a small jihad to face a greater jihad.” See Murata, The Tao of Islam, 310.
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ascension (mi 'raj) towards the Divine, attributed to Hagar’s purity and her untainted heart,
which enable her to receive divine revelation (kahsf) via manifestation of God’s grace
(tajallr), exemplified through the revelations conferred by angels and the advent of the
Zamzam spring. This narrative reinforces the interpretation of Hagar’s transitional

experience as possessing a profound and universally significant inner meaning.
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CHAPTER VI
CONCLUSION AND RECOMMENDATIONS

6.1 Conclusion

The narrative of Hagar as delineated in the sacred scriptures of Judaism and Islam does not
overtly articulate the wilderness as a locus that engenders the manifestation of revelation
during Hagar’s presence there. Classical exegetes and commentators within both Jewish and
Islamic traditions do not explicitly articulate the correlation between these two themes. The
conceptualization of the wilderness as a domain conducive to transcendental encounters is
derived implicitly through a mystical and philosophical paradigm, grounded in both Jewish
and Islamic thought. This perspective arises because the mystical and philosophical
frameworks serve as symbolic hermeneutics, enabling Hagar’s narrative to be interpreted as
a dynamic text rich in multiple significances. Within this interpretative framework, the
wilderness emerges as a multiple-meaning (polysemous) symbol that transcends the mere
notion of an empty physical expanse, simultaneously embodying purity and inner void, thus
transforming into a sacred domain wherein the transcendent can manifest. The manifestation
of Supreme Reality in the guise of an angel within Hagar’s wilderness narrative can be
interpreted through a kabbalistic lens as an engagement with Shekinah, a feminine aspect of
the Divine presence that reaches out to marginalized individuals. Conversely, within the
Islamic mystical framework, the wilderness experienced by Hagar serves as a metaphorical
representation of the state of self-annihilation (fana’) wherein she detaches from worldly
attachments, thereby facilitating the emergence of the divine (¢ajalli) in the wilderness due
to her spiritual evolution. This symbolic interpretation is further reinforced by the
application of Ricoeur’s hermeneutics, which elucidates natural elements as symbols
bearing dual layers of meaning, both physical and spiritual. He posits that natural elements,
when infused with human consciousness, resonate cosmically, which, in the context of
Hagar’s experience of revelation, is intricately linked to the wilderness she inhabits.
Furthermore, Mircea Eliade’s hermeneutics elucidates the metamorphosis of an open space
into a cosmic center, referred to as the axis mundi par excellence (the focal point of the
superior realm). This conceptualization substantiates the notion that the revelatory
experience bestowed upon Hagar concerning the great nation that is to arise through her son,
Ishmael, has transmuted the wilderness into a sacred locale. This site epitomizes the
convergence of transcendent and immanent realities. Jewish tradition commemorates

Hagar’s encounter with the angel in the wilderness through the existence of the well of Beer
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Lahai Ro’i. In parallel, the Islamic tradition enshrines Hagar’s spiritual legacy within the
sa’i ritual performed during the Aajj pilgrimage in the holy land of Mecca, a region where
Hagar once resided; this site has evolved into a pivotal point on Earth that unites Muslims
worldwide with their Creator. Engaging with the mystical and philosophical paradigms of
both Jewish and Islamic traditions fosters a more nuanced interpretation of the wilderness,
not merely as the historical setting of Hagar’s exile, but as a spiritual terrain that catalyzes
Hagar’s journey of inner transformation as a liminal figure.

The theological significance of comprehending the interplay between wilderness and
the experience of revelation within Hagar’s narrative resides in its capacity to deconstruct
the binary opposition between the sacred and the profane while simultaneously contesting
the patriarchal model that presumes women lack the spiritual perfection attributed to men.
The narrative of Hagar, who was abandoned by the Prophet Abraham alongside her son in
a desolate desert at God’s behest, exemplifies Hagar’s resilience and spiritual maturity as a
single mother, grounded in her direct communion with the Divine. She transcended the
confines of a traditional spousal relationship that necessitated reliance on her husband, and
emerging as an autonomous entity in orchestrating her existence in the wilderness in
response to God’s directive. Her association with Abraham is not construed through a
romantic lens but rather as an embodiment of tawhid. The episode of Hagar’s abandonment
in the wilderness represents a pivotal occurrence that profoundly influences both the Biblical
narrative and Islamic theology. Within the Jewish tradition, she is recognized as the first
woman to invoke the name of God, E/-Ro’i, upon encountering an angel during her solitude
in the wilderness. In Islamic tradition, Hagar’s presence in the wilderness serves as a
precursor to a more significant reality, as the barren valley, where she traversed between
Safa and Marwah in search of help for her son Ishmael, has now been sanctified as the Qibla,
the holy land, which holds a status equal to that of Al-Aqsa Mosque in Jerusalem, often
referred to as the cosmic center (axis mundi). Furthermore, the esteemed Prophet of Islam,
Muhammad, is also a descendant of Ishmael. Hagar’s designation as the matriarch of Arabs
signifies that the genesis of leadership emanates from Hagar’s experiences in the wilderness,
as she became the earliest participant in the inception of Islam. The essence of Hagar’s
actions (the spiritual heritage of the sa 7 ritual) has been integrated into Islamic practice,
enhancing the pilgrimage of the hgjj. This underscores the notion that her exile in the
wilderness transcends mere historical occurrence, embodying a symbolic and sacred event.
Hagar’s narrative suggests that marginalized spaces such as the wilderness are, in fact, the
crucible for authentic and liberating spiritual significance. The ramifications of Hagar’s

story reverberate with the spiritual transformations experienced by other noble women who

149



endure oppression, exclusion, and injustice (both in physical and symbolic wilderness),
including Yocheved (the mother of Moses), Virgin Mary (Maryam), and Fatimah al-Zahra’.
The importance of spiritual agency exemplified by Hagar in the wilderness positions her as
an archetypal liminal figure, reflecting the maternal essence of all souls navigating the

wilderness of existence.

6.2 Recommendations

Further scholarly investigation could enhance the interpretation of Hagar’s narrative by
implementing a more comprehensive analytical framework. This framework would examine
the symbolic interrelation between wilderness and revelation within Jewish and Islamic
contexts, as well as within Christian contexts, where these three Abrahamic faiths converge,
each offering its distinct perspective on Hagar. This could involve a nuanced critique of
Paul’s interpretation in Galatians 4, particularly regarding Hagar’s story, a facet that has yet
to be addressed in the current study.

The re-interpretation of Hagar’s narrative can also be conducted through a feminist
framework derived from Jewish, Christian, and Islamic theological perspectives in
conjunction with the theology of liberation. In this context, Hagar serves as a paradigm
illustrating her marginalized existence and lack of agency, which constitutes a focal point
of divine trust that liberates her from oppressive theological and social constructs. This
interpretation facilitates the reclamation of the voices of marginalized women within
religious traditions.

An in-depth exploration of Hagar’s narrative may also be enhanced by envisioning her
as a universal archetype within the context of interfaith dialogue, employing a contextual
methodology. The persona of Hagar serves as a foundational element for fostering solidarity
among Abrahamic faith communities, which share common concerns such as migration,
injustice, and other pressing issues. This exploration aims to examine the universal

significance of Hagar’s experience in the context of contemporary interfaith challenges.
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