Contacts and Controversies between
Muslims, Jews and Christians in

the Ottoman Empire and Pre-Modern Iran

Orient-Institut Istanbul

ok
LG e [ L0 e o L

Mt supestoheiie
& L=| D di-/fuu‘;*g | ‘(If Uls
llepdiptsss il aelCllie G
Sk 1158 losfd thssd

e o ial 5 A

¢} gbl_.syu!whﬂubie,cw(c': :

.u s LJ‘(‘-«",:‘JJ»L?W sy L«G/M-i

ol o.wJ L.(lumu.w.dlm;s 1

NI gl AR AP
, e 31bl bt (40 L‘M!d‘d‘
AT d. i Ll,fd, bt

Gt Mol A sl
‘;’L"L("p-‘ I& JlssGrelle s Jll-v

PG oty 350 sl !

Istanbuler Texte und Studien 21



https://doi.org/10.5771/9783956506826 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/

10,

inlibr

Access - [ TR


https://doi.org/10.5771/9783956506826 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/

Contacts and Controversies
between Muslims, Jews and Christians
in the Ottoman Empire and Pre-Modern Iran



https://doi.org/10.5771/9783956506826 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/

ISTANBULER TEXTE UND STUDIEN

HERAUSGEGEBEN VOM
ORIENT-INSTITUT ISTANBUL

BAND 21



https://doi.org/10.5771/9783956506826 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/

Contacts and Controversies
between Muslims, Jews and Christians
in the Ottoman Empire and Pre-Modern Iran

edited by

Camilla Adang
Sabine Schmidtke

WURZBURG 2016

ERGON VERLAG WURZBURG
IN KOMMISSION



https://doi.org/10.5771/9783956506826 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/

Umschlaggestaltung: Taline Yozgatian

Umschlagbild: Beginn der Risalat ilzam al-yabiid fima za‘amii fi -tawrit min gibal ilm al-kalam
des al-Salam “Abd al-“Allam (Handschrift Fatih 2994, ff. 1b-2a, mit freundlicher Genehmigung)

Bibliografische Information der Deutschen Nationalbibliothek

Die Deutsche Nationalbibliothek verzeichnet diese Publikation in der Deutschen
Nationalbibliografie; detaillierte bibliografische Daten sind im Internet tiber http://dnb.d-nb.de
abrufbar.

Bibliographic information published by the Deutsche Nationalbibliothek
The Deutsche Nationalbibliothek lists this publication in the Deutsche Nationalbibliografie;
detailed bibliographic data are available in the Internet at http://dnb.d-nb.de.

ISBN 978-3-95650-194-4
ISSN 1863-9461

© 2016 Orient-Institut Istanbul (Max Weber Stiftung)

Das Werk einschlie8lich aller seiner Teile ist urheberrechtlich geschiitzt. Jede Verwertung des
Werkes auflerhalb des Urheberrechtsgesetzes bedarf der Zustimmung des Orient-Instituts
Istanbul. Dies gilt insbesondere fiir Vervielfiltigungen jeder Art, Ubersetzungen, Mikro-
verfilmung sowie fir die Einspeicherung in elektronische Systeme. Gedruckt mit Unter-
stiitzung des Orient-Instituts Istanbul, gegriindet von der Deutschen Morgenlindischen
Gesellschaft, aus Mitteln des Bundesministeriums fiir Bildung und Forschung.

Ergon-Verlag GmbH
Keesburgstr. 11, D-97074 Wiirzburg

https://doi.org/10. inlib pen Access -


https://doi.org/10.5771/9783956506826 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/

Contents

LiSt Of CONtIIDULOLS .ttt et eeet et e et e et eeaeeeaeeeseeeseeeseeeseesseensesanean 7
PLOTACE ettt ettt s et e et e et e e ae e et e e e eaeesaateserteseneesenresereeans 11
Judith Pfeiffer

Confessional polarization in the 17t century Ottoman Empire

and Yisuf Ibn Ebi ‘Abdii’d-Deyyan’s

Kesfii'l-esrar fi tlzami’l-Yehitd 06 F-aDBaT .......c.ovveuereeeeeeeinienieeescesesiesieeeeese e saeeenens 15
Camilla Adang

Guided to Islam by the Torah:

The Risala al-hadiya by ‘Abd al-Salam al-Muhtadi al-Muhammadi .................... 57
Sabine Schmidrke

Epistle forcing the Jews [to admit their error]

with regard to what they contend about the Torah,

by dialectical reasoning (Risalat ilzam al-yahid fima za‘ami

[fi I-tawrat min qibal ilm al-kalam) by al-Salam ‘Abd al-Allam.

A Critical €dItION uveiuiiieieieecre et 73

Monika Hasenmiiller

Die Beschreibung Muhammads im Evangelium.

Eine muslimische Polemik gegen die Christen

aus dem osmanischen Reich (Anfang 18. Jhdt.) cooeeeeeeninireiiinecceee 83

Paolo Lucca
Sabbetay Sewi and the Messianic Temptations of Ottoman Jews
in the Seventeenth Century According to Christian Armenian Sources .......... 197

Elisabetta Borromeo

Le clergé catholique face au pouvoir ottoman.

Les brevets de nomination (berdr) des évéques

et des archeveques (175M€ SIECIE) ...uvrururuririririeieieeerereiee e 207

Heleen Murre-van den Berg
Apostasy or ‘a House Built on Sand’.

Jews, Muslims and Christians in East-Syriac texts (1500-1850) ......c.cceeereruennee 223
Rudi Matthee

The Politics of Protection.

Iberian Missionaries in Safavid Iran under Shah ‘Abbas I (1587-1629)............. 245

https://doi.org/10. b _ Open Access -


https://doi.org/10.5771/9783956506826 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/

6 CONTENTS

Dennis Halfi

Schiitische Polemik gegen das Christentum

im safawidischen Iran des 11./17. Jhdts.

Sayyid Ahmad “Alawis Lawamii rabbani dar radd-i Subba-yi nasrani.................. 273

Reza Pourjavady ¢ Sabine Schmidtke
Sayyid Muhammad Mahdi al-Burgjirdi al-Tabataba’i’s (d. 1212/1797)
debate with the Jews of Dhu I-Kifl.

A survey of its transmission, with critical editions

Of 1tS A1abic and Persian VeISIONS. ..coueeeveeeeeeeeeeeeeeeeeeeeeeeeeeesereeseseeseseesesreesseees 335
Vera B. Moreen

Iranian Jewish History Reflected in Judaeo-Persian Literature........ccoceeueueunee. 397
TIK ettt ettt ettt e eateea e e ateea e e ateeateeaeeeaeeaneenneennean 413

https://doi.org/10. b _ Open Access -


https://doi.org/10.5771/9783956506826 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/

List of Contributors

Camilla Adang is Senior Lecturer at the Department of Arabic and Islamic
Studies at Tel Aviv University. Her fields of specialization include interreligious
polemics and classical Islamic religious thought. She is the author of Islam frente a
Judaismo. La polémica de Ibn Hazm de Cordoba (Madrid 1994) and Muslim Writers on
Judaism and the Hebrew Bible: From Ibn Rabban to Ibn Hazm (Leiden 1996) and co-
editor, with Sabine Schmidtke and David Sklare, of A Common Rationality.
Mu‘tazilism in Islam and Judaism (Wirzburg 2007). She is one of the editors of the
Series “Studies in the Children of Abraham”, published by Brill, Leiden. She is
currently preparing a monograph on the creed of Ibn Hazm.

Elisabetta Borromeo is attached to the Laboratoire Etudes turques et ot-
tomanes led by Gilles Veinstein at the Colléege de France (Paris). A specialist on
the travel history of the Levant, she is the author of Voyageurs occidentaux dans
PEmpire ottoman (1600-1644) (Paris 2007). She has also published several articles
on a number of travellers as well as on the image of the “Turk” in Europe. She is
particularly interested in the Ottoman Catholics and in their rapport with the two
powers they depended upon: the temporal power of the Sultan and the spiritual
power of the Holy See. She is currently preparing a study on the relationship be-
tween Islam and Christendom in the Modern Age.

Dennis Halft has studied Islamic, Comparative Religious and Iranian Studies
at Freie Universitit Berlin, the Institut National des Langues et Civilisations Ori-
entales in Paris and the Institut Francais d’Ftudes Arabes in Damascus. Between
2006 and 2007 he worked as advisor on Lebanon, under the auspices of the Ger-
man Federal Ministry for Economic Cooperation and Development. In 2008 he
was researcher at the Dominican Institut M.-Dominique Chenu, Berlin, and
joined the Order of Preachers in 2009. His current research concentrates on
Christian-Muslim polemical writings in Safavid Iran and Mughal India.

Monika Hasenmiiller earned her master’s degree in Islamic studies from
Freie Universitit Berlin in 2008 after studying Islamic and Arabic studies as well
as Political Science in Bamberg, Cairo and Berlin. Until January 2009 she worked
at C.H.Beck publishing house, Munich. Her edition of a polemical tract against
Christianity published in this volume is a revised version of her master’s thesis.

Paolo Lucca holds a doctorate in Oriental Studies (2007) from the Ca’ Foscari
University of Venice, where he is currently Teaching Fellow in Hebrew Language
and Literature. During his doctoral program he specialized in ancient Armenian
and Syriac. He has published on the textual criticism of the Armenian Bible and
is working on a critical edition of the Armenian books of Chronicles. He is a
member of the translation group preparing the Italian version of the Septuagint led
by Paolo Sacchi.

https://doi.org/10. b _ Open Access -


https://doi.org/10.5771/9783956506826 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/

8 LIST OF CONTRIBUTORS

Rudi Matthee is Unidel distinguished Professor of Middle Eastern History at
the University of Delaware. He received his PhD in Islamic Studies from UCLA,
1991. He has published extensively on early modern Iranian history and is the au-
thor of the award-winning books The Politics of Trade in Safavid Iran: Silk for Silver,
1600-1730 (1999) and The Pursuit of Pleasure: Drugs and Stimulants in Iranian His-
tory, 1500-1900 (2005). He is co-editor (with Beth Baron), of lran and Beyond: Es-
says in Honor of Nikki R. Keddie (Mazda 2000); and (with Nikki Keddie), of fran
and the Surrounding World: Interactions in Culture and Cultural Politics (University of
Washington Press 2002). His most recent book, Persia in Crisis: The Decline of the
Safavids and the Fall of Isfaban, will be published by I.B. Tauris in 2010.

Vera B. Moreen received her PhD from Harvard University. She has been a
Visiting Associate Professor at Swarthmore College and the University of Penn-
sylvania. Her primary research areas are the cultural world of Iranian Jewry as de-
picted in medieval and pre-modern Judeo-Persian literature and history, Iranian
Jewish history and the interface between Muslim and Jewish religious, literary,
and artistic topoi. She is the author of Minziature Paintings in_Judaco-Persian Manu-
scripts (Cincinnati 1985), of Iranian Jewry’s hour of peril and heroism. A study of Babai
ibn Lutf’s chronicle, 1617-1662 (New York 1987) and of In Queen Esther’s Garden: An
Anthology of Judeo-Persian Literature (New Haven/London 2000). She is co-editor of
the Encyclopaedia of Jews in the Islamic World (Leiden: Brill).

Heleen Murre-van den Berg is Professor for the History of Modermn
World Christianity at Leiden University. Her research is focused on ‘non-western’
forms of Christianity and her current projects concentrate on the Christianity of
Iraq (especially concerning the Church of the East, Assyrian and Chaldean), as
well as on Christian views of the ‘Holy Land’. She is the author of From a Spoken
to a Written Language. The Introduction and Development of Literary Urmia Aramaic in
the Nineteenth Century (Leiden 1999) and has edited New Faith in Ancient Lands.
Western Missions in the Middle East in the Nineteenth and Early Twentieth Centuries
(Leiden 2006).

Judith Pfeiffer teaches Islamic history at the University of Oxford. Her cur-
rent research focuses on conversion processes, in particular conversion to Islam in
the Mongol Empire, and the interaction between the local and Mongol elites. She
has published widely on religion and politics during the Mongol period and is co-
editor of History and Historiography of Post-Mongol Central Asia and the Middle East.
Studies in Honor of Jobn E. Woods (Wiesbaden 2006, with Sholeh A. Quinn) and of
Theoretical Approaches to the Transmission and Edition of Oriental Manuscripts (Wiirz-
burg 2007, with Manfred Kropp).

Reza Pourjavady is a research associate at McGill University (Montreal) for
“The Post-classical Islamic Philosophical Database Initiative”. He obtained his
PhD degree at Freie Universitit Berlin in 2008 with a study on the life and work
of Najm al-Din Hajji Mahmud al-Nayrizi, an Iranian philosopher from the early

https://doi.org/10. b _ Open Access -


https://doi.org/10.5771/9783956506826 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/

LIST OF CONTRIBUTORS 9

Safavid period, after studying philosophy and Islamic Studies in Tehran, Leeds
and Berlin. Together with Sabine Schmidtke, he has published A Jewish Philosopher
of Baghdad. Izz al-Dawla Ibn Kammiina and his writings (Leiden 2006) and edited
Critical Remarks by Nagm al-Din al-Katibi on the Kitab al-Ma‘alim by Fakbr al-Din al-
Razi, together with the Commentaries by ‘Izz al-Dawla Ibn Kammiina (Tehran 2007).

Sabine Schmidtke is Professor of Islamic Studies at Freie Universitit Berlin.
She is sectional editor (theology & philosophy) of The Encyclopaedia of Islam, 3t
ed. and co-founder and -coordinator of the Mu‘tazilite Manuscripts Group (estab-
lished 2003). She has published extensively on Islamic and Jewish intellectual his-
tory. Her works include Theologie, Philosophie und Mystik im zwdilferschiitischen Islam
des 9./15. Jabrbunderts. Die Gedankenwelt des Ibn Abi Jumbir al-Absa’t (um 838/1434-
35 - nach 906/1501) (Leiden 2000) and, together with Reza Pourjavady, A Jewish
Philosopher of Baghdad. ‘Izz al-Dawla lbn Kammiina and his Writings (Leiden 2006)
and Critical Remarks by Najm al-Din al-Katibi on the Kitab al-Ma‘alim by Fakbr al-Din
al-Razi, together with the Commentaries by “Izz al-Dawla Ibn Kammina (Tehran 2007).
She has co-edited, with Camilla Adang and David Sklare, A Common Rationality.
Mu‘tazilism in Islam and Judaism (Wiirzburg 2007).

https://doi.org/10. b _ Open Access -


https://doi.org/10.5771/9783956506826 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/

10,

inlibr

Access - [ TR


https://doi.org/10.5771/9783956506826 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/

Preface

The relations between the Muslim majority and members of the Jewish and
Christian minorities in the Ottoman Empire as well as in pre-modern Iran re-
ceived a series of new impulses from the 15t and 16t centuries onwards, which
were reflected in intensified encounters in the intellectual and literary, as well as
the social and political spheres. The most important impulse in the Ottoman
Empire for a new social and intellectual flourishing of the Jews in particular was
the immigration of Jewish exiles from the Iberian Peninsula in the aftermath of
the Spanish Reconquista of 1492, while by the mid-17t% century it was especially
the sweeping but short-lived messianic movement that arose around Shabbetai
Zvi (1626-1672) that had a major impact on the Jewish communities within the
Empire and beyond, and that affected relations between Jews and Muslims. In Sa-
favid and Qajar Iran, by contrast, it was the increasing presence of Christian, ini-
tially mostly Catholic, missionaries that constituted the main impetus for interre-
ligious intellectual encounters. From the 19t century onwards they were joined
by Protestant missionaries, mainly from Britain. In the Ottoman Empire, where
native Christians of different denominations were numerous, the foreign mission-
ary effort seems to have had less of an impact than in Iran. On the other hand,
the Jewish communities in the latter country did not experience the same kind of
renaissance enjoyed by their coreligionists in the Ottoman lands.

The purpose of the present volume is to bring into focus new textual materials
that shed fresh light on the intellectual and social exchanges between Muslims
and non-Muslims both in the Ottoman lands and in pre-modern Iran and to fos-
ter intensified cooperation between scholars from a variety of disciplines. One
type of source that has hitherto been insufficiently explored is Muslim polemical
and apologetical literature and the response it elicited. In more than one respect
this genre of writings can supply information about the intellectual as well as the
social position of the religious minorities. The arguments used, the events and
persons referred to (even if at times only obliquely), as well as the literary sources
quoted allow us to draw conclusions concerning the position of the respective
minority. Moreover, the statements with which the authors preface or justify their
works, the multiplication of polemical and apologetical tracts and the prolifera-
tion of manuscript copies of these same tracts, inform us about the socio-histori-
cal contexts in which these texts were written, received and subsequently repro-
duced. Judith Pfeiffer discusses a detailed refutation of Judaism written in Otto-
man Turkish that was composed during the late 16%, early 17t century and at-
tributed to Yasuf Ibn Abi ‘Abd al-Dayyan, a Jewish convert to Islam. The com-
paratively large number of extant manuscripts and their geographical distribution
suggest that the tract, which has so far completely escaped the attention of schol-
ars, was very popular. Camilla Adang offers a translation and analysis of another
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12 PREFACE

evidently widely received polemical tract by a Jewish convert to Islam, a/-Risala al-
Hadiya, by one ‘Abd al-Salam al-Muhtadi. The introduction to the text includes a
brief conversion account by the author who refers to Bayazid II (reigned
886/1481-918/1512) as the sultan ruling at the time of composition. Additional
polemical tracts by converts from the Ottoman lands are offered in editio princeps
by Monika Hasenmiiller and Sabine Schmidtke. The first is a comprehensive tract
against Christians by one Darwish ‘Ali, composed at the beginning of the 18t
century; the second is a shorter epistle entitled Risalat llzam al-yahid fima za‘amii fi
Ftawrat min qibal ilm al-kalam by one al-Salam ‘Abd al-“Allam, a former Jew who
apparently also wrote at the time of Bayazid II. Dennis Halft’s contribution is a
detailed study of the history and transmission of a popular 17% century Muslim
polemical reply to Pietro Della Valle’s Epistola ad nobilem Persam, Lawami™i rabbani
dar radd-i shubba-yi nasrani by the Persian Twelver Shii author Sayyid Ahmad
‘Alawi. The contribution by Reza Pourjavady and Sabine Schmidtke likewise fo-
cusses on a Twelver Shil text that was widely received among Iranian readers al-
though it originated in Iraq; on the basis of most extant manuscripts of the ac-
count of Bahr al-“Ulam’s (d. 1797) famous debate with the Jews of Dhu 1-Kifl the
transmission of the account is studied and critical editions of the original Arabic
version and its Persian translation are given. Paolo Lucca discusses the messianic
movement of Shabbetai Zvi from a highly original point of view: that of two Ar-
menian Christian chroniclers writing at the time of the events. An English transla-
tion is added to the Armenian texts, which show one of the authors to be sympa-
thetic with the disillusioned Jews. Elisabetta Borromeo offers a close analysis of a
series of 17t century nomination documents for Catholic bishops and archbish-
ops in the Ottoman realm and discusses what these documents tell us about the
relations between the Ottoman authorities and the official representatives of a re-
ligious minority. Heleen Murre-van den Berg analyses a chapter in the history of
the Nestorian Syriac Church of the East, viz. its relations with its Muslim
neighbours as reflected in a number of mostly unpublished texts in East-Syriac
mainly from the 19t century. Rudi Matthee provides a detailed discussion of the
changing attitudes of the Safavid rulers and the Iranian elite to Iberian missionar-
ies. Although at first the latter were admired and appreciated as intellectuals and
mediators between Iran and Catholic European rulers, support for them waned as
the political and religious reality in Iran changed. Vera Moreen examines a num-
ber of representative, yet little studied texts in Judaeo-Persian from the Safavid pe-
riod for what they tell us about the attitudes of Iranian Jews towards Islam and
Muslims.

Some of the papers were presented at a workshop funded by the European Sci-
ence Foundation and held in June 2007 at the German Orient Institute in Istanbul,
and whose theme was “The Position of Religious Minorities in the Ottoman Em-
pire and early modern Iran”. Most of the manuscript materials for the contribu-
tions of Camilla Adang, Monika Hasenmiiller, Judith Pfeiffer, Reza Pourjavady and
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Sabine Schmidtke were purchased with the support of a research grant from the
Gerda Henkel Foundation. We thank all the above-mentioned institutions and or-
ganizations for their generous financial support. We also thank the Stileimaniye
Library and especially its director, Dr. Emir Es, for having granted us the permis-
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Confessional polarization

in the 17" century Ottoman Empire

and Yasuf Ibn Ebi ‘Abdii’d-Deyyan’s
Kegfii'l-esrar fi ilzami’I-Yehid ve’l-abbar'

Judith Pfeiffer

Introductory remarks

Due to the great number of documents that have survived from the Ottoman pe-
riod, and thanks to an increasing scholarly interest in religious minorities over the
past decades, the social, economic, and legal history of the Jewish communities in
the pre-modern Ottoman Empire has been relatively well researched. By contrast,
the religious and intellectual history of these groups has on the whole received
less attention. Here, especially the 17t century still presents the largest lacuna in
the area. To my knowledge, and despite the fact that conversion looms large in
most studies on the 17t century Ottoman Empire, the text (or, for that matter,
the kind of text) that the present article is concerned with has so far attracted less
scholarly attention than it deserves.?

1

I am indebted to Sabine Schmidtke who directed me to the relevant manuscripts; and to
Tijana Krsti¢, who in 2008 made available to me a copy of the Sofia manuscript of Ibn Ebi
‘Abdi’d-Deyyan’s treatise, which I had not seen up to that point. An earlier version of this
paper, entitled “The View of an Insider: Ibn Abi ‘Abd al-Dayyan’s [Kitab] Kashf al-asrar fi
ilzam al-Yabid wa al-abbar” was presented at the European Science Foundation Workshop
on “The Position of Religious Minorities in the Ottoman Empire and Early Modern Iran,
as Reflected in Muslim Polemical and Apologetical Literature,” German Oriental Institute,
Istanbul, June 14-16, 2007. I am greatly indebted to Ilker Evrim Binbas for his help in in-
terpreting difficult passages of the Ottoman text, and for saving me from several misinter-

pretations. Robert Dankoff, Adam Gacek, and Vera Moreen kindly responded to individ-
ual questions, and I am grateful for their suggestions. Any remaining errors are, of course,

my own. — Research for this paper was made possible by the Gerda Henkel Stlftung and
the John Fell Oxford University Press Research Fund, to both of whom I am grateful for
their support.

For some of the relevant literature, see the bibliographies in Christians and Jews in the Otto-
man Empire: The Functioning of a Plural Society 1-2, eds. Benjamin Braude and Bernard
Lewis, New York 1982, vol. 2; Minna Rozen, Jewish Identity and Society in the Seventeenth Cen-
tury: Reflections on the Life and Work of Refael Mordekbai Malki, Tibingen 1992; eadem, A
History of the Jewish Community in Istanbul. The Formative Years, 1453-1566, Leiden 2002;
Avigdor Levy (ed.), The Jews of the Ottoman Empire, Princeton, N.J. / Washington, D.C.
1994; Yaron Ben-Naeh, Jews in the Realm of the Sultans: Ottoman Jewish Society in the Seven-
teenth Century, Tubingen 2008; Marc D. Baer, Honored by the Glory of Islam: Conversion and
Conguest in Ottoman Europe, New York / Oxford 2008. As far as I could see, none of these
has made use of Ibn Ebi ‘Abdi’d-Deyyan’s Kegfii l-esrar.
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16 JUDITH PFEIFFER

The work in question is a polemical treatise against Judaism in Ottoman Turk-
ish, which was composed in 1651. According to the lengthy introduction that is
prefaced to it, the author was a Jewish convert to Islam by the name Yisuf Ibn
Ebi ‘Abdir’d-Deyyan. The contents of the treatise, which is entitled Kegfsi Fesrar fi
ilzami’I-Yebid ve'l-apbar (‘Unveiling the secrets of compelling the Jews and the rab-
bis,” viz. to accept the proofs of Islam),> are by no means a novelty: addressing
the abrogation of the law or religion of Moses, extolling the prophethood of
Muhammad, and denouncing the corruption of the Torah by the Jews, it faith-
fully follows the general structure and contents of the Islamic polemical tradi-
tion.* More than that, in its core it is largely based on a very similar treatise by the
16t century Ottoman polymath and biographer Tagkoprii(li)zade (d. 968/1561),
entitled Risala fi I-radd ‘ala I-Yabid.®

Within the Ottoman context, these two texts are by no means an isolated phe-
nomenon - similar treatises against both Judaism and Christianity from the 16t
through 18 centuries survive in multiple copies, and seem to be a much more
widespread phenomenon than was previously assumed. Given the state of manu-
script catalogues of the collections pertaining to the Ottoman Empire, it is more
than likely that further discoveries will be made.®

What is new is the specific historical and political context, and the fact that -
for the first time in this tradition, as far as I am aware - this treatise uses argu-
ments from inner-Jewish debates in a Muslim polemical text that are based on au-

MS Bagdatl: Vehbi Efendi 2022, f. 120 b.

The main motifs of Muslim polemics against Judaism have been analyzed by Hava Laza-
rus-Yafeh, Interiwined Worlds. Medieval Islam and Bible Criticism, Princeton 1992, and
Camilla Adang, Muslim Writers on Judaism and the Hebrew Bible. From Ibn Rabban to Ibn
Hazm, Leiden 1996. For an overview of similar works, see Moshe Perlmann’s “The Medie-
val Polemics Between Islam and Judaism” (in Religion in a Religious Age, ed. S.D. Goitein,
Cambridge, MA 1974, pp. 136-38), which contains a chronological-bibliographical survey
listing the primary and secondary Jewish-Islamic polemical literature from the 9t through
the 15th centuries, with peaks in the 11th and 13t centuries.

5 Sabine Schmidtke and Camilla Adang, “Ahmad b. Mustafa Tashkubrizade’s (d. 968/1561)
Polemical Tract Against Judaism,” A-Qantara 29 (2008), pp. 79-113, 537-38, with refer-
ences on Tagkopriizade, ibid., p. 80 n. 1.

For a selection of such texts, including the treatise under discussion, see Camilla Adang,
[lker Evrim Binbas, Judith Pfeiffer, and Sabine Schmidtke, Ottoman Intellectuals on Judaism:
A Collection of Texts from the Early Modern Period (in preparation). In addition, numerous
autobiographical conversion narratives by Christians converting to Islam were produced in
the Ottoman Empire during this period, of which the Papasname (wr. 1062/1653) is
chronologically closest to the Kegfsi-esrar; see Tijana Krsti¢, “Illuminated by the Light of
Islam and the Glory of the Ottoman Sultanate: Self-Narratives of Conversion to Islam in
the Age of Confessionalization,” Comparative Studies in Society and History 51 1 (2009), pp.
59-60. I am grateful to the author for providing me with a copy of her paper prior to its
publication. — I have not had access to Mehmet Aydin’s Miislimanlarin Hristiyanlara Kars:
Yazdig Reddiyeler ve Tartigma Konulari, Ankara 1998.
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thorities that are not usually found in such treatises.” The author also translated
quotations from the Hebrew Bible into Ottoman Turkish in support of his argu-
ment, which appears to be one of the earliest such attempts, predating by several
years the translation efforts of the Polish convert “Ali Ufki (previously known as
Albertus Bobovius, 1610-1675),8 and even the so far earliest known translation by
the Istanbuliot Jew known as Haki (fl. 1695).° This possibly makes the passages
translated by Ibn Ebi ‘Abdii’d-Deyyan the currently earliest known (partial) trans-
lations of passages from the Hebrew Bible into Ottoman Turkish.

Apart from references in catalogues and hand-lists, the only publications to my
knowledge that mention Ibn Ebi ‘Abdi’d-Deyyan’s treatise (albeit briefly) are
Eleazar Birnbaum’s 1984 bibliographical survey of uncatalogued Ottoman manu-

7 A close textual analysis based on all known manuscripts will reveal the extent of such quo-

tations; for now, see n. 58 of this paper.

8 On him, see Cem Behar, AL Ufki ve Mezmurlar. Besiktas, Istanbul 1990, and ‘Ali Utki [Al-
bertus Bobovius] (1610-1675). Topkapi: Relation du sérail du Grand Seigneur. Edition présen-
tée et annotée par Annie Berthier et Stéphane Yerasimos, Arles 1999 (Introduction). The
early 18t century editor of one of ‘Ali Ufki’s epistles wrote in his introduction that “about
the year 1653. at the defire of Mr. Basire, [Ufki] turn’d the English Church-Catechism o
Turkith; and tranflated the whole Bible into the fame Language for Levinus Warnerus, who
tranfmitted it to Leyden, that it might be printed; and the Manufcript Copy is at prefent kept in the
Library of that Place. I have the Psalms of David in Turkish, writ with his own Hand.” Four Trea-
tises Concerning the Doctrine, Discipline and Worship of the Mahometans, London [Printed by J.
Darby for B. Lintott at the Cross-Keys, and E. Sanger at the Post-House in Fleetstreet]
1712, “Preface to the reader,” p. 106.

9 On Yahya b. Ishak Haki, see H[annah] Neudecker, The Tirkish Bible Translation by Yahya Bin
’Ishak, also called Haki (1659), Leiden 1994. Prior to Bobovius, and also at the behest of
Warner, the less well known Haki had completed his translation of the Pentateuch into
Turkish in 1659 (ibid., p. 280). While carried out in very different contexts (Warner, in
whose service both Haki and Ufki worked, pursued the conversion of Muslims to Christi-
anity, whereas Ibn Ebi ‘Abdii’d-Deyyan’s treatise deals with the conversion of Jews to Is-
lam), the fact that the works of Ibn Ebi ‘Abdii’d-Deyyan, Haki, and Ufki were completed
within barely more than a decade is striking, and may have been more than a coincidence
during this time of confessional polarization and international contacts: Just as clearly as
Ibn Ebi ‘Abdii’d-Deyyan expressed that his treatise was meant to be used as a conversion
manual, so did the powerful mentors who asked Warner to translate (or rather have trans-
lated) into Turkish the Old and New Testament leave little doubt about their aims. Writing
to Warner in 1663, his patron, the Bohemian Protestant reformer Comenius (d. 1670), ex-
pressed great satisfaction that by his act of translation Warner had finally moved on from
busying himself with human affairs to “being used now for divine affairs as well. Is it not
given to you, my dear Sir, to be a chosen vessel to carry the Name of the Lord in the sight
of the Nations? to open their eyes and to convert them from the darkness to the light?”
(ibid., p. 376 n. 65). Fostering Bible translations for potential (future) Muslim and Jewish
converts, whose mass conversions to Protestantism were anticipated as one of the signs of
the end of the world was one way in which Protestants with chiliastic expectations such as
Comenius prepared for the future (ibid., p. 380, with references). - On the relationship be-
tween Warner, Haki, and Ufki, and the wider context of the intellectual circles of the 17t
century Ottoman Empire and Ottoman-European relations, see Robert Dankoff, An Otto-
man Mentality. The World of Eviiya Celebi. With an afterword by Gottfried Hagen, Leiden
2006, esp. p. 167, and Gottfried Hagen, “Afterword. Ottoman Understandings of the
World in the Seventeenth Century,” in Dankoft, An Ottoman Mentality, esp. p. 251.
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scripts in Turkey,!® and a 2009 article by Tijana Krsti¢ on Ottoman conversion
narratives in the seventeenth century.!! The present author agrees with Krsti¢’s
observation that Ottoman ‘confessionalization’’? was closely related to funda-
mental societal changes as well as politics, and that by the 17t century, conver-
sion to Islam in the Ottoman Empire, as well as to ‘orthodoxy’ within Islam, were
effected from the bottom up,!3 as opposed to a conversion process following
primarily the principle of cuius regio, eius religio, starting from the Sultan and his
circles from the top down.!* In addition to the Ottoman context, Krsti¢’s percep-

10" Eleazar Birnbaum, “Turkish Manuscripts: Cataloguing since 1960 and Manuscripts Still
Uncatalogued. Part 5: Turkey and Cyprus.” journal of the American Oriental Society 104
(1984), p. 492. Birnbaum states that this is “an interesting polemical work, Kesf il-esrar fi il-
zam il-Yehid by Yusuf b. ‘Abdullah ed-Deyyan (Dayyan). The author, who had abandoned
Judaism for Islam, declares that the purpose of the work is to provide the ulema with in-
formation on Judaism, since he has personal knowledge of the Talmud and Jewish writ-
ings. The work, which contains many ‘proof texts’ from misinterpreted Jewish works, seeks
to show Judaism’s inferiority to Islam. The text is undated but probably 16th or 17th cen-
tury.”

1T Krsti¢, “Illuminated by the Light of Islam,” p. 57 n. 92 states “The earliest dated manu-

script of Yusuf’s account I was able to locate is MS #2050, 91a-107b, preserved in the Bul-

garian National Library in Sofia, which suggests that the text must have been originally
written in or before 1088 A.H. (1677/78).” Indeed, this assumption is confirmed by the
colophon of MS Bagdatli Vehbi Efendi 2022, which mentions 1651 (see below).

For a definition of the term ‘confessionalization,” which was “formulated in distinct oppo-

sition to the primacy of socio-economic forces [...] in German historiography of the

1970s,” see Heinz Schilling, “Confessionalization: Historical and Scholarly Perspectives of

a Comparative and Interdisciplinary Paradigm,” in Confessionalization in Europe, 1555-1700.

Essays in Honor and Memory of Bodo Nischan, eds. John M. Headley, Hans J. Hillerbrand,

and Anthony J. Papalas, Aldershot 2004, p. 24. This is to be distinguished from the ‘for-

mation of confessions’ (“Konfessionsbildung”), as it embraces, beyond the narrowly reli-
gious and ecclesiastical phenomena considered by the former, “a universal perspective that
encompasses all of society. It understands the confessional element as the leading category
of early modern socialization and thereby as the essential element in research on early
modern society. [...] Thus it includes not only early modern church history but also po-
litical, social and legal history as well as cultural history in general and the history of litera-
ture and art in particular.” To which extent similar forces were at work in the Ottoman

Empire has yet to be investigated both in detail and on a large scale, for which treatises

such as the one investigated here provide valuable insights and material.

Krsti¢ has argued that whereas “in the sixteenth century confession building in the Otto-

man Empire was a predominantly top-down process presided over by the sultan and his

advisers, [...] the situation changed in the seventeenth century when new initiatives for re-
ligious reform and definition of ‘orthodoxy’ began to be articulated ‘from below’ in reac-
tion to profound social, political, and economic transformations that the empire was un-
dergoing,” and that by the mid-seventeenth century, a “confessionalization from below”
can be observed. Krsti¢, “Illuminated by the Light of Islam,” pp. 40-41, 60. For a more de-
tailed discussion of such changes in outlook, and the rise of ‘middle class’ intellectuals

during the 17th century, see Hagen, “Afterword,” esp. pp. 249-56.

The latter appears to be the paradigm suggested by, e.g., the recent study by Baer (Honored

by the Glory of Islam), which focuses on the agency of Sultan Mehmed IV in his role as a

“convert maker” during the second half of the 17t century. The author states that “reject-

ing any attempt to explain Ottoman Islamization in terms of the converts’ motives, the

book concentrates on the proselytizers” (abstract). The latter are found at the highest eche-
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tive essay locates Ottoman conversion narratives largely in the inter-imperial (Ot-
toman-Hapsburg; Ottoman- Safavid) space, arguing that they were part of a larger
process of confessionalizaton that included not only Europe, for which the phe-
nomenon is well researched, but the Ottoman Empire as well, and that conver-
sion narratives played an important part in inter-imperial confessionalization.
However, while Christian and Shi‘i converts to Sunni Islam are accommodated
comfortably in such a geography and theoretical framework, those converts to Is-
lam who lacked imperial ‘backing’ - such as former Jews — are more difficult to
locate.!® Despite the rather lengthy conversion narrative that is prefaced to his
treatise, Ibn Ebi ‘Abdii’d-Deyyan’s work is therefore only tangentially touched
upon in Krsti¢’s study, which focuses mostly on Christian conversions to Islam.
While acknowledging the significance of the larger international context,'® the
present article focuses primarily on conversion and conversion narratives within
the context of Ottoman internal politics, which included the continuing conver-
sion of Christians to Islam in the Balkans that reached an all-time high in the 17t

lons of society, notably Sultan Mehmed IV himself, his mother, his grand vizier, and the
Kadizadeli preacher Vani Efendi, who “actively sought to establish his [Mehmed IV’s—]P]
reputation as a convert-maker,” and who “considered themselves devoted Muslims return-
ing society to the right path, from which it had deviated” (p. 245).

This lack of Jewish “imperial backing’ was already noticed by the 17th century Christian
convert to Islam and keen observer of Ottoman society ‘Ali Ufki, who stated: “Les juifs
[...] sont regardés en Turquie avec autant de mépris que dans les autres cantons de
I’Europe ou ils se sont retirés et qu’ils habitent en fugitifs et vagabonds sans aucune pro-
tection, 7Y ayant point de sowverains sur la terre qui vivent dans lenr croyance.” (Emphasis
added). Ali Ufki, Topkapi: Relation du sérail du Grand Seigneur, eds. Annie Berthier and Sté-
phane Yerasomis, Arles 1999, p. 47. — For a discussion of “the lack of a neutral place in
early modern society” in the context of Jewish conversions to Christianity in early modern
Europe, see Elisheva Carlebach, Divided Souls—Converts from Judaism in Germany, 1500-
1750, New Haven / London 2001, p. 102.

Already Madeline C. Zilfi had stressed the importance of the international context for the
religious history of the period, which was not only one of imperial competition, but was
indeed ‘exported’ to Istanbul, where the “politicking of European ambassadors on behalf
of their coreligionists and sympathizers was especially intensive in the first half of the sev-
enteenth century [...] some of the Reformation seems to have been fought out in Istan-
bul, where the Protestant Dutch and English embassies tried to undermine the Catholic
French and the latter’s helpmates, the Jesuits.” Madeline C. Zilfi, The Politics of Piety: The
Ottoman Ulema in the Postclassical Age (1600-1800). Minneapolis 1988, p. 178 n. 84. Part of
the international context were also, of course, the military failures of the Ottomans during
this period, which were often interpreted religiously, and thereby contributed to the con-
fessional polarization within the Ottoman Empire in the 17t century (see below). To the
east, this international context included, in the first half of the 17th century, Western
European missionaries in major cities in Iran, as discussed in the contributions by Halft
and particularly Matthee to this volume, as well as intensive conversion efforts by the
Augustine, Cappucine, and other missionaries among the Mandaeans in the Persian Gulf
on behalf of the Portuguese, who viewed this as part of their trade politics (with, in par-
ticular, the trade route to Goa in mind).

15
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century,!” various individual conversions to Islam within the Ottoman Empire
during the same period,!® and the Kadizadeli movement, which peaked several
times across the 17t century,!® and notably in the period when the Kegf'was com-
posed.

Formerly Jewish authors of polemical literature, and Ibn Ebi ‘Abdii’d-Deyyan
in particular, recognized and put to use standardized narrative fopoi, and partici-
pated just as much in the 17 century confessional polarization as those converts
who were initially represented by and then turned their back on an imperial pol-
ity representing their faith, such as, e.g., Bobovius/‘Ali Ufki vis-a-vis Christian Po-
land. This preliminary study of the KegfsiT-esrar is but a small, further contribution
to filling the gap in our knowledge on the religious and intellectual history of this
period, and in particular our knowledge about inter-religious debates during the
16t and 17t centuries, which are still much uncharted territory, despite the fact
that a growing number of treatises dedicated to such debates have been surfacing
over the past few years.?0 The treatise shows that Ottoman converts from Judaism
to Islam, rather than being ‘outsiders’ to the inter-imperial competition because
of the lack of an #mperial backing for their confession, certainly had several Em-
pires to convert /o, including the Ottoman Empire.

The author and his historical context

The composition date of 1651 locates the Kegfii'l-esrar right in the middle of the
Kadizadeli movement, an activist, socio-economic-political pietistic movement
that originated from the pulpits of popular preachers who incited the wider Mus-
lim population of the Ottoman Empire to ‘enjoin the right and forbid the
wrong,?! with the double aim and incentive of ‘returning’ to a pure, unadulter-

17" Eyal Ginio, “Childhood, mental capacity and conversion to Islam in the Ottoman state,”

Byzantine and Modern Greek Studies 25 (2001), p. 93; Anton Minkov, Conversion to Islam in
the Balkans. Kisve Babasi Petitions and Ottoman Social Life, 1670-1730, Leiden 2004, pp. 194-
96; Krsti¢, “Illuminated by the Light of Islam,” p. 43.

18 Famous converts during the second half of the 17t century include Sabbetai Svi (d. 1676)
and the above mentioned Bobovius/‘Ali Ufki (d. 1675). On the former, see Gershom
Scholem, Sabbatai Sevi, the mystical Messiah, 1626-1676, trans. R.J. Zwi Werblowsky, Prince-
ton, NJ 1973; on the latter, see n. 8 above. Among the less famous converts are such indi-
viduals as Ibn Ebi ‘Abdi’d-Deyyan, about whom we only know through their own writ-
ings. For similar cases, see also the contributions of Camilla Adang, Monika Hasenmiiller
and Sabine Schmidtke to this volume.

19" Zilfi, The Politics of Piety; Ahmet Yasar Ocak, “XVII Yiizyilda Osmanli Imparatorlugunda
Dinde Tasfiye (Piiritanizm) Tesebbiislerine Bir Bakis: Kadizadeliler Hareketi,” Tiirk Kiilisirii
Aragtirmalar: 17-21 i-ii (1979-83), pp. 208-25.

20 See Schmidtke/Adang, “Ahmad b. Mustafa Tashkubrizade’s Polemical Tract,” and the con-

tributions of Adang, Hasenmiiller and Schmidtke to this volume.

Zilfi, The Politics of Piety, pp. 137-43. The central issue were “tensions between innovation

and fundamentalism” which “in large part determined the character of politics in the sev-

enteenth century.” Zilfi, The Politics of Piety, p. 134. On the eponymous ‘founder’ of the

21
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ated, original Islam, and prohibiting ‘innovations’ such as the consumption of
coffee, tobacco, and opium; and practices of popular veneration that were per-
ceived as ‘un-Islamic’ (such as the visiting of saints’ tombs, the attendance of Sufi
ceremonies, and the pronunciation of blessings after mentioning the name of the
prophet Muhammad),?? while at the same time trying to evict their Sufi practitio-
ners—cum-madrasa—educated competitors from the highly prestigious and lucra-
tive, and hence much coveted, pulpits of Istanbul’s major Friday mosques.?3 Such
endeavors converged effortlessly with polemics against non-Muslims, as well as
conversion efforts focusing on the latter.

As Madeline Zilfi has demonstrated, the overall picture was exceedingly com-
plex. By and large, most of the Kadizadelis appear to have enjoyed only a basic
education, and those who ever became preachers (vaiz, pl. vu“dz) at one of the
Friday mosques of Istanbul in most cases did so by slowly working their way up
through a number of positions at provincial and then lesser Friday mosques in Is-
tanbul, and had to prove themselves in competition with others by attracting ever
larger crowds. It was the sultans who appointed the seyhiilislam, the highest judici-
ary in the realm who was in most cases a product of the madrasa system, often
close to Sufi circles, and in some cases, though not always, opposed to the
Kadizadelis. A famous example of the latter is the notorious seyhiilislam Baha’i
(d. 1654), who was a heavy smoker himself and issued a ferva that tobacco was
licit, thus taking the opposite stance to the Kadizadelis.?* However, this did not
mean that the sultans were not pleased with some of the Kadizadelis’ preachings:
the prohibition of coffee — and by extension coffee houses — and opium meant
the closure of coffee houses — not only competition of the mosque, but also
places where political unrest could brood.

The Kadizadeli movement was close to the people, engaging with them physi-
cally in the same space (the mosque), much more so than the generally moderate
madrasa-educated and -educating religio-political #miye elites. It constituted a
movement ‘from below,” while also appealing, in its arguments, to the larger inter-
national politics of the empire by making deviant religion responsible for Otto-
man military defeat, ever increasing during the 17t century and one of the main
reasons why it has become known as a “troubled century” and “period of decline.”

movement, Birgeli Mehmed, see Kitip Celebi (1609-1657), The Balance of Truth, translated
with an introd. and notes by G.L. Lewis, London [1957], pp. 128-31; Zilfi, The Politics of Pi-
ety, pp. 143-46. On his creed, the Tariga Mubammadiyya, see Bernd Radtke, “Birgiwis
Tariga Mubammadiyya. Einige Bemerkungen und Uberlegungen,” Journal of Turkish Studies
26 (2002), pp. 159-74.

22 See Zilfi, The Politics of Piety, especially pp. 133-37.

23 Madeline C. Zilfi, “The Kadizadelis: Discordant Revivalism in Seventeenth-Century Istan-
bul,” Journal of Near Eastern Studies 45 (1986), pp. 251-69, and eadem, The Politics of Piety,
especially Chapter Four, “The Kadizadeli Challenge,” pp. 129-81.

24 For more on Baha, see Zilfi, The Politics of Piety, pp. 142-43.
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Religious interpretations of political, social, and military ‘failures’ were rampant
during the 1650’s, when the Ottomans were losing ever more lands to enemy
forces, with the capital being almost starved by the Venetians’ overpowering force
in the Mediterranean Sea.?> Conversely, conversion of non-Muslims to Islam
could be seen as a ‘success.” This is by no means a new phenomenon. Narratives
of conversion and conquest often go hand in hand and long predate the Otto-
man Empire in the Islamic context.?6 Increasingly, however, politics were inter-
preted religiously, and wice versa. For example, when, in 1655, the islands of Bozca
and Limni fell to the Venetians, the Kadizadelis “blamed the loss of the islands
on the fact that Grand Vizier Boynuegri Mehmed Pasha was a Sufi.”?’

Such polarization was exacerbated around 1661 with the rise to power of Sul-
tan Mehmed’s (r. 1648-87) preceptor and spiritual counselor of the Grand Vizier
Kopriilizade Fazil Ahmed (r. 1661-1676),28 the Kadizadeli leader Vani Mehmed
Efendi (d. 1685).2° During his era, even the welfare of the public became polar-
ized when, against the Sultan’s original order, which was based on the past prac-
tice of joint prayers of the Christian and Muslim congregations of Istanbul for the
communal good of the city’s inhabitants, Vani Mehmed argued that communal
prayers against the plague should 7ot be performed in an inter-confessional man-
ner.39 Against the current seybilislanm’s support of the practice of the past, Vani

25 Rycaut’s entry for the year 1651 is full of accounts of Ottoman military failures, and so are

the entries for the previous years: almost the entirety of his report on Sultan Ibrahim’s
reign (1640-48) is devoted to military campaigns (and mostly Ottoman defeat). Sir Paul
Rycaut (1628-1700), The history of the Turkish empire from the year 1623 to the year 1677. contain-
ing the reigns of the three last emperours, viz. Sultan Morat or Amurat IV. Sultan Ibrabim, and Sul-
tan Mahomet IV. his son, the XIII. Emperour now reigning, London 1680, pp. 1-35 (for Sultan
Ibrahim’s reign), pp. 42-45 (for the year 1651).

26 Judith Pfeiffer, Conversion to Islam among the Ilkhans in Muslim Narrative Traditions: The Case
of Abmad Tegiider [d. 682/1284], Ph.D. Thesis, The University of Chicago 2003, Introduc-
tion.

27 Baer, Honored by the Glory of Islam, p. 71.

28 On the career of this smiye-trained son of the Grand Vezir Kopriilii Mehmed (d. 1661), see
Zilfi, The Politics of Piety, pp. 84-85.

29 On Mehmed ibn Bistam of Van, “Vani” Mehmed Efendi, and his involvement in politics,
including his incitement of a new wave of Kadizideli activities, see Zilfi, The Politics of Pi-
ety, pp. 146-59. Zilfi locates conversion efforts especially with Vani Mehmed (pp. 146, 149-
50, 152-53), and points out the parallels between the measures taken by the Kadizidelis
against Sufis and non-Muslims. “With regard to non-Muslims, so visible in Istanbul [...],
Muslim ‘deviation’ lay in the direction of over-indulgence of the infidel. There had been
too much toleration, too much latitude. His [Vani Efendi’s—JP] policies toward them
were not unlike those toward the Sufis. Both policies were inspired by a similar vision. He
set out to curb the public access of both groups.” Zilfi, The Politics of Piety, p. 153. Among
others, Vani was personally involved in the interrogation of Sabbetai Svi that led to the
latter’s conversion to Islam (Scholem, Sabbatai Sevi, pp. 673-86; Zilfi, The Politics of Piety,
p- 154). Rycaut described Vani Efendi as “as inveterate and malicious to the Chriltian Re-
ligion, as any Enthulialt or Fanatick is to the Rites of our Church and Religion.” The history
of the Turkish empire, p. 105 (under the year 1662).

30 Zilfi, The Politics of Piety, p. 157.
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Mehmed argued successfully that the prayers should be performed in a segregated
way, and that members of each faith should carry out their prayers separately. He
took an even harsher position in interpreting the Great Fire of 1660. According to
the contemporary observer Rycaut, Vani Mehmed attempted to push through his
position by using confessional polarization as his main argument:

Vanni Effendi [...] per(waded the [Grand] Vezir [Fazil Ahmed Kopriiliizade, d. 1676]
that the terrible Fires in Conflantinople and Galata in the year 1660, and the lalt years
unparalleled Peftilence, and the inconfiderable advance of the Turks on the Chriltians
for [ome years, were [0 many parts of Divine Judgments thrown on the Mullulmen, or
Believers, in vengeance of their too much Licence given to the Chriltian Religion [...]
Wherefore a Command was ilfued, That no Wine sfould be henceforth (old within the
Walls of the City [of Constantinople-JP]. And it was farther intended that Greeks and
Armenians, and all other Chriftians, who had Dwellings or Po(le(lions within the Walls
of the City, (hould within forty days fell thofle habitations, and depart; which otherwise
(hould be confifcated to the Grand Signior.3!

Rycaut also stated with relief that “God who [upports the Faithful in Tryals of
Perfecution, moderated this Decree, and referved (till his Church in the midlt of
Infidels; not [uffering this City to lofe the Name nor Religion of that Holy Em-
peror, who both erected, and chriltened it,”3? and went on to report how Christian
prisoners, men who had been incarcerated because of their insubordination to the
initial decree — they had started re-building churches — were released through the
special intervention of the Sultan mother Hatice Turhan Sultan (d. 1683) in order
to help in the building of the Yeni Cami (Yeni Valide) mosque.

As Baer has demonstrated, the Jewish community was particularly badly af-
fected by these events. During the Great Fire of 1660, entire quarters of Istanbul
that had been largely Jewish had burned down. They were now ‘converted’ into
purely Muslim quarters under the new Sultan mother Valide Hatice Turhan Sul-
tan. The completion of the huge Yeni Cami mosque that still overlooks the en-
trance to the Golden Horn was the ‘flagship’ of this Islamization of urban space
in Istanbul under the Valide, which was accompanied and partially made possible
by the prohibition to sell properties to Jews in Eminéni, and the relocation of
large numbers of Jews outside of the imperial space of old Constantinople (where
many of them had been moved in the previous century and a half in the first
place)®? to other, already largely Jewish, parts of wider Istanbul, most noticeably
Haskoy.3*

31 Rycaut, The history of the Turkish empire, p. 105 (for 1662).

32 Rycaut, The history of the Turkish empire, p. 105 (under the year 1662).

33 Uriel Heyd, “The Jewish Communities of Istanbul in the Seventeenth Century,” Oriens 6
(1953), p. 304.

34 Baer, Honored by the Glory of Islam, pp. 81-104, parts of which were published earlier as “The
Great Fire of 1660 and the Islamization of Christian and Jewish Space in Istanbul,” The -
ternational Journal of Middle East Studies 36 (2004), pp. 159-81.
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The Kadizadeli movement flared up in several large waves across the seven-
teenth century, with high points in the decades prior to the composition of the
treatise under consideration here, including a famous debate between Kadizade
Mehmed (1582-1635) and the Halveti geyh Sivasi Efendi (d. 1639) which occurred
in 1633 in the presence of Sultan Murad IV (r. 1623-40) and resulted in a royal
decree for the immediate destruction of all taverns in Istanbul.3> It was followed
by a period of countless executions for smoking infractions between the years
1633-1638.36 With the appointment of the Kadizadeli preacher Ustiivani Meh-
med (d. 1661) as both the palace preacher and 4%z at Fatih (from 1655 onwards),
a rare “official link between Kadizadeli pulpits and the palace” was forged.3”

While the movement was eventually suppressed, it was at its very height at the
time when the treatise we are concerned with here was written: in 1651, the very
same year in which it was composed,’® the Kadizadelis under the leadership of
Ustiivani Mehmed incited the congregations to attack Sufis and indeed even mere
visitors to Sufi lodges, and called for the leveling of the Halveti lodge at
Demirkapi. Under immense Kadizadeli pressure, the Grand Vizier Melek Ahmed
Pasa (d. 1662) issued an order for the destruction of the lodge, which was subse-
quently leveled.3® How much this meant a ‘changing of the tides’ in favor of the
Kadizadelis can be appreciated when we take into account that the previous
dowager Kosem Mahpeyker (arguably the most powerful woman in Ottoman his-
tory, and not coincidentally also executed in 1651) was well known as a generous
benefactress of the Halveti order.?® By contrast, her successor Hatice Turhan Sul-
tan was going to make the Kadizadeli preacher Vani Efendi the first 2%z of her
newly completed Yeni Cami mosque upon its completion*! — the same mosque
whose construction was made possible by prohibiting the Jews to return to
Eminoni after the Great Fire of 1660.

The second Halveti lodge that the Kadizadelis attempted to attack in the same
year (1651), “was that of [the Halveti seyh—JP] Sivasi Efendi’s cousin and disciple
Misti Omer (d. 1659), who had just been named Friday preacher at Siileyman-

35 Zilfi, The Politics of Piety, p. 133. — See Appendix I for the main dates mentioned in this ar-

ticle.

36 Zilfi, The Politics of Piety, p. 139.

37 Zilfi, The Politics of Piety, p. 141.

38 Some time between 1651 and 1654 was furthermore when Sabbetai Svi was expelled from
his birthplace Izmir because of his messianic ambitions; Scholem, Sabbatai Sevi, pp. 138-
52. His fate was to be determined by the Kadizideli movement a decade later; see below.
For a recent interpretation in the context of Ottoman religious and intellectual history, see
Gottfried Hagen, “Afterword. Ottoman Understandings of the World in the Seventeenth
Century,” in Robert Dankoff, An Ottoman Mentality, Leiden 2006, pp. 215-56.

39 Zilfi, The Politics of Piety, p. 142.

40 7Zilfi, The Politics of Piety, p. 139. As the mother of Sultans Murad IV (r. 1623-40) and Ibra-
him (r. 1640-48), and grandmother of Sultan Mehmed IV (r. 1648-87), the Valide Sultan
Késem Mahpeyker was a powerful political player.

41 Zilfi, The Politics of Piety, p. 147.
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iyye.”* Consequently, Sufis were “given a chance to renounce unbelief by renew-
ing their profession of the faith. If they refused, they would be killed. In any case,
the lodges should be leveled without exception.”® Similarly, and only a decade
and a half later, the Jewish claimant to messiahship Sabbetai Svi was given the
same ‘chance’ to either renounce his faith or die. He elected to do the former,
and famously converted to Islam in 1666.4

It was in this atmosphere, in which religion was highly politicized, and confes-
sional dissimilarities rather than similarities were stressed in order to highlight dif-
ferences, that Ibn Ebi ‘Abdii’d-Deyyan translated Tagkdpriizade’s 16t century po-
lemical treatise against Judaism from Arabic into Ottoman Turkish and infused it
with further examples and an introduction-cum-conversion narrative.

While we supposedly know the author’s name,® it oscillates from manuscript
to manuscript, and his historical identity remains elusive.*¢ His name occurs as

42 7ilfi, The Politics of Piety, p. 142. Among the ca. 200 Friday mosques in Istanbul at the time,
several of the first-rank (twenty or so) imperial mosques were occupied by Kadizadelis in
the early 1650’s (ibid., p. 141), including Aya Sofya, “the premier mosque of the Ottoman
Empire and the summit of the vaiz career,” (p. 132). The position of Friday preacher at the
Aya Sofia had previously been held by the Halveti ‘Abdiilahad Nari (d. 1651), the most
important geyh of the time, who had been the successor to his maternal uncle Sivasi
Efendi, the already mentioned Halveti Seyh who represented the Sufi position in opposi-
tion to Kadizdde Mehmed in 1633

43 Zilfi, The Politics of Piety, p. 142.

44 Scholem, Sabbatai Sevi, pp. 673-86; Zilfi, The Politics of Piety, p. 154. A similar case is re-

ported for a mint director in Ottoman Cairo around 1696, who escaped being beaten to

death and burned (as had happened to his predecessor) by converting to Islam. Jane

Hathaway, “The Grand Vizier and the False Messiah: The Sabbatai Sevi Controversy and

the Ottoman Reform in Egypt,” Journal of the American Oriental Society 117 (1997), p. 670.

The term Dey[y]an may well refer to God (#-Dayyan - both forms occur in the manu-

scripts), ‘Abdi’d Deyyan thus being the equivalent of ‘servant of God,” or ‘Abd Allah,

which is one of the most common names of converts to Islam, both in the early centuries
of Islam, and in the Middle periods, when calques in other languages, such as Khudabanda

(Persian for ‘servant of God’), emerge. See, for instance, the Jewish convert to Islam ‘Abd

al-Haqq al-Islami’s name, who authored the polemical treatise al-Sayf al-mamdid fi I-radd

‘ald apbar al-yabid, ed. and trans. E. Alfonso, Madrid 1998, as well as the name of Nah ibn

Abdiilmannan, an Italian convert to Islam; Hagen, “Afterword,” p. 251. Secondly, it may

also refer, if only indirectly, to the position that either Ibn Ebi ‘Abdii’d-Deyyan himself or

his father may have held in the past within the Jewish community, namely as a Dayan, a

rabbinic judge.

Further research into the archival sources may reveal more about his identity, as conver-

sions are frequently recorded by kadis, and in his conversion narrative, Ibn Ebi ‘Abdii’d-

Deyyan alludes to his conversion having taken place in the presence of the Sultan (possi-

bly as part of a larger group). On relevant Ottoman archival sources, see Halil Inalcik, “Ot-

toman Archival Materials on Millets,” in Christians and Jews in the Ottoman Empire: The Func-
tioning of a Plural Society 1-2, eds. Benjamin Braude and Bernard Lewis, New York 1982, vol.

1, pp. 437-49. On public conversions in the presence of the Sultan, see Marc Baer, “The

Conversion of Christian and Jewish Souls and Space during the ‘Anti-Dervish Movement

of 1656-76,” in David Shankland (ed.), Archacology, Anthropology and Heritage in the Bal-

kans and Anatolia: The Life and Times of FW. Hasluck, 1878-1920. Istanbul 2004, vol. 2,

pp. 183-200, here p. 192, fn. 2. Baer has located close to two hundred cases of converts
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Yiasuf b./Ibn Abi ‘Abd/‘Ubayd*’ ed-Dey(y)an*® in the introductions of the vari-
ous manuscripts. In the colophon, his name also fluctuates considerably, between
Yasuf b. ‘Abdi’l-Melik* ad-Dey(y)an, as represented by the lead manuscript (MS
Bagdatli Vehbi Efendi 2022) and its followers; Yusuf b. Ebi ‘Abdii’d-Dey(y)an;*°
and Yusuf b. ‘Abdi’d-Deyyan.! While the profession of his father (or one of his
forefathers) is given as Kepenkgi (‘iron door gate maker’) or Kepenekgi (felt maker)
in one of the manuscripts,®? [ have so far not been able to establish his identity,
or his social, occupational or family context from external sources, which would
suggest that he may have been from those educated, though lower, echelons of
society who often do not appear in historiographical or reference works until the
modern period, if, of course, the author’s ‘name’ is not a pseudonym in the first
place.

On the other hand, the introduction suggests that Ibn Ebi ‘Abdi’d-Deyyan
had connections to the “gate to the refuge of happiness” (of siidde-yi sa‘adet-penab),
a common epithet of the Sultan, and that he had been sheltered under the
“bounteous patronage of the shadow of God on earth” (zil Allah fi ardiniy - again,
possibly referring to the Sultan), although this may mean much less than is sug-
gested by the text.® The author’s connections to the court - if not fictitious -
suggest that he may have lived in or close to the capital at the time of the compo-
sition of the treatise. Furthermore, we also learn that Ibn Ebi ‘Abdii’d-Deyyan
appears to have been from a wealthy family (he is able to endow his inheritance)
and that he originally worked in trade, but gave up much of his wealth in order to
live in seclusion. The latter is expressed in a terminology that is well known from
Sufi circles - the author says that he wanted to “seclude himself in the corner of
renunciation.”™ On the other hand, he encourages his readers to contact him if
they have any difficulties when engaged in a polemical argument with Jews (see

that are recorded in the Prime Ministry’s Ottoman Archive in Istanbul for Mehmed IV.’s
reign alone, and points out that “several hundred more” are found in documents in Sofia
(ibid.).

47 Two of the manuscripts (Bagdatli Vehbi Efendi 2022, ff. 101b, Princeton, Garrett Islamic
MS 1183H [Trk Uncatalogued], f. 71a) have ““Ubayd,” whereas the majority (and mostly
later manuscripts Giresun 171/2, f. 30a; Giresun 102, f. 133b; Manisa 2986-8, f. 198b;
Sofia, Bulgarian National Library 2050, f. 92a; Leiden Or. 25.756 Ar. 5836, f. 1b) have
“Abd.”

48 The Leiden manuscript (Or. 25.756 [= Ar. 5836], f. 1b) vocalizes “al-Dayyan” with a shad-
da over the ya.

49 The Manisa manuscript has ‘Abd Allah instead of ‘Abd al-Malik.

50 Sofia, Bulgarian National Library 2050.

51 Teiden Or. 25.756 (= Ar. 5836).

52 Sofia, Bulgarian National Library 2050, f. 92a, where the author is introduced as Kepenk-

cizade/Kepenekgizade.

See Appendix II. However, mass conversions in the presence of the Sultan did apparently

occur; see fn. 46.

5 See Appendix II. Krsti¢ ( “Illuminated by the Light of Islam,” p. 57) takes this to mean
that “he eventually became a Sufi.”

53
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below, pp. 27-28). Such apparent inconsistencies do not make it easier to resolve
the puzzle of the identity of the author. As no names are mentioned in the pref-
ace, a more specific contextualization is not possible from this passage.

Regarding the intentions and spiritual journey of Ibn Ebi ‘Abdii’d-Deyyan, we
learn from the introduction (Appendix II) that he was a Jewish convert to Islam
who wrote this treatise to demonstrate the superiority of Islam over Judaism, and
states that he uses his previous Jewish education in order to do so. Very similar
claims had been made by earlier Jewish convert authors of anti-Jewish polemical
treatises, such as, e.g., Samaw’al al-Maghribi (d. 570/1175).55 How Ibn Ebi ‘Abd-
’d-Deyyan’s approach differs from these has yet to be investigated in detail.
Most noticeably, the Arabic translations from the Hebrew Bible that are presented
by Taskopriizade are found almost verbatim in the Kegfii'Fesrar, and neither ap-
pears to be based on or related to other known early translations into Arabic of
the Hebrew Bible, though this point also requires further investigation.’®

Ibn Ebi ‘Abdi’d-Deyyan also states that he was quite advanced in his Jewish
education when he converted. The treatise demonstrates that the author was in-
deed well versed in the rabbinical tradition, as is evidenced by the examples from
inner-Jewish debates that he adduces, and which are not contained in Tagkopri-
zade’s treatise.”’ It is also supported by the fact that he is capable of providing
Hebrew quotations in transliteration in the Arabic alphabet.® In the conclusion,
the author reveals more about the reasons for composing the treatise:

Here ends the book Kegfii -esrar fi ilzami’I-Yebid ve’l-abbar, which Yusuf b. ‘Abdir’l-Melik

ed-Deyyan composed. He says that the purpose of presenting this treatise is not to at-

tain virtue or fame, but rather [to help] those scholars (‘ulema’) who want to debate with

the Jews (ol t@’ife), but give them the upper hand [in the debate] instead, as they are not
informed about the conditions (#pval). [Hence] the zeal for the aim of revealing the

55 Samaw’al had stated: “The ultimate purpose in writing this work [i.e., the Ifham al-Yahad—
JP] is to refute that obstinate and stubborn [Jewish—JP] people, and to reveal with what
corruption their tenets are beset. It is true that, before my time, leading authorities - may
their reward be augmented - applied themselves to this matter and pursued several lines of
polemics with the Jews, but the latter hardly understood most of the controversy, nor
found it convincing. By using scriptural passages current among the Jews, this book clears
the way to silencing them. God made the Jews blind when they tampered with the text; so
that these same passages, possessed by the Jews, might thus serve as evidence against the
Jews.” Samau’al al-Maghribi, Ifpam Al-Yahid. Silencing the Jews, ed. and introduction by
Moshe Perlmann, Proceedings of the American Academy for Jewish Research 32 (1964), p. 33.

In particular, future research should include comparisons with the 1559 translation of the
Pentateuch by the Istanbuliot Jew known as Haki (see Neudecker, The Turkish Bible Transia-
tion) and the Ottoman translation by ‘Ali Bey/°Ali Ufki, the Polish convert to Islam who
worked as chief translator at Mehmet IV’s court, though it appears as though Ufki’s efforts
followed rather than preceded those of Ibn Ebi ‘Abdii’d-Deyyan (see on him n. 8 above).
Appendix III provides examples of this.

It is particularly noteworthy that in his arguments the author makes frequent reference to
the Hebrew Bible, the Talmud, and Jewish exegetes such as Rashi, Abraham ibn Ezra and
Nahmanides.
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truth arose in this poor one, and those matters that I had studied from its experts, the
details and methods of their commentaries (#gfszr) as well as their book known as the
Talmud and its branches (furi) and abridgments (mubtasar) were selected and written
down as an instance of this, so that when they [the scholars] intend to study [these is-
sues] and debate with a [Jewish] person, they would be knowledgeable about those
abovementioned books. It is easy to debate with them (a@nlariy gibiler ile baps dsandir), but
it is difficult to convince the ignorant ones as they are exceedingly obstinate (mu‘aned-i
mabz). If those people (of (@’ife) ask questions and seek answers, let this poor one know.
As long as I still have life to live in this world, let their doubts be eliminated.

This final paragraph, and especially the concluding sentence, places the treatise
squarely into the field of interreligious polemics of the mid-17t century Ottoman
Empire. It shows that interconfessional polemics was a highly relevant issue dur-
ing this time, as it contains an invitation to contemporaries to consult the author
if they needed guidance on how to conduct and win a polemical argument. This
is what may indeed have happened to the treatise — at least this would explain
why there are so many different versions in the surviving manuscripts, especially
in the final chapter, representing entirely different recensions of the text: It may
have been re-written and/or continued and supplemented with further examples
and arguments after further questions were asked, i.e., after someone had ‘tried’
the treatise in a debate, and was faced with counter arguments, to which further
responses and examples were then added.>?

While the introduction consists in large parts of a seemingly intimate conver-
sion account, it contains several inconsistencies. The author claims to have com-
posed the treatise, without acknowledging anywhere the older Arabic treatise by
Tagkopriizade, to which it is deeply indebted. The latter is so clearly not only mod-
eled on Tagkopriizade’s Arabic treatise, but in fact constitutes an Ottoman transla-
tion of it, that by today’s standards we would call it plagiarism. Additional confu-
sion about the author’s identity and the time he lived in arises from the main text
itself: here, the author mentions that he met someone who had gone to see a cer-
tain Seyhiilislam Sa‘di Efendi and engaged with him in a religious debate in his
home.®® Given the date, the name, and story, these appear to be a narrative inter-

polation.! The only Ottoman geybiilislam with this name is the geybiilislam or muffi
of Istanbul, Molla Sa‘dullah b. Isa, known as Sa‘di Celebi. Under Siileyman the

59 A similar process explains the different recensions of Samaw’al al-Maghribi’s Ifham Al-
Yahid. See the introduction by Moshe Perlmann, p. 26; see also the editors’ introduction
to Samaw’al al-Maghribi’s (d. 570/1175) Ifham al-yabid. The Early Recension, eds. Ibrahim
Marazka, Reza Pourjavady, Sabine Schmidtke, Wiesbaden 2006. — Another example is
provided by Monika Hasenmiiller in this volume.

For the full story, see Appendix III. The episode occurs in the answer to the sixth proof of
the spuriousness of the arguments adduced by the Jews for the eternity of the religion of
Moses. Fasl 1, Tezyif-i dalil-i sadis, javab.

See Appendix I for the main dates mentioned in this article.
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Magnificent (r. 1520-1566) he held office as geybiilislam for five years from 1533
until his death on 21 February 1538.62

The life dates of the seybiilislam are more compatible with the lifetime of Tag-
kopriizade — except that his treatise, at least in the copies that have come down to
us, does not mention this episode. However, Tagkdpriizade mentions Sa‘di Efendi
in his Shaqa’iq al-Nu‘maniyya, which includes the following passage:

Molla Sa‘di Celebi excelled over his contemporaries as a teacher. As a gadi he fulfilled
this office in an irreproachable manner, and in his farwas he always knew how to give an
excellent answer. [...] His belief was pure, and he held fast onto the shari‘a. He was one
of those learned men who spent all their time studying. He also possessed a large library
and had studied all kinds of curious things [emphasis added], of which he had memorized
the important passages. He had an excellent memory and also knew by heart a good
amount of the mandgib (hagiographies) and history works.63

It is noteworthy that Tagkopriizade states that Molla Sa‘di “had studied all kinds
of curious things, of which he had memorized the important passages.” This
might be a hint that he was possibly interested in the kind of inter-religious de-
bate discussed here, though this must remain speculation, as Taskopriizade does
not provide any details on what kinds of “strange books” Sa‘di Efendi read.®*

Beyond these clues and references, the text reveals little about the author, and
further speculation about his identity, including the possibility that the Jewish
convert’ is a fictitious persona invented to lend more credibility to the core text,
is not productive at this point. What we can be sure about, however, is the con-
tinued interest in the treatise as evidenced by the existence of several, mostly later,
copies, and the apparent accretional ‘growth’ of the text over time.

62 Abdiilkadir Altunsu. Osmanli Seyhilislimlars, Ankara 1972, p. 275, provides the exact dates
of his office as 17 April 1533 to 21 February 1538.

“Sa‘dullah b. Isa, known as Sa‘di Celebi;” Taskdpriizade, al-Shaqa’iq al-Nu‘maniyya, ed.
Ahmed Subhi Furat, [n.p.] 1985, pp. 443-45; German trans. O. Rescher, Konstantinopel-
Galata 1927, pp. 282-84.

“Wa qad malaka kutuban kathiratan wa-ttala‘a ‘ald ‘qja’th min al-kutub.” al-Shaqa’iq al-Nu‘ma-
niyya, ed. Furat 1985, p. 444.

A similar phenomenon can be observed in contemporary Europe, where 16t century Jew-
ish conversions to Christianity were re-cast in conversmn narratives that were stimulated
by, if not modeled on, Luther’s ‘conversion narrative.” “Eventually, the autobiographical
narrative became such an integral feature of books written by converts, that when the con-
verts did not provide their own narratives, their Christian editors or publishers would
compensate by providing a biography of the convert-author to satisfy their readers.” One
eighteenth century editor “worried that the absence of a ‘life’ of the author would dimin-
ish the value of his edition of a sixteenth-century convert classic.” Carlebach, Divided
Souls, p. 93.
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The text and its discursive context

While Ibn Ebi ‘Abdii’d-Deyyan’s treatise and Taskopriizade’s are very similar in
title, contents, and structure, they also differ substantially. Notably, Tagkopriizade
does not contain the introduction and conclusion (for obvious reasons — these
pertain to Ibn Ebi ‘Abdii’d-Deyyan as a real or invented convert author/compiler),
but also does not contain the story about the seybiilislam Sa‘di Efendi, and other
interpolations (see Appendix III).

It becomes easier to analyze this relationship if we think of the text as consist-
ing of three components: (i.) The first component is the core text, which is the
Arabic text provided by Tagkdpriizade, which Ibn Ebi ‘Abdii’d-Deyyan translated
into Ottoman Turkish a century later. (ii.) The second component is the ‘frame
narrative’ which was added later, consisting of the introduction/conversion narra-
tive (Appendix II) and the conclusion/invitation to the readers to consult the
author if they face difficulties in a real-life polemical debate (provided here on
pp- 27-28). This ‘framing,’ in turn, also lent greater credibility to the treatise itself.®6
Both components rely heavily either on previous texts and/or on existing Zopoz.”
In addition, the combination of a refutation of the Jews and an autobiographical
conversion narrative is something of a structural topos, as the similar set-up of “Abd
al-Haqq al-Islami’s and Samaw’al al-Maghribi’s works shows. (iii.) The third com-
ponent are the many glosses, examples, names, and references that were added to
the core text (i) by Ibn Ebi ‘Abdii’d-Deyyan and future scribes-cum-commenta-
tors, and which were, almost in a ‘zipper’ procedure, integrated with the main text.

(i.) The first component or ‘core narrative’ is so obvious and omnipresent that
it does not need to be explained here further — a look at Appendix III, which is
representative, demonstrates how much Ibn Ebi ‘Abdii’d-Deyyan owes to Tas-
koprizade. 8

66 Interestingly, converts appear to be more credible ‘witnesses’ than believers born into a re-

ligion. This is even the case for ‘apostates’ (from the narrator’s perspective). Thus, the early
18th century editor of a group of epistles that contains a treatise by ‘Ali Ufki on The liturgy
of the Turks commented: “What he has left in writing concerning the Rites of the Turks,
mult be acceptable to the curious Reader; becaule thefe things have not been [o well
defcrib’d by others, nor indeed could they be accurately defcrib’d by any Chriftian.” Four
Treatises Concerning the Doctrine, Discipline and Worship of the Mahometans, p. 105.

For examples of such topoi, see Perlmann “The Medieval Polemics Between Islam and Juda-
ism.” Especially Iberian/Sephardic Jews, who eventually constituted the majority of Otto-
man Jewish Istanbul, might well have been familiar with the works of Ibn Hazm of Cor-
doba and the refutation of his, or similar, polemical arguments by Ibn Adret, Judah ha-
Levi, and Maimonides. - On the ‘sepharadization’ of the Jewish community of Istanbul,
see Rozen A History, Chapter Seven, “Interethnic encounters,” pp. 87-99. On Ibn Hazm,
see Adang, Muslim Writers.

Furthermore, most, if not all, of the arguments contained in the text already occur in ear-
lier polemical debates, such as in, e.g., Maimonides, The Epistle to Yemen, tr. and annotated
by Abraham Halkin, in Epistles of Maimonides. Crisis and Leadership, Philadelphia / Jerusa-
lem 1985, pp. 107-14. On the arguments used by Samaw’al al-Maghribi, e.g., as well as
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(ii.) Turning to the second component or ‘frame narrative,’ this as well is heav-
ily indebted to various precursors in the Islamic polemical tradition, mostly in the
form of fopoi. Despite the fact that it looks as though here one convert speaks
with his own voice, and the deceptively personal style and ‘confessions’ in the in-
troduction notwithstanding, many of the topics mentioned in the introduction
are stock topoi of conversion narratives of Jews to Islam throughout the centuries
and indeed pre-date the Ottoman Empire.®® Even the seemingly specific purpose
of the treatise and the instructions to the readers in the concluding paragraph,
namely to provide arguments for “those scholars (‘ulema’) who want to debate
with the Jews,” are not new: for instance, “Abd al-Haqq al-Islami in his a/-Sayf al-
mamdid fi F-radd ‘ala abbar al-Yahid had proposed exactly the same purpose of the
composition of his treatise, which is why Esperanza Alfonso has dubbed it a
“manual de polémica.”™

Perhaps surprisingly, such generic fopor did not undermine the credibility of the
treatise: on the contrary, they rendered it true and believable precisely because it
‘ticked the right boxes.””! Part of the ‘cognitive matrix’ of ‘true’ (credible and con-

other Jewish intellectuals who converted to Islam, see Sarah Stroumsa, “On Jewish Intel-
lectuals Who Converted in the Early Middle Ages,” in The Jews of Medieval Islam. Commu-
nity, Society, and Identity, ed. Daniel Frank, Leiden 1995, pp. 191-96. It should be pointed
out that Ibn Ebi ‘Abdii’d-Deyyan’s treatise differs from Samaw’al’s in that he asserts the
superiority of Islam (as opposed to Samaw’al, who asserted the equality of all religions;
Stroumsa, “On Jewish Intellectuals,” pp. 195-96). See also Mercedes Garcia-Arenal,
“Dreams and reason: Autobiographies of converts in religious polemics.” In Conversions
Islamiques. Identités religieuses en islam méditerranéen = Islamic conversions: religious identities in
Mediterranean Islam, ed. Mercedes Garcia-Arenal, Paris 2001, pp. 94-100.

Several ‘precursor’ texts (both by converts and non-converts) which used similar arguments
are listed in Schmidtke/Adang, “Ahmad b. Mustafa Tashkubrizade’s Polemical Tract,” es-
pecially pp. 82-83 n. 9.

“Su propésito explicito es dar argumentos que faciliten la polémica con los judios; en este
sentido, lo que trata de escribir no es un relato autobiografico que transmita su experiencia
de conversion, sino u#n manual de polémica.” ‘Abd al-Haqq al-Islami, al-Sayf al-mamdid,
p- 36. Alfonso also pointed out that in addition to earlier, similar, tracts written by Jewish
converts to Islam (such as the Ifham al-Yahid by Samaw’al al-Maghribi or the Kitab Masalik
al-Nazar by Sa‘id b. Hasan), very similar texts were also written by Muslims against Jews;
see tbid., p. 37. A case in point is the Izhar in Ibn Hazm’s Kitab al-Fisal. On the latter, see
especially Adang, Muslim Writers.

Using research on conversion narratives from such varied environments as Catholicism
and Protestantism, Jehovah’s Witnesses, the Divine Light Mission, Nichiren Shoshu, Hare
Krishna, and others, the social anthropologist Thomas Luckmann has distinguished be-
tween the substance of conversions qua act, and conversion as the articulated experience of
conversion, and its inter-subjective reconstruction, as expressed in conversion narratives. His
careful analysis has demonstrated that conversion narratives are part of the conversion itself,
precisely because they are part of a known, recognizable, and expected cognitive matrix
which makes conversion narratives believable, and hence, ‘true.” Thomas Luckmann, “Ka-
non und Konversion,” in Kanon und Zensur, Beitrige zur Archéologie der literarischen Kommu-
nikation II, eds. Aleida and Jan Assmann, Miinchen 1987, p. 40. See also Carlebach, Di-
vided Souls, p. 88, who (apparently unaware of Luckmann’s study) states that “Conversion
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vincing) conversion narratives, cognates of polemical literature in Islam, is the reli-
ance on reason, which Sarah Stroumsa has identified as “part of the Arabic polemi-
cal tradition.””? This is precisely what the author of the KegfiiT-esrar stresses in his
introduction, where he juxtaposes the incomprehension and intuitive rejection
with which he studied the Torah in his youth, with the maturity of his decision to
convert to Islam as an adult, which, he claims, was entirely based on deliberate
study and rational insight:

[...] Even as far back as the time of [my] youth when I was applying myself to the study
[of] the Torah [...], I came across some words which would not please my heart, I could
not understand them easily, and they were not agreeable to me because they contra-
dicted common sense. However, I did not reject them because they were written down
in the Torah. And because of my young age, I did not attempt to understand them. And
whenever they were mentioned, the strength of the aversion in my heart increased and
became stronger.

And now that I have reached maturity and have become aware of the temporality of the
world, I have begun to think about and reflect upon the commands of my religion and
the affairs of my future life [akiber]. I did not benefit from the religious authorities
[abbar] that I consulted [regarding] those matters of doubt. I did not find consolation
[for] my mind [tasalli-yi batir] in those answers that they provided. I saw complete dis-
order in the Jewish mode of conduct and perceived the beauty of order in the traditions
of Islam. The love for the belief installed itself in my heart and desire for Islam im-
pressed itself upon my soul.”? Being thus affected, I devoted myself to the regular prac-
tice of the religious sciences and the study of Theology.”*

I set out on a journey in the path of exploring [the manifestation/existence of] God/the
truth, and spent the major portion of my efforts in the quest of absolute truth. After a
while, when this wretched one became able to read the exegetical works on the Torah,
and to see his doubts in their own place, he began to comprehend the words of the ex-
perts. I exerted strong efforts and read many books and epistles, but naturally, I was not
capable of convincing my heart to accept the matters against which I had an aversion. I
even considered as acceptable and adequate the assumption that those parts of the cop-
ies of the Torah were the corruptions of copyists and alterations of scribes.

I was successful in finding in many other places proof and signs for the prophethood of
the seal of prophets Muhammad Mustafa — may the best of prayers and the most perfect
greetings be upon him - and for the truth of the glorious Koran. I became aware of the
misrepresentations and the zeal [te‘enniif] of the Jews (may God lead them to the straight
path) with regard to the issue of the eternity [t’bid] of the religion of Moses (peace be

narratives figured prominently among the elements of successful conversions in many tra-
ditions.”

Stroumsa, “On Jewish Intellectuals,” p. 196. See also Moshe Perlmann’s reflections on Sa-
maw’al al-Maghribi’s role as a “rationalist,” stating that “Again and again Samau’al harp[ed]
on pure logic as the spring of his conversion.” Samau’al al-Maghribi. Ifham AlYa-
hid: Silencing the Jews, pp. 22-24. It should be pointed out that reliance on reason is part of
inner-Islamic disputations as well (see Josef van Ess, “Disputationspraxis in der islamischen
Theologie. Eine vorldufige Skizze,” Revue des Etudes Islamiques 44 (1976), pp. 23-60).

73 Mubabbet-i iman goyliimde yer ve raghet-i islam canima te’sir eyleds.

74 Note that this is not only a theological argument; see below.
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upon him). Inevitably, the beliefs that I had inherited from my ancestors began to shake,
and my religion that was based on the principle of [unquestioning] tradition (zktibas it-
diigiim i‘tikadatim) began to waver. The incitements of the harbingers of divine guidance
triumphed [taglib kilib] over my heart in various ways [efvan-1 shittd), and 1 gradually sev-
ered my attachment to the society of my fellows and the company of my friends,”> and
turned the reins of self-control to the path of right guidance.

The motif of rational insight is a fopos also frequently found in the conversion nar-
ratives of Jews converting to Christianity in early modern Europe,’¢ as opposed to
dreams which dominated the medieval and late medieval conversion narratives as
factors explaining conversion.”” It is beyond the scope and purpose of this article
to investigate these parallels in the transition from the late medieval to the early
modern in more detail, but they certainly deserve further study in the framework
of a larger Mediterranean history that envisions the ‘connecting of the dots’ be-
tween areas that are geographically, culturally, and intellectually connected,’® but
are often perceived as distinct entities, precisely because religion divides them.
Conversion in either direction (conversion to or apostasy from), rather than
‘bridging the gap’ through the adherence of convert individuals to more than one
confession across their life time, often fed, and continues to feed, the perception
of a gap and distinction rather than similarities between confessions. Conversion
in the late medieval and early modern periods was not (only) a matter of personal

75 For a discussion of the notion of the ‘civil death’ that often occurs after a conversion, and
examples supporting it, see Ginio, “Childhood,” pp. 95; 113. Part of this process of ‘wip-
ing out’ the former persona is the re-naming after the conversion; on the latter, see Lewis
R. Rambo and Charles E. Farhadian. “Converting: stages of religious change,” in Religious
Conversion—Contemporary Practices and Controversies, eds. Christopher Lamb and M. Darrol
Bryant, London 1999, p. 32.

Autobiographical narratives of such converts often include “their experiences of Jewish
education, worship, or ritual training.” Carlebach, Diwided Souls, pp. 90, 95; for such a nar-
rative, see especially p. 97.

For a dream narrative that is pivotal in a Jewish convert to Christianity’s autobiographical
conversion narrative (that of Hermannus Judaeus, 1107-1181), see Arnaldo Momigliano,
“A Medieval Jewish Autobiography,” in idem, Settimo contributo alla storia degli studi classici e
del mondo antico, Rome 1984, pp. 335-36. Notice, however, the ambivalence in the con-
temporary (likewise 12th century) Samaw’al al-Maghribi’s Ifham Al-Yahid, who stresses that
his conversion occurred on the basis of reason, and yet feels that he has to ‘slip in’ a con-
version-inducing dream as well, only to assert afterwards that it was not this dream, but
reason (based on proof and demonstration) that made him convert: “The reader of these
pages should now understand that it was not the dream that had induced me to abandon
my first faith. A sensible man will not be deceived about his affairs by dreams and visions,
without proof or demonstration.” Samau’al al-Maghribi, Ifham Al-Yabid, p. 87. For a fur-
ther example of a reason-induced conversion, in this case of a Christian convert to Islam,
see Krsti¢, “Illuminated by the Light of Islam,” p. 44. See also Garcia-Arenal, “Dreams and
reason.”

On the concept of ‘connecting the dots,” see Sanjay Subrahmanyam, “Connecting the
Dots: Some Ways of Reframing South Asian History,” Keynote Address at the Annual
South Asia Graduate Student Conference at The University of Chicago, April 17th and
18th, 2009, and idem, “Connected histories: notes towards a reconfiguration of early mod-
ern Eurasia,” Modern Asian Studies 31.3 (1997), pp. 735-762.
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choice and conviction. It was also, and perhaps foremost, highly social, and
hence, political.

Thus, while conversion narratives are based on literary topoi that have a long
tradition in the Islamic polemical literature and beyond, and indeed in order to
be convincing have to be based on topoi that are seemingly ‘timeless’ and discon-
nected from the specific historical context in which they are narrated, they are
also intricably connected to this very historical context. In Ibn Ebi ‘Abdii’d-
Deyyan’s case and the context in which he wrote, his conversion narrative feeds
into the confessional polarization that can be observed during this time on all
fronts: within the Ottoman Empire, between the Kadizadeli movement, several
Sufi groups (above all the Halvetiyye and Mevleviyye), and various representa-
tives of the state, who took different positions vis-a-vis these groups over time. In
the international context, the (Twelver Shi‘i) Safavid and (Christian) Hapsburg
Empires were the major sparring partners of the Ottoman Empire in the arena of
religious polemics. Conversion narratives laid stress on the differences — as such,
they are highly political, despite the seemingly apolitical, frozen, literary, topical,
garb in which they are presented.

Moreover, conversion on the basis of reason constitutes not only a theological
argument: It is of legal importance as well. As Eyal Ginio has shown for 18t cen-
tury Ottoman Salonika (Thessaloniki), children under the age of seven were
deemed lacking discernment, and conversions undertaken before this age were le-
gally invalid, unless undertaken “following the parents” (ebeveynine teba‘iyyet ile).”
Discernment between good and evil was of particular importance for the legal
confirmation of the validaty of conversion.8° That Ibn Ebi ‘Abdii’d-Deyyan
stresses here his advanced age and full rational grasp of his conversion also im-
plicitly emphasizes its legal validity. Thus, the seemingly fopoi-based, perhaps fo-
poi-driven conversion narrative of Ibn Ebi ‘Abdii’d-Deyyan is a speech act of the
first order, and has strong legal, in addition to theological and political implica-
tions that should have resonated with several audiences.

(iii.) Turning to the third component, it is less obvious than the previous two
and can only be extrapolated by a close textual analysis and comparison. There
are two kinds of interpolations: Paragraph-long passages that are found in Ibn Ebi
‘Abdi’d-Deyyan but not Taskopriizade, and shorter supporting ‘footnotes’ and
references that were inserted directly into the (translated) text instead of in the
margins where supportive material and examples were required. The text in its

79 Ginio, “Childhood,” pp. 92, 99-101, 109, 113. For children over the age of 10 it was as-
sumed that they had reached the maturity necessary to understand what they were doing,
though later re-conversion / apostasy was not punished in the same severe way as for
adults. The problematic age group was the 7-10 year olds, who had to be personally inter-
rogated by the kad:, who investigated whether they had sufficient discernment to under-
take a legally valid conversion to Islam.

80 Ginio, “Childhood,” p. 101.
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present form, of course, may already be the product of a later scribe’s copying ef-
forts. It is not uncommon in the Islamic manuscript tradition that an original text
and its commentary are ‘merged’ into one continuous text, though normally the
text and its commentary would remain distinguishable through such devices as
framing (gala ...) and the use of different script or color to distinguish the text
from the commentary or glosses.

The following passage is an example for the first, longer, type of interpolation.
It is found right at the beginning of the first chapter of the main book, Part One,
First Proof.

Part One on the refutation of the six strong and well-known reasons [adduced by] the
Jews regarding the issue of the eternity [of the law of Moses]. The claim of the eternity
[of the Law of Moses] is a recent invention. The modern authors have deceived the im-
perious (miitekebbir) Jews. In their secluded activities they used and employed the un-
educated (¢/af) and base (erazil) ones among them, and, protecting their property and
children, together with them [and] with the aim of seeking help and assistance, they
spent much effort in the matter of making permanent, as they were before, their places
that they used to return to for reference. They took great pains, [and] among them they
talked [great] nonsense (bezeyan). But if one were to investigate it thoroughly, they have
altogether, and by communal agreement, abandoned like a thing forgotten, most of the
rules of the Torah. For instance, according to the rules of the Torah, during the forty
days after childbirth (nefis) or during [a woman’s| period (payz), if there is a [certain]
amount of purulent matter (midde) apparent among them, the ritual purity of whatever
they touch will be nullified (zakz), and there are many such examples. [...] And if there
is found, on the oven or a plate or pot, a beetle or a fly, it becomes canonically unclean
(murdar) and is no longer permissible for use and must be scorched. And if someone
carries a dead body, they [must] wash all their clothes, and on that day they will not be-
come pure [reach ritual purity again] until the evening. Currently, they have abandoned
this and many similar [rules].8!

Like the interpolation on the geybiilislam Sa‘di Efendi, this is a typical example for
the ‘third component’ in a lengthy, ‘pure’ form: The reflections on the violation
of the purity laws related to menstruation and child-birth, and the touching of
beetles and dead bodies are not found in Tagkopriizade’s treatise. Even if we as-
sume that some of this picture is tainted by the author’s polemical intent, this ac-
count displays both a vivid disapproval and critique of deviations from the Law
and current practice among some of the Jews (which, as our author does not miss
to point out, demonstrates the hypocrisy of the Jewish leaders, possibly serving
apologetic purposes as well), while also inadvertently providing information on
the existence of this usage during the author’s life time.32

81 MS Bagdatli Vehbi Efendi 2022, ff. 103b-104b. Such accounts, if accurate, may also serve
as examples of abrogation practised by the same Jews who deny its permissibility.

This confirms Suraiya Faroghi’s observation that “from about the second half of the sev-
enteenth century [...] the beginnings of a cultural change [which manifested itself in] an
increasing emphasis on everyday life and an interest in the experiences of ‘ordinary’ peo-
ple” became evident, and that this can be observed particularly in autobiographical texts,
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A different and more complex kind of example, representing the second and
more common type of (short) interpolations, is the refutation of the sixth proof in
the First Part of the treatise, which is rather representative of the entire treatise in
terms of the similarities between the texts of Tagkdpriizade and Ibn Ebi ‘Abdii’d-
Deyyan. Because of its length it is quoted in full in Appendix III. The table juxta-
poses parallel paragraphs from a sample passage from both treatises. The various
degrees of quotations from Hebrew texts, scholarly Jewish arguments, and Muslim
counter-arguments illustrate how closely these (the ‘accretional core’ and the later
text — almost an integrated text and commentary) are related, and give a sense and
somewhat representative insight into the kind of debates that this text engages with.

This passage not only puts into context the Sa‘di Efendi story, but it also dem-
onstrates how (and how abundantly) ibn Ebi ‘Abdii’d-Deyyan embedded Hebrew
quotations in his arguments. Even though the core of this treatise is clearly an Ot-
toman rendering of Tagkopriizade’s Arabic treatise, this makes the text an impor-
tant key for understanding Tagkopriizade’s work, as in many cases where Tas-
kopriizade simply quotes, Ibn Ebi ‘Abdi’d-Deyyan also provides the source. Thus
Ibn Ebi ‘Abdii’d-Deyyan’s treatment is not merely an appendix (zey)) or an expla-
nation or exegesis (beyan or tefsir/serp), but also an integrated effort to make Tas-
kopriizade’s treatise more convincing and accessible in his own time. Together,
these three elements beautifully demonstrate the intertextuality and workings of
an accretional text in the Muslim polemical tradition, of which Tagkopriizade was
apparently one of the first, if not e first, within the Ottoman context.

Manuscript witnesses and reception

As is evidenced from the copying dates of the manuscripts, Ibn Ebi ‘Abdii’d-
Deyyan’s treatise was popular for a period of two, if not three, centuries, and cop-
ies of it are today found in libraries as far apart as Giresun on the Black Sea (two
copies, which are clearly not copies of one another); Manisa, in Western Anatolia,
near the Aegean; Istanbul, represented by the Bagdatli Vehbi Efendi manuscript,
and Sofia in the Balkans. Two further manuscripts are today held in Princeton
and Leiden.

The text under discussion consists of an introduction, four main parts or chap-
ters of uneven length, and a conclusion.?® Some of the main chapters are further
divided into extensive sub-chapters. The parts presented in translation and dis-
cussed in this paper are the Introduction, Part 4.6 (Appendix III), and the Con-

including conversion narratives, of which many more were produced than is commonly
believed. Suraiya Faroqhi, Subjects of the Sultan: Culture and Daily Life in the Ottoman Empire,
London / New York 2000, pp. 202-3.

For an overview of the structure of the treatise, see Schmidtke/Adang, “Ahmad b. Mustafa
Tashkubrizade’s Polemical Tract,” p. 85.
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clusion (above, pp. 27-28). The translation is based on the following four manu-
scripts:34

13

\ = A Giresun 171/2, ff. 30a-45b [15 fols.], not dated

< = B Giresun 102, ff. 133b-164a [31 fols.], copied Tuesday Dha al-Qa‘da
1245/April-May 1830

= C Bagdatli Vehbi Efendi 2022, ff. 101b-120b [20 folios], copied 1177/beg.
12 July 1763; the colophon states that the book was completed in
Safar 1061/beg. 24 January 1651.85

> = D Manisa 2986-8, ff. 198b-227a [30 folios], not dated.3¢

The best copy of the text that has come down to us is MS Bagdatli Vehbi Efendi
2022, where it covers 20 folios (fols. 101b-120b). It is both the oldest extant dated
copy, and also the copy with the best documented history of the manuscript itself.
The colophon states that the treatise was composed in the month of Safar of 1061,
corresponding to January/February 1651: hurrira®’ fi Safar al-khayr li-sanat ihda wa-
sitfin wa-alf3® The specimen in question was copied about a century later, by a
scribe with the name “Nedimi”® in the year 1177/beg. July 1763.%° Furthermore,
the seals at the end of the epistle and in other places of the majmi‘a in which it is
preserved show that the manuscript was endowed by a certain Ibn ‘Abd al-Mu‘id
al-Dur?’! yet another 150 years later, in 1331/1912.92 The manuscript also con-
tains fewer scribal errors than some of the later manuscripts (especially Giresun
102). For these reasons, MS Bagdatli Vehbi Efendi 2022 was taken as lead manu-
script for the edition and translation.”?

84 The manuscripts listed below are the four manuscripts that were used for the paper pre-

sented at the ESF workshop in 2007. The remaining three were discovered after this date,
and will be included in the forthcoming critical edition and English translation of the text
(in preparation).

85 MS Bagdatli Vehbi Efendi 2022, f. 120b.

86 For an early mention and description of this manuscript, see Birnbaum, “Turkish Manu-
scripts: Cataloguing since 1960,” p. 492, who stated: “The text is undated but probably
16th or 17th century [...] It is bound together with other MSS dated 1023, 953 and
952/1615, 1546 and 1545.” Birnbaum identified this manuscript as “MS 2986/8, ff. 198-
297. Author and title near the end, f. 226b (elsewhere Yusuf b. Ebi ‘Ubeyd).”

87 Adam Gacek, The Arabic Manuscript Tradition: A Glossary of Technical Terms ¢ Bibliography,
Leiden 2001, p. 30, where the third meaning given for fahrir is ‘composition’.

88 MS Bagdatli Vehbi Efendi 2022, f. 120b.

89 Future research, based on improved catalogues and a study of relevant colophons, may re-
veal more about the identity of this scribe.

90 1177/beg. 1 July 1763.

91 As in the case of the scribe, it is hoped that future research may reveal more about the

identity of Ibn ‘Abdi’l-Mu‘id ed-Diri.

Here and on other folios (f. 1a, cover page of the volume, and f. 116b, in the middle of

the treatise). The seal is visible in the clearest shape on folio 116b. It reads “ -1 CLS3 13a )

VWYY 2, el as.” 1331 Hijri began on 11 December 1912.

93 In terms of accuracy, Bagdatli Vehbi Efendi 2022 is followed by Manisa 2986-8 and Gire-
sun 171/2. The much later Princeton manuscript shows the efforts of a discerning copyist
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However, towards the end the manuscripts deviate substantially from each
other, and we have to assume the existence of three, if not four, different recen-
sions of the work, rather than mere textual variants in the same work.>

The other dated copy (Giresun 102, ff. 133b-164a [31 folios]) is more recent,
dating to a Tuesday in the month of Dhu al-Qa‘da of 1245, April-May 1830. To-
gether with the already mentioned endowment seals in MS Bagdatli Vehbi Efendi
2022, this is further evidence showing that the interest in the contents of the work
did not abate for at least two, if not three centuries after its composition. This
manuscript, however, is an often faulty, late copy by a scribe who was apparently
not educated in Ottoman Turkish and did not know Arabic, as he repeatedly made
mistakes where someone with an education in Arabic (or Ottoman Turkish, for
that matter) would not have hesitated to place the correct form. Examples are the
orthography of zeyl for zeyl,?> and the consistently inaccurate rendering of Arabic
long vowels, which suggests that the scribe may possibly have written ‘by ear’.¢

Future research will have to pursue the question of the reception of
Taskopriizade’s and Ibn Ebi ‘Abdii’d-Deyyan’s treatises. A full critical edition and
English translation of the text together with similar texts is currently in preparation.

who was trying to make sense of obscure passages, and is overall more accessible to the
modern reader. However, this ‘cleaning up’ resulted at times in a rather strong tendency of
‘moderization’ and thus deviation from the older text, which appears best preserved in
MS Bagdatli Vehbi Efendi 2022.
When this paper was presented in 2007, only two ‘versions’ of the narrative were known to
the author, of which MS Giresun 102 deviated most substantially from the manuscript
tradition following MS Bagdatli Vehbi Efendi 2022. Since then, one or possibly two
further recensions as represented by manuscripts that were discovered later have to be ac-
counted for, though these could no longer be taken into consideration for the present pa-
per.

95 MS Giresun 102, f. 128b.

% Thus, we find .36 for ,s6 (MS Giresun 102, f. 129b), L., for Jo, (f. 130b), Jss for Jsis (£.
130b), Jwols for Lwols (f. 131a.), o jlas for wsbas (f. 129a), 4kl for s (f. 129a), b for Lk (f.
129b), ¢y il for gt (£ 130a), o for g (£ 130a), 5 5o for ool (£ 131a), and
many others. There are also cases where the scribe may have copied visually (i.e., from a
manuscript) rather than aurally, as in the case where the manuscript has sadiga for hadiqa
(f. 130b), and the h was mis-read for a s. The scribe had furthermore either little or no
knowledge of Persian: MS Giresun 102 has ols,/o\s,, for sls,, (£ 130a). — Overall,
however, it looks almost as though the work was dictated to the scribe, who wrote down
what he heard - this is most probably also true for the Hebrew passages, that are transliter-
ated in Arabic characters, where alif and ‘ayn are used interchangeably, e.g., and so are #ha
and ¢a, tha and sin, etc. — Similar observations have been made by Joseph Sadan with re-
gard to Risalat ilzam al-yabid fi-ma za‘ami fi Ltawrat min gibal ilm al-kalim by al-Salam
‘Abd al-‘Allam; see his “A Convert in the Service of Ottoman Scholars Writing a Polemic
in the Fifteenth-Sixteenth Centuries” [Hebrew|, Peamim 42 (winter 1990), 91-104, and
idem, “Naiveté, verses of Holy Writ, and polemics. Phonemes and sounds as criteria:
Biblical verses submitted to Muslim scholars by a converted Jew in the reign of Sultan
Bayazid (Beyazit) II (1481-1512),” in O ye Gentlemen. Arabic Studies on Science and Literary
Culture in Honour of Remke Kruk, eds. Arnoud Vroljjk and Jan P. Hogendijk, Leiden 2007,
pp. 495-510.
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It is hoped that together, they will stimulate further investigation into this genre
and its role in the confessionalization of the early modern Ottoman Empire.

Conclusions and Outlook

Polemical literature contributes to the shaping of communal identities. As such,
the treatise investigated here contributed, even if indirectly, to the formulation of
the early modern notion of the Ottoman plural society as one capable of ac-
commodating a variety of faiths. The treatise presented in this paper sheds further
light on conversion to Islam in the 17% century Ottoman Empire, and provides
unique insights into the popular and semi-popular debates of the time. Predating
the era of the mature Mehmed IV, which has recently been identified as one of
active conversion efforts by the Sultan especially during the years following the
Great Fire of 1660, it also puts into perspective such Sultanic efforts: it appears as
though here, just as in the earlier case of the Mongol converts to Islam, the ruler,
rather than #nitiating conversion, reacted to a movement that had started from the
bottom up and made it his own.

Texts such as Ibn Ebi ‘Abdii’d-Deyyan’s Kegfiil-esrar also show that despite
more integrative, ‘melting pot’ aspirations of the Ottoman ruling elite in the long
run,”” there were moments in history when this ideal was seriously challenged.
Regardless whether they were written to facilitate ‘a distinct kind of integration’3
and possibly to serve apologetic purposes, or whether they were written with the
aim to encourage future conversions, or both: texts such as the one presented
here also fostered confessional polarization during the crisis of the mid-seven-
teenth century. Future appreciations of the period will have to take into account
the existence and contents of treatises such as this when investigating its social, re-
ligious, and intellectual dynamics.

The date of the present treatise, its semi-popular and popular origins and recep-
tion and transmission, and the multitude of surviving copies of these and other
polemical treatises from the 16t century onwards reflect a reality in which Mus-
lims and non-Muslims lived side by side, and felt that they had to re-assert their
identities not only in the courts and everyday life, but also in the spiritual realm -
over and over again, despite the fact that most of the arguments they used were
almost as old as the polemical traditions of Judaism and Islam themselves.

97 On the view of the 16t century Ottoman intellectual Ali on this issue, see Cornell H.

Fleischer, “Muslim and Ottoman. Ali’s view of Rum,” in idem, Bureancrat and Intellectual in
the Ottoman Empire. The Historian Mustafa Ali (1541-1600), Princeton 1986, pp. 253-272.
%8 Ginio, “Childhood,” p. 113.
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Appendix I:
Overview of the most important events and persons mentioned in the paper
Sa‘di Sa‘dullah Celebi Efendi, seybiilislam (in office): 1533-1538
Taskopriizade 1495-1561
dictated al-Shaqa’iq al-Nu‘maniyya 965/1558
Risala fi I-radd ‘ala -Yahiud [undated]
Debate between Kadizade Mehmed and Sivasi Efendi 1633
Kadizade Mehmed 1582-1635
Halveti geyh Sivasi Efendi d. 1639
Countless executions for smoking infractions 1633-1638
Sultan Mehmed 1V, ruled: 1648-1687
Execution of dowager Késem Mahpeykar 1651
Bagdatli Vehbi Efendi 2022, purrira fi 1061/1651
The Great Fire of 1660 1660
Koprili Mehmed, grand vizier d. 1661
Ustiivani Mehmed d. 1661
Kopriliizade Fazil Ahmed, grand vizier 1661-1676
Sabbetai Svi, proclaims himself Messiah 1665
Sabbetai Svi, forced to convert to Islam 1666
Vani Mehmed d. 1685
MS Bagdatli Vehbi Efendi 2022, copied in 1177/1763
MS Bagdatl: Vehbi Efendi 2022, endowed in 1331/1912
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Appendix 11:
Introduction of Ibn Ebt “Abdii’d-Deyyan’s
Kesfu’l-esrar fi ilzami’l-Yehud v’el-ahbar

In the name of God, the Beneficent, the Merciful; praise be to God, Lord of the
Worlds, the Beneficent, the Merciful, the Lord of the Day of Judgment, it is You
Whom we worship, and it is You Whom we ask for help. Prayer and greetings [be]
upon our lord [sayyidina] Muhammad and over his entire family and closest kin
[‘ala sayyidina Mubammad wa alibi wa ‘ashiratihi apma‘in).

Now [let us] pass to our subject: This poor servant of the all-bounteous God
[ Melik-i mennan), and the most needy of the creatures of the One to Whom we
have recourse, the lowly and submissive Yasuf b. Abi ‘Ubayd ed-Deyyan®® says
that even as far back as the time of [my] youth when I was applying myself to the
study [of] the Torah, in some of the stories of the prophets (peace and prayers be
upon them), I came across some words which would not please my heart, I could
not understand them easily, and they were not agreeable to me because they con-
tradicted common sense. However, I did not reject them because they were writ-
ten down in the Torah. And because of my young age, I did not attempt to un-
derstand them. And whenever they were mentioned, the strength of the aversion
in my heart increased and became stronger.

And now that I have reached maturity and have become aware of the tempo-
rality of the world, I have begun to think about and reflect upon the commands
of my religion and the affairs of my future life [@kibet]. I did not benefit from the
religious authorities [apbar| that I consulted [regarding] those matters of doubt. I
did not find consolation [for] my mind [zasalli-yi hatir] in those answers that they
provided. I saw complete disorder in the Jewish mode of conduct and perceived
the beauty of order in the traditions of Islam. The love for the belief installed it-
self in my heart and desire for Islam impressed itself upon my soul. Being thus af-
fected, I devoted myself to the regular practice of the religious sciences and the
study of Theology.

I set out on a journey in the path of exploring [the manifestation/existence of]
God/the truth, and spent the major portion of my efforts in the quest of absolute
truth. After a while, when this wretched one became able to read the exegetical
works on the Torah, and to see his doubts in their own place, he began to com-
prehend the words of the experts. I exerted strong efforts and read many books
and epistles, but naturally, I was not capable of convincing my heart to accept the
matters against which I had an aversion.

I even considered as acceptable and adequate the assumption that those parts
of the copies of the Torah were the corruptions of copyists and alterations of
scribes.

99 On the importance of (re-)naming individuals as part of their conversion, see above n. 75.
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I was successful in finding in many other places proof and signs for the
prophethood of the seal of prophets Muhammad Mustafa - may the best of
prayers and the most perfect greetings be upon him - and for the truth of the glo-
rious Koran. I became aware of the misrepresentations and the zeal [teenniif] of
the Jews (may God lead them to the straight path) with regard to the issue of the
eternity [te’bid) of the religion of Moses (peace be upon him). Inevitably, the be-
liefs that I had inherited from my ancestors began to shake, and my religion that
was based on the principle of [unquestioning] tradition (tktibas itdiigiim i‘tikadatim)
began to waver. The incitements of the harbingers of divine guidance triumphed
[taglib kilib] over my heart in various ways [efvan-1 shitta], and 1 gradually severed
my attachment to the society of my fellows and the company of my friends,!%
and turned the reins of self-control to the path of right guidance.

I was granted success [divine guidance] by the kind and compassionate God
[who] saved the foundation of the [one who was] shunning belief and [was] es-
tranged from religion and the community, from the atmosphere of confusion and
the gulf of alienation and showed him the path to the plain of the unimpaired
state of Islam.

He ormamented and adorned the stature of my integrity [istikametimi] through
the state of the pronunciation of the Oneness of God and the permission to fol-
low the Muhammadan shari‘ah, and with the collyrium of the purity of the phrase
“There is no god but God” and the pure collyrium and clean elixir of the phrase
“Muhammad is God’s Messenger” he polishes[d] and cleanses[d] my eyes [‘the
sources of my sight’].

“Praise be to God Who has guided us to this. We could not truly have been led
aright if God had not guided us.”101

Although there was neither pretension in my effort, nor necessity [compul-
sion?] in my inner self to attain this eternal fortune and to reach this eternal hap-
piness, only He, the munificent and great Distributor of blessings, granted from
His treasury of favors, and in accordance with the book of divine fore-ordination,
by virtue of His eternal power [and] with the sign of His eternal will, He exalted
this poor, wretched one with the blessing of faith and bestowed upon him the
honors of Islam: “Such is the grace of God which He gives to whom He will. God
is All-Embracing, All-Knowing.”102

The reasons for composing!9 [these] words are the obvious ones [“reasons”]
that are summarized at the beginning of the discourse, namely choosing the par-

100 Eor a discussion of the notion of the ‘civil death’ that occurs after a conversion, and ex-
amples supporting it, see above n. 75.

101 Qur’an 7:43. Here and in the following, the references to the Qur’an are a modernized
rendition of The Meaning of The Glorious Qur’an. Text and Explanatory Translation by Mar-
maduke Pickthall, Karachi / Lahore / Rawalpindi [1971].

102 Qur’an 5:54.

103 Titerally, ‘the cause of the composition of...’
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ticulars of the causes of the religious rules and precepts [kavaid] in striving for
the ultimate good in obtaining the attained result [namely that] belief without
doubt may grow and expand in the garden of equanimity, “Like a good tree, its
root set firm, and its branches reaching into heaven.”1%4

Its fruit is that, out of the purity (bulis) of my intentions, I have endowed my
lawful property that I had acquired via trade and inheritance as a result of bless-
ings, and I entrusted the affairs of the endowment to the specialists [efkaft evliya-
sina tefviz itdim). 1 withdrew from [tabfif idiib] worldly affairs, and with the inten-
tion of spending the rest of my life in old age in obedience and prayer, I secluded
myself in the corner of renunciation.

After performing my obligations, I made it my responsibility and special duty
to pray for the prolongation of the bounteous patronage of the shadow of God
on earth [zil Allah fi arziny], [i.e., the Sultan] under whose wings I was sheltered.
I was assiduous in making known that my conversion [(recently acquired) religion:
i‘tikadim] be known as being based on virtue and sincerity. That “gate to the ref-
uge of happiness” [0/ siidde-yi sa‘adet-penah: the Sultan] elevated [me] to the might
and loftiness of the right course, and “God accomplishes what He wills”1%5 and
“He does command according to His Will and Plan.”106 [...]

The details of the reasons for the guidance!?” are recorded in the[se following]
four chapters. The first chapter is on the refutation of the proofs [edille] [adduced
by] the Jews regarding the issue of [the] eternity [of the law or religion of Moses];
the second chapter is on the proofs for the Prophethood [of Muhammad] that are
[found] in the books [nusiis] of the Torah; the third chapter is on incidents of cor-
ruption [in the Torah] and on putting forward the principles of doubt; the fourth
chapter is on freeing from defect the circumstances of the Prophets [found in] the
invectives of the Jews. God is All-Knowing; He is the Supreme Judge.%8

104 Qur’an 14:24. The full verse is as follows: “Don’t you see how God coins a similitude: a
good saying, like a good tree, its root set firm, and its branches reaching into heaven.” Be-
fittingly, the context of this verse both in the Qur’an and in Ibn Ebi ‘Abdii’d-Deyyan’s
work is conversion: the attempts of those believing in God’s signs to convince others to
join them.

105 Qur’an 3:40.

106 Qur’an 5:1.

107 Or conversion [hidayet].

108 See the translation of Taskdpriizade’s treatise by Schmidtke/Adang, “Ahmad b. Mustafa
Tashkubrizade’s Polemical Tract,” p. 97, and the subtitles of the sections in the same.
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Appendix 111:
Sample comparison
Ibn Ebi ‘Abdii’d-Deyyan Taskoprii(lii)zade Biblical
(108a-111b) The sixth proof [of the Jews] references
Refutation of the sixth proof [cf. Schmidtke/Adang, “Tash-
(Tezytf-i delil-i sadis) kubrizade’s polemical text,”
pp. 89-92 (Arabic), 103-105
(English)]
1 | They say that God Almighty It is said in the Torah:
has said in the Torah that
2a | [in Hebrew]: “The Children of | ./.
Israel shall observe the sabbath
throug}:out their generations * Bxod. 31:16
forever”.
Sl g Gian B bl & 4ol
2b | meaning, [in Arabic]: “The “The Children of Israel shall
Children of Israel shall observe | observe the sabbath through-
the sabbath throughout their out their generations forever.”
generations forever”. (G120 3l ] L))
(Ll 2 y5 (3 ) ] 3 Laion)
2¢ | (108b) [In Ottoman]: This J.
verse indicates that God Al-
mighty ordered the Children
of Israel to observe the sabbath
as long as the World stands.
Fal o dls Al Sl s cGT )
Ol ol ) 3Bl doB3 400 Lis 5§
(4!
3 | Thus, if another law comes and | They say: If we would follow a

prohibits the observance of the
sabbath, this implies that God
commanded the Children of
Israel to both observe and
abandon the sabbath. This it-
self is imposing the impossible
(teklyf-i ma la yutaq). To the law-
giver (sari‘), imposing the im-

law other than that of Moses
(peace be upon him), this
would require the non-
observance of the sabbath,
even though the observance of
the sabbath is eternally bind-
ing on us. This then would
imply that we observe the sab-
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possible (the teklif-i ma la yntaq)
is not permissible. Therefore
Moses’ law (seri‘at) must be

bath and not observe it at the
same time. This is imposing
the impossible (taklif ma la

eternal. yutaq), which is completely ab-
surd.

4a | Response: This ornamented The [Muslim] reply:
analogy is a result of the This
wrongdoing of the original
wrongdoing. The structure of
their proofs, which constitute
the basis of the claim of the
eternity of the observation of
sabbath in the Torah,

4b | is a lie, because in the verse in | is an obvious lie, for “eternity”
question, the word “olam is is not the sense in which the
used. The commentators [of word ‘olam which occurs in the
the Torah: miifessirler] agree Torah can be understood.
that this word has the meaning | Rather, it has the meaning of
of an extended sojourn (meks—i | an extended sojourn in their
ba‘id) in Hebrew. Avraham b. | language. Ibn Ezra has made
Ezra says in his commentary this clear in his commentary
of this verse [in Hebrew]: on some verses

50| L [t ] plo e osype 288 ailid | /.
i 5 45l B el Ay i 4T
los il pls 5 gl 4dis 5o 4l KL I Exod. 21:2-3, 5-6.
Aol g & 5 gl N ST O el L2
52l 5 T ks g s
ol 5T s g S s i

Y ks ao il sl

6a | (109a) [implying] that the and he corroborated this by
word ‘olam has the meaning of | what is found in the books of
time in an absolute sense. He some of the prophets (peace be
also quotes some books of the | upon them), to the effect that
prophets to the effect that [the word] occurs in the abso-
‘olam means absolute time. lute sense of time,

6b | He says that the phrase baye and he quotes what is found in

lolamim (] ((ae¥ 52l 4la
on5vY] in the Books of
Solomon, son of David (peace
be upon both of them) has the
meaning of “it was like that in
the past time.”

the books of Solomon, son of
David (peace be upon both of
them), where past time is indi-

cated,

* Referring to Ecc.
1:10
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6¢c | The term found in the Book of | and what is found in the book
David in the verse vayashoshim | of David (peace be upon him),
ad ‘olam (»¥. 5 e P i) where the meaning of a certain
refers to a certain span of time. | span of time is intended.

6d | Rabbi Shlomo Ishaki [Rashi] | Also, it is stated in the com-
said in his commentary on the | mentary on some verses of the
abovementioned verse that [in | Torah that ‘olam is another ex- | * cf. Lev. 25:10-17
Hebrew]: fuse Y2/ A Yie pression for yovel, and that
9.4 where the ‘olam is the yovel stands for a [period of]
‘olam of yovel. He says that the time which is generally recog-
‘olam in this verse is a time, nized among them and which
and its limit is the yovel, which | CCCUIS once every fifty years,
is well known to the experts of when commercial transactions
the Torah and it happens in and all other agreements are
every fifty years, when all buy- annulled and slaves are set
ing and selling transactions are free.
annulled and slaves are set free.

6e | In one of their authoritative Moshe ben Nahman reported
books called Mabalna that the maximum limit of
[Mekbilta], Moshe b. Nahman | “olam is fifty years,
says that the limit of the ‘olam
is fifty years. Hence the term
‘olam does not refer to eternity.
It is obvious that these sorts of
proofs fall short of proving
their claims. (109b)

6f | One day I met one of the whereas [another] one of them

prominent members of the
Jews, who was coming from a
meeting with the Seyhiilislam
Sa‘di Efendi. He told me
about a conversation in the
house of the Seyhiilislam

and said that Sa‘di Efendi had
argued that the term ‘olam in
the abovementioned verse
does refer to eternity. He asked
for my opinion. I said: God
said in the Torah that: “...it is
the sabbath of the Lord in all
your dwellings.”* [in Hebrew]:

s57

A stiua SR U s3 oa S

attested that with regard to the
sabbath, it appears in the sense
of eternity, also according to
what is said in the Torah con-
cerning the sabbath, where it
says: “it is a sabbath for God
in all your dwellings”, that is,
as long as you dwell in the
land.*

*Lev. 23:3
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6g | Ishowed the verse in Arabic J.
translation to him. He said
that he had said to them that it
meant Ma dumtum sakinin fi -
ard. 1 replied and asked: “Did
you say that because they are
not well informed about these
issues, or is your understanding
also that inadequate?” The
signs of anger appeared in his
face and he said: “O! Is there
any other possibility?” I said:

6h | “Did you not know that some | To this will be replied that
famous verses in the Torah re- | what is mentioned here [refers
fer to Jerusalem, some refer to | to] places in general, which
other places, and some refer to | does not require that time in
both Jerusalem and other general is meant. The principle
places in general? Therefore, underlying this is that some of
since the meaning of this verse | the rulings of the Torah are
is that the observation of the specific for Jerusalem, some
sabbath is not particular to Je- | are specific for other places,
rusalem, it is obvious that itis | and some are generally appli-
applicable to wherever you cable to all places. The import
dwell. While all the commen- | of His saying “in 4/l your
tators agree in this explanation, | dwellings” is that [keeping] the
and announce through a circu- | sabbath belongs to the third
lar the miirapele and miinazele, category.
where (110a) did you get this
wrong meaning and from
which words (or Scripture) did
you learn it? When you ask
whether, contrary to the rules
of the Hebrew language, whole
places necessitate whole times,
I can cite many other examples
like this from the Torah.” He
was bewildered and could not
give any answer.

7a | Some other prominent mem- It may be said: The word “olam

bers of the Jews dared to dis-
pute and debate with me and
said: “You say that the term
‘olam refers to the meaning of
extended sojourn. What about

is mentioned in connection
with the Almighty, and can-
not, therefore, refer to any-

thing but eternity.
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the verse on God, which is also
written with the term ‘olam? As
there is nothing other than
eternity itself.”

that God promises and says
that (110b) when I raise my
hand and order to the Throne
and the See (‘ars ve kiirsi) and
say that Oh! For the sake of
me, God of the Universe,
when I whet my sword and
grip the butt (kabza) of subju-
gation, I take vengeance from
the polytheists and seek justice
from the enemies.

for the word ‘olam is ambigu-
ous, and there is nothing dis-
honest about this. But what is
referred to in this place is that
“God (exalted is He), shall say
‘In the time when I shall lift up
my hand to the Throne and
the See and shall speak of my
being living and lasting forever;
in the time when I shall whet
my sword and grip it in order
to take vengeance, I shall take
vengeance from the polytheists

7b | The proper response given to The reply to this is that what is
this question is: The meaning | mentioned with regard to the
“eternity” comes from the Almighty is the word ‘olam to-
word va‘ez, not from the word | gether with a qualification, *cf. Exod. 15:18
‘olam. The word va‘ez means a | namely the expression va-‘ed,*
“later time” not eternity. * This | and eternity is only to be un-
question and answer proves derstood from the expression
that they considered the mean- | va-‘ed, not from the word
ing of time certain in [God’s] ‘olam.
eye and received the answer.
8a | When they asked again: “What | It has been objected to this *Ref. to Deut. 32:
about the the word ‘olam, that the word ‘olam occurs in 40-41
which occurs in the tenth part | the tenth part of the fifth book
of the fifth book and refers to | without the qualification of
God without the word va‘ez? the expression va-‘ed, even
What do you say about this?” * | though there it also refers to
the Almighty.*
8b | I answered to this question by | We reply that the majority of
saying: “It is understood that commentators have stated in
you are not familiar with the general that the word ‘olam in
[literature] of commentaries! this passage has neither the
The word ‘olam written in this meaning of time, nor of a
instance means neither time lengthy sojourn, nor the mean-
nor extended sojourn, nor ing of eternity,
eternity.
8c | The meaning of that verse is but rather means “universe”,

*cf. Deut. 32:
4041
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and demand justice from the

9% 3%

enemies’”.

8d

Then let me intoxicate (mzest
edem) my blades with drink
(dem, i.e. by making them
drinking blood), and let my
sword eat the flesh.” Verses
with this meaning are written
[in the Torah]. Now, the word
‘olam here means the universe
(Glem). Thus, the conditions of
the common meanings of the
term ‘olam are discussed, and
similarly the weak questions
[of the Jews] are answered.

Thus the word ‘olam appears
here in the sense of abstract
time, and nothing else.

*cf. Deut. 32:
40-41.

[SUMMARY: Then, Deyyan
says that the heart of the prob-
lem in the arguments of the
Jews is their reluctance to ac-
cept abrogation (zesh). He goes
on to discuss this issue in de-
tail with specific examples of
four different cases (vech):]

Moreover, the Jewish sect re-
jects abrogation in the strong-
est terms, although it occurs in
the [very] Torah in numerous
places.

10 | The first case: In the law (ge- Thus, for example, the con-
ri‘at) of the Prophet Adam, the | sumption of meat was forbid-
consumption of meat was for- | den according to the law of
bidden, but later, at the time of | Adam (peace be upon him),* *cf. Gen 1:29;
the Prophet Noah, it was per- whereas in the time of Noah Gen 9:3
mitted (belal oldu).* God says (peace be upon him), it was
in the Torah [in Hebrew]: ordered;*

11 | 58 46 Yag ) P 8T eshd J5 | /. Gen. 9:3

12 | The meaning of this verse ac- J.

cording to the agreement of all
the commentators is that “Oh
Noah! I made eating meat
permissible while it was for-
bidden. So that I made eating
vegetables and meat permissi-
ble to the human being before
you.” It is known that the
command regarding the (111a)
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impermissibility of eating meat
was sent to Adam.

13

The second case: The Chil-
dren of Israel were obliged to
get circumcised, but later it was
forbidden in the Valley of Tih
[at the foot of Mount Sinai].
While it was forbidden in the
Valley of Tih, it was ordered
again when they left the Valley
of Tih.* God says in the book
of the Prophets [in Hebrew]:

circumcision was first made
incumbent upon the Children
of Israel,* then its practice was
forbidden in the desert, and
subsquently they were ordered
[to perform it] again after forty
years;*

*cf. Gen 17:12;
Joshua 5:2-7

14

Sup Fade g I ST ek
E i St M i 5 g5
s i olie S s Cig ) O
SH Y e (s e ] oS
b i pie, g ol 7 Al 4 ]

wal 5]

cf. Joshua 5:2-7

15

The meaning of this verse is
that when Joshua left the Val-
ley of Tih, God ordered him to
reinstitute circumcision, which
was also ordered to Moses be-
fore. Because, in the Valley of
Tih, the rule of circumcision
was abrogated and the Chil-
dren of Israel were ordered to
urinate (lit. s sepmek “scatter-
ing the water”) in a position
like the Christians. Joshua was
ordered to circumcise after
forty years. This is also a clear
abrogation.

16

The third case: In Jerusalem,
daughters were not entitled to
inherit, but sons were. How-
ever, the daughters of Zelo-
phehad, Mahlah, Noah,
Hoglah, Milcah, and Tirza
came to the beys of the Chil-
dren of Israel, Eleazar b.
Aaaron, who was a seyyid at

at first, daughters were not en-
titled to inherit, but then it
was ordered that they be made
to inherit, and if there are no
daughters, [the inheritance]
should be given to their broth-
ers;*

* cf. Numbers 27:
1-9
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that time, and Moses, and said
that (111b) our father died in
the Valley of Tih and he had
no sons. Why should the name
of our father disappear from
his relatives? Include our
names with his inheritance to-
gether with his brothers so that
our father’s name may endure
among his relatives.” Moses
brought their demand to God,
and God gave their father’s in-
heritance to them. And Moses
ordered that if a deceased man
has no male offspring, his in-
heritance should go to his
daughters, and if he has no
daughter, his inheritance
should go to his brothers.”
This is also a clear abrogation.

17 | The fourth case: At first Aaron (peace be upon him)
Aaron was commanded to was [at first] ordered to wor-
worship inside the ship inside the tabernacle
dome/tabernacle (kubbe), later | every day, while later on he *cf. Lev 23:1-8
he was forbidden to enter the was forbidden to enter it ex-
dome more than once in a cept once a year.”
year. This is mentioned in the
Torah and famous and known
to the experts.
18 | These four cases demonstrate J.

that abrogation is possible ac-
cording to their religion. There
are more examples for this, but
since brevity was aimed at
here, these examples should
suffice.
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Guided to Islam by the Torah:
The Risala al-hadiya
by ‘Abd al-Salam al-Muhtadi al-Muhammadi:

Camilla Adang

The present contribution offers, for the first time, an English translation of a-Ri-
sala al-hadiya, a polemical tract written by ‘Abd al-Salam al-Muhtadi al-Muham-
madji, a Jewish convert to Islam who lived in Istanbul in the early Ottoman period.
Apart from the information provided by the author himself in the tract—from
which we learn that he converted during the reign of Sultan Bayazid II (ruled
886/1481-918/1512)—we find additional data in the well-known bibliographical
survey Kashf al-zuniin by Hajji Khalifa, also known as Katib Celebi (d. 1067/1657).
In this work, which lists books according to the alphabetical order of their titles,
two entries may be found on our author, or rather his tract, one under a/-Risala al-
hadiya, the other under al-Hadiya. The tract is described as a short refutation of Ju-
daism in three parts (whose titles are given by Hajji Khalifa); the author is named
as ‘Abd al-Salam al-Muhtadi or al-Daftari, who converted to Islam from Judaism,
and who knew the entire Torah by heart. During the reign of Sultan Selim I (ruled
918/1512-926/1520) he became a dafiari (that is, an official in the Ottoman finan-
cial administration), and he founded a mosque and a number of religious endow-
ments.2 Unlike other converts to Islam, ‘Abd al-Salam al-Muhtadi does not pro-
vide a detailed explanation of the reasons or circumstances of his conversion to Is-
lam. As various others before and after him, he suggests that it was the very Torah
that inspired him; if only people would understand it correctly, they would be-
come convinced of the truth of Muhammad’s mission, as he himself had. He
mentions the encouragement received from Sultan Bayazid, but it is not clear to
what this amounted. An identical claim is made by the author of a very similar,
though less sophisticated tract, who goes by the name of Salam ‘Abd al-‘Allam.3

1 T use the opportunity to thank the Gerda Henkel Stiftung, which funded the research for
this article. I am grateful also to Judith Pfeiffer, Yaron Ben-Naeh and Yasin Meral for pro-
viding me with bio- and bibliographical details about the author of the tract presented
here (or his namesake), as well as to Sabine Schmidtke for her valuable comments.

2 Mustafa b. ‘Abd Allah al-Qustantini al-Rami, Kashf al-zuniin “an asami al-kutub wa-Lfunin
1-2, Beirut 1413/1992, vol. 1, p. 900; vol. 2, p. 2027. Cf. Moritz Steinschneider, Polemische
und apologetische Literatur in arabischer Sprache zwischen Muslimen, Christen und Juden. Leipzig
1877 (reprint Hildesheim 1965), p. 64 § 51; idem, Die arabische Literatur der Juden. Ein Bei-
trag zur Literaturgeschichte der Araber, grofSenteils aus handschrifilichen Quellen. Frankfurt am
Main 1902 (reprint Hildesheim 1986), pp. 268f., § 223. Steinschneider mentions the tract,
but does not seem to have been aware of the second entry in the Kashf, under al-Hadiya.

3 See on this tract Joseph Sadan, “A Convert in the Service of Ottoman Scholars Writing a
Polemic in the Fifteenth-Sixteenth Centuries” [Hebrew], Pe‘amim 42 (winter 1990), pp. 91-
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In his Kiinhii Fakbbar the somewhat earlier writer Mustafa ‘Ali of Gallipoli
(d. 1008/1600), lists a former Jew named ‘Abd al-Salam among the deferdars
(finance ministers) who served under Selim 1.4 The famous traveller Evliya Celebi
(d. 1095/1684), perhaps taking his cue from Mustafa °Ali, also mentions the Jewish
convert ‘Abd al-Salam as defierdar during the reign of this sultan.> Although nei-
ther of these sources adds that this official is the author of al-Risala al-hadiya, it is
very tempting to attribute the tract to him, for how many former Jews named ‘Abd
al-Salam could have been attached to the imperial treasury under the same ruler?

In the Ottoman records, the defierdar ‘Abd al-Salam is mentioned as the owner
of various properties, some of them purchased from Jews in different quarters of
Istanbul and attached to his own wagf.® Some of these transactions seem to have
benefited the Jewish community,” and it may well be to this patronage that the
Jewish author Yosef Sambari refers in his Divre Yosef, completed in 1673, when he
describes a talmid hakham in Istanbul who went over to the religion of Ishmael
and changed his name to ‘Abd al-Salim Efendi. In this position he was able to
help and support the Jews at the time of their sorrow and to cancel a number of
harsh enactments that had been imposed on them. He wrote a letter to the Jews
in which he said, referring to himself: “The Lord has created every thing for its
own end, even the wicked for the day of evil.” (Prov. 16:4).8 Sambari’s statement
suggests that “Abd al-Salam enjoined considerable influence with the authorities.

104, and idem, “Naiveté, verses of Holy Writ, and polemics: Phonemes and sounds as cri-
teria: Biblical verses submitted to Muslim scholars by a converted Jew in the reign of Sul-
tan Bayazid (Beyazit) II (1481-1512),” in O ye Gentlemen. Arabic Studies on Science and Liter-
ary Culture in Honour of Remke Kruk, eds. Arnoud Vrolijk and Jan P. Hogendijk, Leiden
2007, pp. 495-510, which is a somewhat revised English version of the first article, and now
Camilla Adang, “A Polemic against Judaism by a Convert to Islam from the Ottoman Pe-
riod: Risalat llzam al-Yahid fima za‘ami fi I-Tawrat min qibal ilm al-kalam,” Journal Asiatique
297.1 (2009), pp. 131-151.

4 See Joannes Schmidt, Pure water for thirsty Muslims. A study of Mustafa ‘Ali of Gallipoli’s
Kiinhii l-ahbar, Leiden 1992, pp. 260, 355; Mark Alan Epstein, The Ottoman Jewish Commu-
nities and their Role in the Fifteenth and Sixteenth Centuries, Freiburg 1980, p. 36.

5 Evliya Celebi, Evliya Celebi seyahatnamest, vol. 1, Istanbul 1314/1896, p. 345.

Hajji Khalifa mentions the establishment of wagfs, but without naming them. However,

the Defterdar Abdiisselam Camii in Izmit, ca. 100 km east of Istanbul, and the Defterdar

Abdiisselam Bey Medresesi in the Istanbul suburb of Kiiciikekmece, both attributed

to the famous imperial architect Sinan (d. 996/1588) and his school, may be associated

with him. If he was able to commission Sinan this must mean that he was wealthy as well
as influential.

7 See Dilek Akyalcin, The Jewish Communities in the Making of Istanbul Intra Muros: 1453-
1520, MA Thesis, Sabanci University, 2003, pp. 60f.

8 Yosef Sambari, Sefer divrei Yosef by Yosef ben Yitzhak Sambari. Eleven Hundred Years of Jewish His-
tory Under Muslim Rule. The full text edited on the basis of manuscripts and early printed
editions and annotated by Shimon Shtober, Jerusalem 1994 [in Hebrew], pp. 389-90.
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According to Ekmeleddin Thsanoglu, ‘Abd al-Salim, the author of al-Hadiya,
was not ‘Abd al-Salam the defierdar and property-owner; the latter apparently
hailed from Egypt and came to Istanbul after Selim’s conquest of Egypt. The
Hadiya was written earlier, and dedicated to the previous sultan, Bayazid II. How-
ever, lhsanoglu has another candidate: Ilyas b. Abram (Eliahu ben Avraham), a
Jewish doctor and scholar from Spain who came to Istanbul after the expulsion of
1492 and soon converted to Islam.” Eliahu ben Avraham is the author of a well-
known Arabic tract about the bubonic plague which he dedicated to Sultan Selim
[ after his move to Istanbul. Attractive though Thsanoglu’s theory may be, there is
no evidence linking Eliahu to ‘Abd al-Salam al-Muhtadi.!® Further research is
needed to decide conclusively whether al-Muhtadi and the defierdar are one and
the same person, but this is beyond the scope of this contribution.

The Rightly-Guiding Epistle'!

In the name of God, the Merciful, the Beneficent, in whom I put my faith.

Praise be to God who in the end of time graciously bestowed upon his servants
the message of his Beloved who was sent from among the Bana ‘Adnan, the illit-
erate Hashimite Arab prophet who was sent to men and jinn alike, and by whom
the [sequence of] the prophets was sealed, and whose nation includes the martyrs
and the righteous. May God bless our messenger Muhammad, and grant him
benediction and salvation-[he] who was exclusively granted six things that the
[other] messengers were not given'?-and his family and companions, who strove
in the way of God with their hearts and souls, even if the critics scolded them.!3

9 Ekmeleddin Ihsanoglu, Biyik Cibad’dan Frenk fodulluguna, Istanbul 1996, pp. 89-96; see
also Mehmed Siireyya, Nuri Akbayar, Seyit Ali Kahraman, Siczll-i Osmani, vol. 1, Istanbul
1996, p. 139.

10" On Eliahu ben Avraham and his work, see Ron Barkai, “Between East and West: A Jewish
Doctor from Spain,” in Intercultural contacts in the Medieval Mediterranean, ed. Benjamin Ar-
bel, London/Portland 1996, pp. 49-63.

11 The present translation is based on the edition by Sabine Schmidtke in “The Rightly Guid-

ing Epistle (al-Risila al-Hadiya) by ‘Abd al-Salam al Muhtadi al-Muhammadi. A Critical

Edition”, Jerusalem Studies in Arabic and Islam 36 (2009), for which five manuscripts were

used. The relatively large number of manuscripts, dating from different periods, is an indi-

cation of the tract’s continued popularity. No full analysis of the tract is undertaken at this
point; I refer the reader to a forthcoming collection of polemical treatises from the Otto-
man period, three of them by Jewish converts to Islam (edited by Camilla Adang, Ilker

Evrim Binbasg, Judith Pfeiffer and Sabine Schmidtke) in which such an analysis is under-

taken and the style, contents and reception of the treatises are discussed.

The authoritative padith collections of al-Bukhari and Muslim contain traditions according

to which the Prophet listed not six, but five things that were exclusively granted to him

among God’s messengers: He was sent to all of humanity rather than to any particular na-
tion; the spoils of war were made lawful for him, which had not been the case for his pre-
decessors; the whole earth was made pure for him and a source of purification (namely
with sand in the absence of water), as well as a suitable place for prayer; God had rendered

12
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Now then, ‘Abd al-Salam al-Muhtadi al-Muhammadi,!* the poor soul who is
desirous of the eternal benevolence of Ahmad!> says: His Eternal Happiness!®
supported me and cast into my heart the love of Islam and the Muslim, and ha-
tred of those who are neither scholars nor students. I perused the books of the To-
rah, one after the other, and found therein evidence of how the Jews are thwarting
God, exalted is He, and Moses, peace be upon him, one foul thing after another,
when “trading the grace of God for unbelief. They established their people in the
house of perdition: Gehenna, exposed to its flames; a wretched abode™.!” “They
are content to be with ones who stayed behind. God sealed their hearts, so that
they did not believe”!® until they saw the painful punishment, for they rejected
the prophethood of the Seal of the Prophets, which is tantamount to rejecting the
prophethood of the Kalim'® and they did not turn to God in repentance, so how
can they say: “We have turned unto you”. O you who stubbornly oppose the
clear truth, be mindful of that which has been imposed upon you in the Torah, the
truthful words of God, He who hurls the truth against falsehood and shatters it,
for He is the annihilator [of falsehood] who dispenses justice,?! and if you do not,
woe to you from what you ascribe [to Him], and beware, after the establishment
of proof, of the sword of a sultan who walked the path of Jesus in time (?), re-
splendent with the gleam of trust and protection; a sultan who accumulated all his
praiseworthy qualities in the rich pastures of sound action, between the sheep and
the wolves, lightning sparking off his sword’s edge. He will deliver you from the
gaping chasm through [his] benevolence and charity, solicitude and graciousness.

These are the proofs excerpted from the book of Moses, peace be upon him,
concerning the Seal of the Prophets, Muhammad the Chosen One. If you repent
and return to belief in [the true contents of] this book??, you will be safe in the
security of Islam from the evil nature of the End that will come upon humanity
in the course of time. But if you do not embrace Islam, you will not be safe from

him victorious by instilling fear in his enemies, even those at a month’s journey’s distance;
he had been given the right of intercession.

Possibly a reference to the Shi‘ites who are known for their hostility to those of the
Prophet’s Companions who did not support the candidacy of ‘Ali b. Abi Talib for the
succession to Muhammad.

These names were not chosen fortuitously: al-mubtadi means the one who has been rightly
guided viz. to Islam, in other words, a convert, while al-Muhammadi seems to be a name
that is common for converts, like al-Islami. Perhaps the translation “the Muslim convert”
might be justified. We do not know what the author’s original, pre-conversion name was.
15 Te., Muhammad.

16 The sultan.

17" Qurin 14:28f.

18 Cf. Qurian 9:87, 94.

19" T.e., Moses, the one who was addressed by God and conversed with Him.

20 See Qur’an 7:155. The verb hada/yahiidu of course echoes the word yahid, Jews.

21 Cf. Quran 21:18.

22 e, the Torah.
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the edge of the sword of the sultan, son of the sultan, Sultan Bayazid Khan, may
God assist him in perpetuating the religion and may He assist his empire in fight-
ing the unbelievers and the heretics. He who says Amen!, God will save his soul.
This call encompasses all of humanity.

When I gathered the proofs setting forth the evidence against the despicable
sect, I used it as a means to enter [the sultan's] service by addressing it to his no-
ble name, seeking to obtain the greatest measure of his all-embracing grace. I enti-
tled it “The Rightly-Guiding Epistle”. It is divided into three sections, and on
God we rely for the [just] division.

The first section deals with the invalidation of the proofs of the Jews; the sec-
ond with the confirmation of the prophethood of Muhammad, prayer and peace
be upon him, on the basis of phrases [taken] from the Torah after its alteration by
the Jews; the third section demonstrates that they have altered certain words in

the Torah.

As for the first section [on the invalidation of the proofs of the Jews], the exe-
getes of the Jews claim that the religion of Moses, peace be upon him, will be eter-
nally valid, and say: “We have found [certain] sayings in the Torah that demon-
strate the eternal validity (abadiyya) of the religion of Moses, peace be upon him,
such as the words of the Exalted: ‘washamri bani Israyil hasha bath ladbiirusam barith
“lam’ 2 till the end of the verse. [In Arabic?4] this means: “the nation of the Chil-
dren of Israel shall observe the Sabbath throughout their times as an eternal cove-
nant (‘abdan abadiyyan)”. Now this verse [so they say] demonstrates the eternal va-
lidity (abadiyya) of [the commandment of] refraining from work on the Sabbath. If
God, exalted is He, would order an end to inactivity on the Sabbath in the Glori-
ous Qur’an, this would imply a contradiction in the words of the Creator, far is He
exalted above this!

This being the case [so they say], the religion of Moses, peace be upon him,
must be eternally valid, and therefore they say: we shall not obey a messenger
who abolishes this precept.

I say: [Our] reply to their claim is that even if the verse which occurs in the Torah
is qualified by something that according to the Hebrew language?® conveys [the
concept of] eternity, namely the expression %lam, [this] abad has two meanings;
the first is that of a lengthy duration, and the second absence of finiteness. What
is meant by [the expression]| abadiyya that is mentioned in this verse is the first
sense, not the second one, and the eternal validity of the religion of Moses, peace

23 Exod. 31:16.

24 Wa-ma‘nabu bi-lughat al-<Arab.

25 All the manuscripts consulted actually read lughat “Tmran, which would mean “the language
of Amram”, who was Moses’ father. Since this is a highly unusual way to refer to the He-
brew language, which is obviously what is meant here, preference is given to the reading
lughat al-ibran, the language of the Hebrews.
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be upon him, is not implied by the second sense, which is what you mean, and
no contradiction is implied either, because every commandment comes down
from God, exalted is He, for a particular period because of a certain wisdom and a
benefit.

If these incompetent people among the exegetes of the Jews object, saying: “What
is your proof that what is meant by abadiyya in the verse quoted is the first sense
rather than the second one?”, we say: “You have taken the second sense from the
saying of the Exalted @am wa’id, where He says in the Torah: Adbinay yamlak
ulam wa’id,*® which [in Arabic] means: ‘God reigns forever’. And you say: If @lam
is combined with wa’d, this combination [of words] means abadiyya in the sec-
ond sense, but if @am is not combined with wa’d, then what is meant by @lam is
abadiyya in the first sense. Now, in the above-mentioned verse the saying of the
Exalted: washam ri is not [thus] combined, so know that the intended meaning is
the first sense, not the second one.

Similar to this is what you [Jews] object with regard to the Torah, saying: God,
exalted is He, says in the Torah: K7 tignah ‘abad ibri shash shanim ya‘bud wabasabv at
yasa bufshi waim yiamar ha‘abad ahabii adbinay waishii wabanay li asa bufshi |....]
warasa’ adbinaw udbuni bimarsa’ wa’abadi [ilam.?” This means [in Arabic]: If
you buy a Hebrew slave, this slave shall serve for six years, and in the seventh he
shall go free, but if the slave says: ‘I love my master, my wife and my sons; I will
not be set free’, then his master will pierce his ears with an awl and he will serve
him forever (abadan).

Elsewhere in the Torah God, exalted is He, says: wa-safart sab* shanim sab‘a fa‘amim
wa-hayi tisa“ wa-arbaim sana wa-qadastim thanath ha bamishim aw qarathim darir
baras la-kul yishabih hiya wa-ha-‘abad ‘ad thanath ha-yibal yabud wa-yasa ma‘imakh
i ymakhar mim karath ‘abad, until the end of the verse.?8

This means [in Arabic]: “Count seven years seven times, so that they shall be
forty-nine years, then [in] the fiftieth year you shall hallow and proclaim in the
land, and the herald shall say: After forty-nine years every person shall become
free, and the slave who was in the jubilee year shall go free, and shall not ever be
sold (abadan)”. There is a contradiction between these two verses, because the
purport of the first verse is that if in the seventh year the slave says, “I love my
master, I will not be set free,” he will forever serve his master (abadan), whereas
the meaning of the second [verse] is that in the jubilee year every slave will be set
free, and there is a clear contradiction between these two [statements].

You reply to this objection that abad has two meanings, that of lengthy duration
and absence of finiteness, but what is meant by abad [in these two verses] is the

26 Exod. 15:18.
27 Cf. Exod. 21:2-6.
28 Cf. Lev. 25:8, 10, 40-42.
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first sense, not the second, because the expression “lm is not combined with
wda’id, so [in the end] your reply is in fact [identical to] our reply.

Then [the Jews] say: If the religion of Muhammad, prayer and peace be upon
him, were true, it would be abrogating and the religion of Moses, peace be upon
him, abrogated, because on most issues the precepts of the Glorious Furqan?’ dif-
fer from those of the Torah, which would imply regret on the part of the Creator,
exalted is He, and God, exalted is He, is far from that, and highly exalted above it.
Moreover, He says in the Torah: L# ish al wa-kadbab wa-bani Adam wayatanak-
bam,30 until the end of the verse, which [in Arabic] means: “God is not a man [...]
nor a son of man that he should be regretful”. According to this [verse] the eter-
nity of the religion of Moses, prayer and peace be upon him, is required [so they

say].

In answer to this objection I say: We do not accept that this implies regret on the
part of God, because the meaning of regret is that the one who regrets performs
an act, and then realizes the inappropriateness of this act, and even the appropri-
ateness of its opposite, and says: ‘If only I had not done that’, and God, exalted is
He, is free from this, because He knows from eternity all that was and all that will
be, and in His hands is the dominion over all things.3!

At the basis of [their] objection lies a lack of understanding of the meaning of
regret. It is similar to when a doctor says to a sick person, for example: “Do not
eat meat, for it is harmful to you”, then after some time has passed and the condi-
tion of the sick man has changed, the doctor says to him: “Eat meat!” This dis-
tinction is not attributable to the doctor’s knowledge, but rather to the shift in
the patient’s condition and the change in what is beneficial to him, and it is the
same here. Consider this.

Then they objected and said: God, exalted is He, says in the Torah: K7 yagim ba-
qirbakah nabi i bilam haliam wa-nathan alayka ath i mafath lamir nilkhab abari laham
aparim wa-nabudum lii tishma® li wa-hanabi habi yimath3? and the rest of the
verse. The meaning of this verse [in Arabic] is: “If a prophet should rise up from
among you, or sees an event, and he brings you proof and evidence but says:
‘Come and worship another deity (ma‘bid)’, do not accept him, nor obey him,
nor sympathize with him, but kill him. This verse [they say] proves that not a
single human being must be obeyed, whoever he might be, if he says: “I am a
prophet, so obey me, and worship with another [kind of] worship”, because this
contradicts the Torah. According to this [verse], then, the eternity of the religion
of Moses, peace be upon him, must be accepted.

29 Te., the Quran.
30" Num. 23:19.

31 Cf. Qur’an 23:88.
32 Cf. Deut. 13:2-6.
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[ say in response: this is an abominable error and a tremendous misstep, as will be
clear to anyone endowed with the slightest [degree of] discernment, and you err
with regard to the meaning of “another deity” like someone who lacks any insight
or understanding, because you have taken [the expression]| “another deity” [which
occurs in the verse] to mean “another [kind of] worship,” and [in fact] say: “If a
man should claim and say, T am a prophet, so obey me and worship with another
[kind of] worship’,” we do not accept his words and will not obey him, but we
will kill him; we will not sympathize with him at all, because his claims contradict
what is stated in the Torah, as is imagined by the Jews-God’s curse be on all of
them; “surely God’s is upon the evildoers”3* And know, o Jewish people, that
what is meant by “another deity” is not “another [kind of] worship” as you claim,
but rather another god, as is stated in the Glorious Qur’an: “Whoever hopes for
the meeting with his Lord, let him do righteous work, and make none the sharer
of the worship due unto his Lord”.3* This being the case, our lord and master, and
lord of the prophets, Muhammad (may God bless him and grant him salvation)
did not say: “I am a prophet, come and worship another god”, which would allow
you to say: “We do not follow the lord of the messengers, may God bless him
and grant him salvation”.3

Then they say: We shall not obey anyone after Moses (peace be upon him) even
if what he says is in accordance with the Torah, as long as he does not produce a
miracle. As for the miracle that [your| prophet, prayer and peace be upon him,
produced, claiming: ‘this is from my Lord’, we have seen it and heard it, and it is
not a miracle and does not constitute proof in our eyes, but it is [just] eloquence
and stylistic beauty, and it is possible that someone more eloquent and more sty-
listically gifted will appear after [Muhammad]. Don’t you see that [in the same
way| Plato, Aristotle, Euclid and Ptolemy [each] appeared [consecutively] at a cer-
tain point in time and that their speech was characterized by eloquence and stylis-
tic beauty — even if none of them was a prophet?

We say: the relation between [these] sages is not like the relation that obtains be-
tween the prophet and others, because even if the sayings’® of the sages are dis-
similar, still one is comparable to the other. As for the sayings that were brought
by the Prophet, may God bless him and grant him salvation, they were not
matched by anyone at any time, and had it been from other than [God] “they

33 Quran 11:18.

34 Quran 18:110.

35 The point made by the author is that while the Torah condemns the worship of another
god, this does not apply to a different way of worshipping the same deity, who is the one
and only God worshipped by Muslims and Jews alike. There is no reason not to accept
Muhammad, since he never called to worship another god; on the contrary.

All manuscripts have kamal here instead of kalam, which is obviously required by the con-
text, as is shown also by the Qur’anic verse in the next sentence.
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would have found therein much incongruity”3’. Their analogy, then, is like an
analogy with a discrepancy.’® Consider!

Then they said: We do not obey a single human being as long as we have not
heard the voice of God, exalted is He, even if his precepts should be in agreement
with those of the Torah, because God, exalted is He, says in the Torah: Ha-
dawarim ba’alub dibbar adbinay al qabalkam qil jadbil wayikdawam ‘al sana libath
abah nim watmr wa-hin qil adbinay sama‘nu mitiukh ha’ish, and the rest of the verse.?’
The meaning of this verse [in Arabic] is: “These are the words God spoke to your
congregation with a great voice, and God wrote these words on two tables of
stone, and you said: Here we have heard the voice of God from the midst of the
fire”. Now this verse demonstrates that as long as we do not hear the voice of God
we are not required to obey any prophet, which is indicated by the fact that God,
exalted is He, enjoined [the Israelites] not to obey Moses [until] after they had
heard the voice of God and acknowledged it saying: If we were to hear the voice
of God during the time of another prophet, like we heard it in the time of Moses,
peace be upon him, we would obey, but we did not hear it and therefore we do
not obey him.

We say in response: At that time the Children of Israel said to Hadrat Moses,
peace be upon him: “O prophet of God, beseech God, exalted is He, on our be-
half so that we shall not hear the voice of God [again] or else we shall die at
once”, as God says in the Torah: wa-yamri bani Israyil im yisfim anabnu Ismi‘a qil
adbinay ‘awd wa-matnu qarab wa-sama“ kul ashir yimar adbinay alakhah wa-sama‘nu
wa-yimar adbinay haiibi ashar dibari.*0

The meaning of this [in Arabic] is: “The Children of Israel said: ‘If we hear the
voice of God another time we shall die. Draw you near [to Him] and listen to all
that God, exalted is He, shall command you, and we shall hear it from you’. And
God said: ‘They spoke well’.” From this it becomes clear that God, exalted is He,
accepted their wish that He, exalted is He, refrain from making His voice heard,
which is why He said, “They spoke well”.

Then the Jews said: God, exalted is He, said in the Torah: k/ hadawar ashar ani
masaw atkhah i tidif ‘alaw wa-li tighragh mimani, and the rest of the verse,! which
[in Arabic] means: “Every commandment that I shall command you, do not add

37 Qur’an 4:82. According to Muslim belief, the Qur’an is God’s word and neither the
Prophet nor any other person had had a hand in its composition; it is inimitable and no
one will be able to match it, unlike products of the human mind. The inimitability of the
Qur’an is regarded as a miracle.

In Islamic legal theory this is regarded as a faulty and invalid type of reasoning by analogy;
see Mohammad Hashim Kamali, Principles of Islamic Jurisprudence. Third revised and
enlarged edition, Cambridge 2003, pp. 273f.

39 Cf. Deut. 5:22-24.

40" Cf. Deut. 18:16-17, Deut. 5:24, 25, 27, 28 and Exod. 20:19.

41 Cf. Deut. 12:32.
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to it nor detract from it.” So how can we [possibly] add to it or detract from it?
But if we obey [your Prophet Muhammad] we are bound to add and detract
[some], because some precepts of [your] Furqan differ from the precepts of [our]
Torah.

We say: The answer to this is that the adding and subtracting that is not permitted
is adding to or subtracting from the conditions of the commandments, not to or
from the [essential] commandment itself. It is like the fact that in the Torah there
was just one fast, then afterwards the prophet Jeremiah, peace be upon him, added
four fasts [to that one], and you obeyed him;* the prophet Solomon, peace be
upon him, added one commandment which in the Hebrew language is called
‘erubin;® and the prophet Mattathias,** peace be upon him, added a command-
ment called Hanukkah, and you obeyed in all of that, and similar cases are too
numerous to be counted.

You objected to [the new dispensation] saying, How can we obey a command-
ment not imposed upon us in the Torah, when it is prohibited in the very Torah to
add to its commandments? But you [yourselves] answer that what is meant by [the
expression] “every commandment” is: the conditions of every commandment, that
is, “do not add to the conditions or detract from them”. As an example, you men-
tioned the commandment of the priestly blessing (barakat al-imam) which was laid
down in three specific verses, as He has clarified in the Torah,*® and you say that
the blessing of the priest may neither consist of two, nor of four verses. Also, it is
not allowed to exchange these specific verses for other ones, and it is likewise with
regard to every one of the commandments of the Torah. Thus you replied, and
your reply is essentially [the same as] our reply.

Then the Jews said: God, exalted is He, says in the Torah: Twra siwa lani Miisa
hiya mirashab qblth Ya‘qub.*¢ [In Arabic] this means: When Hadrat Moses, peace
be upon him, passed on he said, with regard to the Torah, that it became the heri-
tage of the community of Jacob. This verse demonstrates that it is not required to
obey anything but the precepts of the Torah, and therefore they say: we do not
obey anyone whose precepts differ from the precepts of the Torah.

We say: We do not accept that what is meant by the [above-mentioned] saying of
Moses, peace be upon him, is what you mention, but rather [hold] that what
Moses, peace be upon him, meant by these words is that the children of Jacob,

42 Tt is Zechariah rather than Jeremiah who is credited in the Hebrew Bible with the institu-
tion of four additional fasts; see Zech. 8:19.

43 See the Talmudic tractate Eruvin.

44 The text has Mathiya’, but the context makes it clear that Mattathias is intended, the fa-
ther of the Maccabee brothers who revolted against Seleucid rule in Judea in the 27 cen-
tury BC. Cf. 1 Macc. 4. Neither in Judaism nor in Islam is Mattathias regarded as a
prophet.

4 Cf. Num. 6:24-26.

46 Cf. Deut. 33:4.
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peace be upon him, obeyed the Torah, and that obedience to the Torah is con-
fined to them [alone]; Moses, peace be upon him, does not mean that the com-
munity of Jacob, peace be upon him, is confined to obedience to the Torah
[alone] or that their obedience cannot be to anything but the Torah.4” As for the
counter-arguments they put forward, they are very weak so there is no point in
mentioning them.

Then I say to them: O Jewish people, if you refuse [to acknowledge] abrogation,
this will be refuted as well. Don’t you see that certain commandments that are
laid down in the very Torah have for some reason themselves become abrogated,
such as the daily worship of the prophet Aaron, peace be upon him, inside the
tabernacle; when the sons of the prophet Aaron, peace be upon him, introduced
a foreign [i.e.,unholy] fire [into the tabernacle], God, exalted is He, caused them
to die, and then God, exalted is He, commanded Moses, peace be upon him: Say
to your brother that he should not enter the tabernacle except once a year and
not go in at all times.*8

Similar things are numerous. So why do you deny that abrogation exists in the
very Torah, and how can you deny that the Qur’an abrogates certain precepts of
the Torah? This is manifest to whoever contemplates and abandons obduracy.

The second section, on the confirmation of the prophethood of
the lord of both worlds, Muhammad (prayer and peace be upon
him), from the Torah itself, [even] after the Jews had altered it

The first proof is God’s saying in the Torah: wa-yamar adbinay nabi agim la-
bam mi-qarab abihim kamikbhab wa-nathifi dabaray ba-fiw wa-dabar alibim kul ashar
asawani wa-hayah hayish ashar lii yisma® al baray ashar yadabar bi-smi anikhi adrish
m‘amil, and the rest of the verse.*” Now, the meaning of this verse [in Arabic] is:
God, exalted is He, said: “I will raise up a prophet for the Children of Israel from
among their brethren, like you, and I will put my words into his mouth; and the
prophet shall speak to them all the words that I shall command them, and the
man who will not listen to the words that the prophet shall speak in My name, I
will require [it] of him”. There are three aspects to this verse, each of which dem-
onstrates the truth of the prophethood of Muhammad, prayer and peace be upon
him.

The first aspect is that the expression “from among their brethren” points
to the prophethood of Muhammad, prayer and peace be upon him, because the
ones that are meant by the “brethren” in [the phrase] “from among their breth-
ren” are the brethren of the Children of Israel, who are the Children of Ishmael,

47" The point is, of course, that Jews may, or rather should, also accept other laws, viz. that of
Muhammad. Apparently a critique of particularist tendencies within Judaism.

48 Cf. Lev. 10:1-2; 16:1, 34.

49 Cf. Deut. 18:18-19.
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peace be upon him, and there is no one among the prophets of that descent ex-
cept our Prophet Muhammad, prayer and peace be upon him, so know that this
verse indicates the truth of his prophethood, peace be upon him.

The second aspect is that the expression “like you” points to him, for
“like you” is addressed to Moses, prayer and peace be upon him, and what is
meant by it is that he is “like you” in that he received the scripture containing
commandments and prohibitions, and among the prophets who are acknowl-
edged by the Jews none rose up who was like Moses in that he was given the
scripture. Know, therefore, that it is Muhammad [who is being referred to here].
No one can say: How do you know that what is meant by the expression “like
you” is “like you” in the sense that he, too, received the scripture containing pre-
cepts, when it is possible that what is intended is that he is “like you” in another
one of his characteristics?

For we say: Before this verse God, exalted is He, says something which [in Ara-
bic] means: “Say, o Moses, to the Children of Israel: Do not obey that which the
masses obey, because they obey sorcerers and astrologers, and you are not like
that; rather, God will raise up for you a prophet from among your brethren like
me, so obey him.”? This in fact means “obey a prophet like me who shall bring
precepts that contradict the precepts of the sorcerers and the astronomers”. This
verse, now, demonstrates that what is meant by “like” is the likeness that is in the
revelation of precepts to him.

The third aspect is that God’s words, exalted is He, “I will put my words
into his mouth” indicate that the scripture will be revealed to this prophet, and
this prophet is [therefore] Muhammad, prayer and peace be upon him, and the
one who is meant by this prophet is not Joshua ben Nun as the Jewish scholars
imagine when applying this verse to him, for these three aspects each indicate that
the one intended is not Joshua, for Joshua belonged to the Children of Israel, and
was not from among their srethren. In addition, he was not “like” Moses, peace be
upon him, because the scripture was not revealed to him. Moreover, [God] did
not put His words into [Joshua’s] mouth, and this is very clear.

The second proof: God, exalted is He, says in the Torah: wa-li gam nabi
udh basrayil kamishiya ashar yad‘a adinay fanim alfanim, and the rest of the verse.>!
[In Arabic] its meaning is: “No prophet will rise up from among the Children of
Israel like Moses whom God, exalted is He, knew face to face”. This verse indi-
cates that someone like Moses will come from among others than the Children of
Israel, and we have not found anyone like Moses, peace be upon him, from oth-
ers than the Children of Israel, except Muhammad, prayer and peace be upon
him. As for the leading exegetes of the Jews, they said that the prophet who came
from among others than the Children of Israel was Balaam ben Beor, but this is

50 Cf. Deut. 18:14-15.
51 Deut. 34:10.
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an absurd error and a patent lie, for Balaam, even if he would be a prophet in
their view [which he is not], is not like Moses, peace be upon him, for Moses,
peace be upon him, was a messenger [of God] to whom the scripture was re-
vealed, while Balaam was not a messenger in their view either. In particular, we do
not accept that he was a prophet; rather, he was a governor who was divested of
his position, and in the end he died an unbeliever, so how could he be like
Moses?>?

The third proof: God, exalted is He, says in the Torah: Adinay mi-sina ba’
wa-zarah mi-sa‘ir lami hifighah mi-har faran wa-athah marbith qidas, and the rest of
the verse.” [In Arabic] this means: “The might of God came from Mount Sinai
and rose up from Mount Seir and shone from Mount Paran and gave from the
multitude of holiness”. This verse, now, includes [a reference to] four books that
were sent down on the part of God: the first is the Torah, which was sent down to
Moses, peace be upon him, on Mount Sinai, and the Jews followed him; the sec-
ond is the Evangel (a/Iwjil) which came down to Jesus, peace be upon him, and the
Christians followed him. The Christians, now, were from the lineage of Esau, the
brother of Jacob, and he was king on Mount Seir, as is mentioned in the Torah.>*
The third [scripture] is the Glorious Qur’an which was sent down to Muham-
mad, prayer and peace be upon him, who was from the lineage of Ishmael, peace
be upon him, and Ishmael was associated with Mount Paran, as is made clear in
the Torah.>> Mount Paran is a mountain in the Hijaz. The fourth [scripture] is the
Psalter (al-Zabir), which was sent down to David, peace be upon him, and it is in-
dicated by the expression “the multitude of holiness” as is clear from the tales of
the prophets>® and the Psalter [itself]. If [the Jews] object that the Psalter should
have been mentioned after the Torah and before the Evangel and the Furqgan, ac-
cording to the [chronological] order of their revelation, we say: the reply to this is
that the Psalter was devoid of precepts, and therefore [God] put it last and men-
tioned the other [books] according to their order of revelation. This verse is the
strongest evidence and the most convincing indication of the truth of the
prophethood of Muhammad and Jesus, prayer and peace be upon both of them,
because no one rose up from Mount Seir and shone forth from Mount Paran ex-
cept the two of them, and here, too, the Jews have absolutely nothing to go on.

The fourth proof is the saying of the Exalted in the Torah: wa-yigra’ Yaqub
al banaw wa-yiamar ilayhim basfu wa-ajidha lakum ashar yigra® athkam baprith bay-
yamim li yasir shabat min Yabidah wa-mapiqaq mi-bin rijlaw ‘adh kay yabia Shili wa-

52 For the enigmatic figure of Balaam, the “gentile prophet”, see Num. 22-24.

53 Cf. Deut. 33:2.

5 Cf. Gen. 33:16.

35 Cf. Gen. 21:21.

56 Arabic gisas al-anbiya’; probably the biblical books of the prophets are intended, rather
than the popular islamicized accounts known under that name.
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li yighath ‘amim.>” [In Arabic] this means: “Jacob told his sons, saying to them:
‘Gather together and I will tell you what will happen to you in the last days. The
judge will not depart from Judah nor a ruler from between his feet until the com-
ing of the one for whom and unto whom the nations will gather’. In this verse
there is an indication that our master Muhammad, prayer and peace be upon
him, will come after the termination of the rule of Moses and of Jesus, prayer and
peace be upon the two of them, because the one who is meant by “the judge” is
Moses, peace be upon him, since after Jacob there was no lawgiver until the time
of Moses except Moses [himself], peace be upon him. The one meant by “the
ruler” is Jesus, peace be upon him, for after Moses, peace be upon him, until the
time of Jesus, peace be upon him, there was no lawgiver except Jesus [himself],
peace be upon him, and after the two of them there was no lawgiver except
Muhammad, prayer and peace be upon him.

And know that the one meant by Jacob’s saying “in the last days” is our
prophet Muhammad, prayer and peace be upon him, because in the last days, af-
ter the rule of the judge and the ruler elapsed, no one has appeared except our
master Muhammad, peace be upon him. [God’s] words “until the coming of the
one for whom ...,” meaning the rule, also point to him, as is indicated by the
wording of the verse and by its context. As for His saying, “and unto whom the
nations will gather”, it is an obvious sign and a clear indication that the one in-
tended is our master Muhammad, prayer and peace be upon him, because the na-
tions did not gather except unto him. The only reason why the Psalter is not
mentioned is that it does not contain precepts, and [moreover] the prophet
David, peace be upon him, was [himself] a follower of Moses, peace be upon
him, and the announcement of Jacob [specifically] refers to a [new] lawgiver.

The fifth proof: Itis clear that most proofs of the Jewish scholars are based
on numerology, that is, the letters of the alphabet. Thus, for example, they looked
for an indication of the length of the continued existence of the Temple in the
letters of the alphabet, and when the prophet Solomon, prayer and peace be
upon him, built the Temple the Jewish scholars gathered and said: This building
will remain standing for 410 years, then destruction will befall it, because they
calculated the word bi-zat (be-zot) in God’s words in the Torah: bi-zat yabi Harin al
ba-qiidas,>® whose meaning [in Arabic] is “bi-zat the priest (al-imam)—who is indi-
cated by the name of Aaron—worships in the Temple,” and they ruled that the
length of its stay and the rule of the priests there is bi-zat years, that is, 410 years.
Similar proofs of theirs are too numerous to be counted.

Now if it is like that, then I say*®: God, exalted is He, says in the Torah: wa-yiamar
Adbanay li-brabim li-sma‘il sama‘tikbab binah barakti ithi wa-hirbathi uthi wa-bifrathi

37 Cf. Gen. 49:10.
58 Cf. Lev. 16:3.
59 Meaning: If they can use numerology to argue their point, so can I.
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athii bi-mad mad,® which [in the language of the Arabs] means “God, exalted is
He, said to Abraham: behold I have accepted your plea with regard to Ishmael
and I will bless him and multiply him and make him fruitful b-mad mad.” Now
when the numerical value of the letters [in the expression] bi-mad mad is calcu-
lated, the outcome is the name of our prophet Muhammad, prayer and peace be
upon him, because the numerical value of [each of] these two expressions®! is
ninety-two. That which demonstrates what we have said is the phrase “I will bless
him and multiply him and make him fruitful si-mad mad, “because the blessing of
the children of Ishmael, his multiplication and his fruitfulness occurred only
through [Muhammad], and there is one word in particular in which God, exalted
is He, mentions the blessing of Ishmael, his being multiplied and rendered fruit-
ful: [the expression] bi-mad mad which He did not mention in [His] blessing of
his brother Isaac, peace be upon him, and this is a clear proof.

They objected to this proof saying that the [letter] 42’ in [the expression] &i-
mdd mad is not an integral part of the word but rather an auxiliary letter that es-
tablishes a connection. If the [numerical value of the] name of Muhammad is to
result from it, a second 44’ is needed, and it would have to say bi-bi-mad mad.

We say: it is well known among them that if two 44’ come together, one auxil-
iary and one an integral part of the word, the auxiliary one is elided and the one
that forms part of the actual word remains. This is common among them in
countless places, and there is no need to mention it here, and this is what we re-
ply with regard to the second 42’ in bi-mad mad.

The third section demonstrating the alteration of some words
in the Torah, from a number of respects

The first aspect: We have found in the Torah that they possess that in the
early days there was a king who was associated with Canaan who was called “the
Canaanite”, and Abraham [lived] in his kingdom. It was struck by a famine and
Abraham, peace be upon him, moved from one corner [of the kingdom] to an-
other, and thus we find in the Torah they possess: wa-ya‘bir Ibrabim ba aris ‘adh
magim Shakham ‘adh Aylun Mirah wa-ha-Kana‘ani az ba-ard.%? [In Arabic] this
means: “Abraham went in the land from the town of Shekhem to the desert of
Moreh while the Canaanite was in the land at that time”. From his words “while
the Canaanite was in the land af that time” one may understand that at the time of
Moses, he was not in the land, but this is untrue, because the Canaanite never
moved away from his place and from his kingdom except in the time of Joshua
ben Nun, because God, exalted is He, says in the Torah: “O Moses, you will not
oust the Canaanite from his kingdom, but [only] Joshua, peace be upon him, will
oust him”. Now if that were so, the expression “at that time” is a mistake which

60 Cf. Gen. 17:15, 20.
61 Te., of bi-mad mad (Hebrew: bi-me’od me’od) on the one hand, and Mubammad on the other.
62 Cf. Gen. 12:6; 13:7.
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occurred in the wording of the book of the later [scholars]. The greatest of the
exegetes of the Torah among the Jews, whose name is [Abraham] Ibn Ezra, under-
stood this alteration and said: “In the expression ‘at the time’ there is a great se-
cret on which the one with understanding keeps silent”.

The second aspect: In the Torah they possess we found: wa-ya‘al Musa al
Har Nabi wa-yamuth sham wa-yaqbur uthi wa-yabkii bani Israyil ath Miisa thalishim
yam.3 [In the language of the Arabs] this means “And Moses climbed Mount
Nebo and died there, and he was buried there and the Children of Israel lamented
Moses thirty days”. What is to be understood from these accounts which are pre-
sented in the past tense is that these events took place in the past, but it is well
known that the Torah was revealed to Moses when he was healthy and alive, not
affer his life, and it is even said: “He died there and was buried and they lamented
him”, which points to their alteration of the Torah which is found nowadays.

The third aspect: We have found in the Torah: Wa-lz yada“ ish qabir athi ‘ad
hayim hadhah.%* [In Arabic| its meaning is: “No man knows his grave, i.e., the
grave of Moses, peace be upon him, until this day”. From its meaning their altera-
tion is clear, because His saying “until this day” shows that Moses, prayer and
peace be upon him, died efore this statement was made. This in turn shows that it
was not revealed to Moses, peace be upon him, and this is obvious, so one should
consider it.

Know that the Torah that the Jews possess contains many examples of such say-
ings. For this reason the above-mentioned exegete [Ibn Ezra] said: “If you under-
stand the secret of these words and the like of them, you will distinguish the
truth, and one should look at his interpretation.”

Know, furthermore, that we have already found in the most famous interpretation
of the Torah called by them the Talmud,® that in the days of King Ptolemy (Tal-
may), who lived after Nebuchadnezzar, the king had asked the Jewish scholars for
the Torah, and they were afraid to show it, because he objected to some of its
commandments, so seventy men from among the Jewish scholars gathered to-
gether and altered whatever they wished of the words which this king objected to
out of fear of him. Now, if they admit to the alteration carried out by them, how
can it be believed and how can one rely on a single verse? God is the one whose
help we seek in the search for the truth at which “falsehood cannot come [...]
from before or from behind”.6¢ Praise be to God, the Lord of the worlds, and our
perfect prayer be upon our lord Muhammad.

63 Cf. Deut. 34:1, 5, 6, 8.

64 Cf. Deut. 34:6.

65 Cf. Babylonian Talmud, tractate Megillah 9 a-b. The reference is to the production of the
Septuagint; see Abraham Wasserstein and David J. Wasserstein, The Legend of the Septuagint.
From Classical Antiquity to Today, Cambridge 2006.

66 Quran 41:42.
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Epistle forcing the Jews [to admit their error]

with regard to what they contend about the Torah,
by dialectical reasoning (Risalat ilzam al-yahiud
fima za‘amil [t I-tawrat min qibal ilm al-kalam)

by al-Salam Abd al-“Allam.

A critical edition’

Sabine Schmidike

The Fatih Collection (now held in the Stleymaniye Library in Istanbul) holds a
manuscript of a tract entitled Risalat ilzam al-yabid fima za‘ami fi I-tawrat min qi-
bal ilm al-kalam by one al-Salam ‘Abd al-‘Allam. The introduction of this tract
contains a conversion account in the course of which the author refers to Ba-
yazid II (reigned 886/1481-918/1512) as the sultan ruling at the time of composi-
tion. The tract thus falls within a period in which a number of polemics against
Judaism are known to have been composed by Ottoman Muslim authors. Men-
tion should be made in particular of an epistle against Judaism by the prolific
Ottoman scholar Ahmad b. Mustafa Tashkubrizade (d. 968/1561)* and al-Riséla

1" The present edition is part of a larger project involving the edition, translation and analysis

of a number of polemical treatises by Ottoman authors against Judaism; see Camilla
Adang, flker Evrim Binbasg, Judith Pfeiffer, Sabine Schmidtke, Ottoman Intellectuals on Juda-
ism: A Collection of Texts from the Early Modern Period (forthcoming). The present writer ex-
presses her gratitude to Nevzat Kaya, the former Director of the Stileymaniye Library (Is-
tanbul) and his staff for granting access to the manuscript and for permission to publish
the edition. The acquisition of a copy of the manuscript and the research for this article
was supported by a grant from the Gerda-Henkel Foundation. Thanks are also due to
Camilla Adang, Wilferd Madelung and Judith Pfeiffer for helpful remarks on an earlier
draft of the edition. — For a translation of this tract into English together with a brief
analysis, see Camilla Adang, “A Polemic against Judaism by a Convert to Islam from the
Ottoman Period: Risalat llzam al-Yahid fima za‘ami fi Flawrat min qibal Glm al-kalam,” Jour-
nal Asiatique 297 1 (2009), pp. 131-51; see also Joseph Sadan, “A Convert in the Service of
Ottoman Scholars Writing a Polemic in the Fifteenth-Sixteenth Centuries” [Hebrew],
Pe‘amim 42 (winter 1990), pp. 91-104, and idem, “Naiveté, verses of Holy Writ, and pole-
mics: Phonemes and sounds as criteria: Biblical verses submitted to Muslim scholars by a
converted Jew in the reign of Sultan Bayazid (Beyazit) II (1481-1512),” in O ye Gentlemen.
Arabic Studies on Science and Literary Culture in Honour of Remke Kruk, eds. Arnoud Vrolijk
and Jan P. Hogendijk, Leiden 2007, pp. 495-510.

For an editio princeps of the tract with an annotated translation, see Sabine Schmidtke &
Camilla Adang, “Ahmad b. Mustafa Tashkubrizade’s (d. 968/1561) Polemical Tract Against
Judaism,” AL-Qantara 29 (2008), pp. 79-113, 537-539.
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al-Hadiya by a certain ‘Abd al-Salam al-Muhtadi al-Muhammadi®, both of which
were evidently more popular than the text that is dealt with here.

The following editio princeps al-Salam “Abd al-‘Allam’s tract is based on the
single extant manuscript of the text, MS Fatih 2994 (22 ff, 9 lines to a page)
which is undated. It is unclear therefore whether it is an autograph or a later
copy of the text. The orthography has been silently modernized, e.g., 3 for
35\ . The various abbreviations used in most of the manuscrlpts such as s for Jis,
. tfor Sl ade, L) /Lfor)mu /)A\L for Jexe, ) for Lol L for Jbl
were not spec1ﬁcally mentioned in the footndtes. In addition to the Arabic trans-
lations of the Biblical quotations in Arabic transliteration that is part of the text,
a later reader of the manuscript has added interlinear translations and explana-
tions to some the Hebrew words. These are mentioned in the footnotes.
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‘Abd al-Salam al-Muhtadi al-Muhammadi. A Critical Edition,” Jerusalem Studies in Arabic
and Islam 36 (2009) [in press].
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Die Beschreibung Muhammads im Evangelium.
Eine muslimische Polemik gegen die Christen
aus dem osmanischen Reich (Anfang 18. Jhdt.)

Montka Hasenmiiller

Einleitung

Mit diesem Beitrag soll eine muslimische anti-christliche Polemik aus dem Osma-
nischen Reich, entstanden gegen Anfang des 18. Jhdts., erstmals in kritischer Edi-
tion zuginglich gemacht werden.! Von einem Eintrag in Moritz Steinschneiders
Polemische und apologetische Literatur abgesehen,? hat diese Schrift, die in sechs
Handschriften und zwei unterschiedlichen Rezensionen [im Folgenden als RI/RIa
und RII bezeichnet] vorliegt, in der Forschung bislang keine Beachtung gefun-
den.? Inhaltlich bewegt sich der Text zunichst in den vertrauten Bahnen der mus-
limischen Polemik, Ausgangspunkt ist der Vorwurf der Schriftverfilschung und
die Ankiindigung Muhammads in Thora und Evangelium. In weiten Teilen be-
steht der Text aus einer Aneinanderreihung von Versen aus den Evangelien, auf
deren argumentative Einordnung meist verzichtet wird.

Funf Handschriften nennen als Verfasser einen gewissen Darwis “Ali, der offen-
bar auch als Nag$bandi, Ingili oder “Ali b. al-Yunani bekannt war.* Angesichts der

1" Ich danke Herrn Prof. Wilferd Madelung fiir kritische Durchsicht und wertvolle Anregun-
gen zum edierten Text, sowie Amgad Keshki fiir Hilfe beim Entschliisseln schwieriger Text-
stellen.

Moritz Steinschneider, Polemische und apologetische Literatur in arabischer Sprache, zwischen
Muslimen, Christen und Juden, Leipzig 1877, S. 56 Nr. 36b. Folgende zwei Handschriften
werden aufgelistet: Hss. Wetzstein II 1753 und Cod. arab. 886. Fiir diese sowie drei weitere
Handschriften, vgl. unten.

3 Den Hinweis auf diesen Text verdanke ich Camilla Adang, Judith Pfeiffer und Sabine
Schmidtke, die drei der von mir verwendeten Handschriften, Fatih 30, Fatih 31 und Ko-
priili 2ksm 105, im Rahmen des von der Gerda Henkel Stiftung geférderten Forschungs-
projektes “Interreligious Polemics in the Ottoman Empire and pre-modern Iran” gefunden
und mir freundlicherweise zur Verfiigung gestellt haben.

Neben der hier vorliegenden Schrift werden ihm auch zwei kleinere tiirkische Schriften mit
Daten zur orientalischen Geschichte zugeschrieben. Vgl. Gustav Fligel, Die arabischen, per-
sischen und tiirkischen Handschrifien der Kaiserlich-Koniglichen Hofbibliothek zu Wien 1-3, Wien
1865-67, Bd. 2, S. 154 Nr. 925/2, und Verzeichniss der Handschrifien im Preussischen Staate. Die
Handschrifien in Gottingen. 3. Universitdts-Bibliothek. Nachlisse von Gelebrten / Orientalische Hand-
schriften / Handschrifien im Besitz von Instituten und Beborden, Berlin 1894, S. 40. Die in letzte-
rem aufgelistete Sammelhandschrift Asch 75 enthilt neben der tiirkischen Schrift auch eine
Abschrift der hier edierten 7isala, s.u. Fliigel bezeichnet Darwi§ “Ali in seinem Katalog als
»Derwisch ‘Al in Haleb®. Er vermutet, dass Darwi$ ‘Ali unter Sultan Murad III. (reg. 982/
1574-1003/1595) schrieb. Aufgrund der Widmungen an Sultan Ahmad III. in der turki-
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unterschiedlichen Rezensionen stellt sich jedoch die Frage, ob alle tiberlieferten
Textteile oder nur ein Kernbestand auf einen Verfasser zuriickgehen, dem spitere
Autoren weitere Textblocke hinzugeftigt haben. Auf der Basis der vorliegenden
Handschriften kann dies nicht abschliefend entschieden werden. Inhaltliche
Ubereinstimmungen zwischen der Einleitung, in der sich der Autor selbst als Sufi
beschreibt, der durch bestimmte mystische Lehren verwirrt worden war, und einer
Aussage am Ende des ersten Teils, wo sich der Verfasser von der mystischen wie
der christlichen Inkarnationslehre lossagt, indizieren, dass diese Textteile vom sel-
ben Autor, moglicherweise dem genannten Darwis ‘Ali, stammen.

Nehmen wir die Selbstbekenntnisse aus Einleitung und erstem Teil als Grundla-
ge, so lassen sich tiber Darwi§ ‘Ali folgende Aussagen treffen: Die Beschreibung
seiner mystischen Erfahrung in der Einleitung sowie die Kritik an bestimmten my-
stischen Vorstellungen aus mystischer Perspektive weisen ihn als Sufi aus. Hierauf
weist auch ein in der Einleitung benannter Lehrer des Verfassers hin, ein gewisser
Galaladdin Augi Muhammad al-Birkawi at-Tani [al-Qadiri].> RI benennt zusitz-
lich Abu ‘Abdallah as-Samarqandi an-Nagsbandi als seinen Lehrer, dem ein mysti-
sches Werk mit dem Titel muptasar al-<wilaya zugeschrieben wird.¢ Die Distanzie-
rung von der Inkarnationslehre, die Beinamen Ingili bzw. ‘Ali b. al-Yunani (,Sohn
des Griechen®), sowie die guten Kenntnisse des Griechischen und des Neuen Te-
staments des Verfassers indizieren ferner, dass er ein zum Islam konvertierter Christ
war.

Hinweise zur zeitlichen und ortlichen Einordnung der Schrift liefern zum ei-
nen die Schreiberkolophone, zum anderen die je nach Rezension unterschiedli-
chen Widmungen zu Anfang der Texte. Das fritheste Schreiberkolophon verweist
auf das Jahr 1135/1722-23, die in der Einleitung erwihnten Personen auf eine
Entstehung nach 1703: Sultan Ahmad III., dem der Text in Fatih 31 [= Rla] ge-
widmet ist, regierte von 1115/1703 bis 1143/1730.7

Die in RII uiberlieferte Widmung an ‘Abdallah Pasa, Sohn Mustafa Pasas, Sohn
Mehmed Pasas, dirfte sich auf ‘Abdallah Koprili, ein Mitglied der Wesirdynastie

schen Schrift aus Asch 75 und in Rla der risala scheint mir diese zeitliche Einordnung je-
doch unwahrscheinlich.

Steinschneider (Polemische und apologetische Literatur, S. 56) mutmafit, ob es sich hierbei
wohl um Mehmed al-Birkawi handeln kdnnte, einen Medrese-Lehrer des 16. Jhdts., der im
17. Jhdt. zur Identifikationsfigur der Kadizadeli-Bewegung wurde. Vgl. Madeline C. Zilfi,
“The Kadizadelis. Discordant Revivalism in Seventeenth-Century Istanbul,” in journal of
Near-Eastern Studies 45 iv (1986), S. 251-269. Der zeitliche Abstand zwischen Birkawi und
den anderen in der Einleitung erwidhnten Personen lisst dies aber eher unwahrscheinlich
erscheinen.

6 Isma‘il Pasa al-Bagdadi, Idah al-maknin 1-2, Beirut 0., Bd. 2, S. 451.

Die Regierungszeit dieses Sultans gibt der Autor mit funfundfiinfzig Jahren an, die er mit-
hilfe von zahlenmystischen Berechnungen ermittelt. In diesem Zusammenhang findet sich
auch ein Koranvers, dessen einzelne Buchstaben mir unbekannten Zeichen gegeniiber ge-
stellt werden; vgl. Hs. Fatih 31, Bl 6a.

https://doi.org/10. b _ Open Access -


https://doi.org/10.5771/9783956506826 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/

DIE BESCHREIBUNG MUHAMMADS IM EVANGELIUM 85

Koprili, beziehen, der 1148/1735-6 als Befehlshaber der osmanischen Armee in
einer Schlacht gegen die Perser fiel. Somit befinden wir uns mit dieser Widmung
im gleichen Zeitraum wie durch die Widmung an Sultan Ahmad III. ‘Abdallah
Koprilat war allerdings ab 1701 zwar Wesir, entgegen der Widmung aber nie
Grof3wesir.8 Des Weiteren wird in RII ein $azh al-islam Faidallah erwihnt, der die
risala in Auftrag gegeben haben soll und der als $ahid ausgewiesen wird. Es handelt
sich dabei wohl um den $azh al-isiam as-Saiyid Faidallah Efendi, der sein Amt
1688 unter Siilleiman II., spiter noch einmal von 1695 bis 1703 unter Mustafa II.
ausiibte und 1703 im berithmten Vorfall von Edirne von rebellierenden Janitscha-
ren getotet wurde.” Eine weitere Widmung in RI gilt einem gewissen Tauqii
Mustafa.!® Auch er muss eine hochgestellte Personlichkeit bei Hof gewesen sein,
da er mit zahlreichen Ehrentiteln belegt wird. Die risila, zumindest in ihrem
Kernbestand, muss demnach nach 1703 entstanden sein, fiir 1722-23 ist sie bereits
in RIT belegt.

Handschriften
[1] Fatih 30 (Siileimaniyye) (3):

Einzelhandschrift. 22 Bl., Format: 20 x 15 cm, 15 Zeilen.

Die Handschrift trigt Stempel und Stiftungsvermerk mit der Unterschrift Sultan
Mahmuds II. (reg. 1223-55/1808-39) (Bl. 1a). Der Vermerk stammt von Darwis
Mustafa, dem Wagf-Inspekteur der Haramain ai-Sarifain.!! Zwei kleinere Stempel
sind nicht entzifferbar. Der Text ist in schwarzer Tinte geschrieben und durchge-
hend golden gerahmt. Bl. 1b ist als verziertes Eingangstor in den Farben gold, rot,
griin und schwarz gestaltet. Koranverse und Bibelzitate sind schwarz tiberstrichen.
Die Schrift ist klar und deutlich lesbar und von gleicher Hand wie die nachfol-

8 M. Kohlbach, ““Abdallah Pasa Kopriiliizade,” in Encyclopaedia Iranica, Bd. 1, S. 203.

9 Abdiilkadir Altunsu, Osmanii Seyhiilislamlari, Ankara 1972, S. 98. — Zwischen ‘Abdallah Ko-
prildi und Faidallah Efendi bestand eine enge Beziehung: Faidallah unterstiitzte ‘Abdallah
auf seinem Weg zum Wesir, zudem war ‘Abdallah mit der Tochter Faidallahs verheiratet.
Vgl. Kohlbach,““Abdallah Pasa Kopriiliizade,” S. 203.

Der Titel tauqi7 deutet an, dass er fiir die mit den Titeln des Sultans ausgestellten Doku-
mente zustindig und damit einer der hochsten Beamten des Osmanischen Reiches war.
Vgl. E. Babinger und C. E. Bosworth, “Tawki‘,” in The Encyclopaedia of Islam. New Edition,
Bd. 10, S. 392-393. - Isma‘il Pasa al-Bagdadi verzeichnet einen Tauqi‘i ar-Rami Mustafa,
der 975/1567 starb; vgl. Hadiyat al-“arifin 1-2, Beirut oJ., Bd. 2, S. 435 [Nachdruck der
1951 in Istanbul erschienenen Ausgabe].

Im osmanischen Kontext konnte damit Mekka und Medina oder Jerusalem und Hebron
gemeint sein; vgl. B. Lewis,“al-Haramayn,” in The Encyclopaedia of Islam. New Edition, Bd.
3, S. 175-176.

10

11

https://doi.org/10. b _ Open Access -


https://doi.org/10.5771/9783956506826 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/

86 MONIKA HASENMULLER

gend beschriebene Handschrift Fatih 31. Am Ende der Handschrift (Bl. 22b) wird,
ohne Jahresangabe, der 7. Du al-Higga als Datum genannt, an dem Darwi§ ‘Ali
Nagsbandi, auch bekannt als Ingili oder “Ali b. al-Yunani, die 7zsala vollendet ha-
ben soll. Der Titel der Schrift wird mit dikr nat an-nabi Mubammad fi ingil ange-
geben:

d‘i’évuoiﬁ-“ﬂu\‘;\-’w gzl o g gl el mll ooy e 2
$) 5 ot o AL Gl s sl 8 ()5S IR gy G5 o Je
A ) God) (63 el osdl 3 LW 3 M ade u# Gl e 53

Die Handschrift bezeugt zusammen mit Fatih 31 RL

[2] Fatib 31 (Siileymaniyye) ( 3):

Einzelhandschrift, 27 Bl., Format: 28,5 X 21 cm, 15 Zeilen.

Auf dem Vorsatzblatt befindet sich ein padit in osmanischer Sprache. Darunter
sind als Titel des Textes Bayan-e tabrif und Risila fi bayan tabrif al-yabid wa-n-
nasara notiert. Unter letzterem Titel findet sich zusitzlich die Notiz ,,15s%. Hadit
und Titelangaben stammen von zwei unterschiedlichen Hinden, keine der beiden
stimmt mit der Hand des Kopisten tiberein. Bl. 1a weist wie Fatih 30 den Stempel
Mahmuds II. sowie einen wagf-Vermerk durch Darwi$§ Mustafa auf.

Die Handschrift ist von gleicher Hand wie Fatih 30 und dhnlich wie diese ge-
staltet: Der Textbeginn auf Bl. 1b ist als Tor mit Blumenornamenten in rot, gold
und blau gestaltet, der Schriftspiegel golden gerahmt. Der Text selbst ist mit
schwarzer Tinte geschrieben. Ordnungsworter, Uberstreichungen, Fremdworter,
Koran- und Bibelzitate sind mit roter Tinte hervorgehoben bzw. schwarz tiberstri-
chen. In der Einleitung sind der Name des Sultans und einige Jahresangaben mit
urspriinglich wohl goldener, aber nachgedunkelter Tinte verziert. Als Verfasser
wird am Ende des Textes Darwi$ Ali Ingili namentlich erwihnt:

Al ek J.é J“ Uig bl ansl Je (%) 4By

Von Fatih 30 unterscheidet sich die Handschrift nur durch die Einleitung. Im tib-
rigen Text stimmen beide Handschriften weitgehend tiberein und konnen deshalb
als Zeugen einer Rezension [RI] eingeordnet werden. Ob beide Handschriften auf
eine gemeinsame Vorlage zuriickgehen, vermag ich mangels Datierung und ande-
rer Hinweise nicht zu entscheiden.
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[3] Wetzstein 11 1753 (Staatsbibliothek Berlin) ( o):

Sammelhandschrift (22 x 15,6 cm, 17 Zeilen), risala: Bl. 27b-38b.12

Der arabische Text der 7isala ist mit schwarzer Tinte, die griechischen Zitate mit
gelblicher, vielleicht urspriinglich roter Tinte geschrieben, die teilweise verwischt
und schwer lesbar sind. Laut Schreiberkolophon wurde die Handschrift 1135/
1722-3 von Muhammad Rascaqi (?) fertiggestellt, als Verfasser wird Darwi§ “Ali
genannt:

wlly Blo oy gy A gy AR 02y Jo 0 e

Die Handschrift ist einer der vier Textzeugen fiir RIL
[4] Kopriilii 2ksm 105 (Kopriilii-Bibliothek) (£):

Sammelhandschrift (29 x 21 cm, 17 Zeilen), risala: Bl. 163b-178a.

Auf Bl 162b und 163a befinden sich der Stempel Ahmad Kopriiliss (datiert 1769),
Sohn des Groftiwesirs Nu‘man Pasa. Fiir den Text wurde schwarze Tinte verwen-
det. Ordnungsworter, Bibelzitate, Uberstreichungen und die teils vorhandene Vo-

kalisierung wurde in roter Tinte geschrieben. Laut Schreiberkolophon wurde die
Abschrift 1161/1748 vollendet:

lly Bloy g o B ) o e o gl S5y Y1 2y B FLAN 85 5

Die Handschrift bezeugt ebenfalls RII, bietet aber oftmals andere Varianten als
Wetzstein II 1753 und Cod. arab. 886.

[5] Cod. arab. 886 (Staatsbibliothek Miinchen) (r):

Die Handschrift ist Teil einer 338 Blatt umfassenden Sammelhandschrift (21,1 x
16 cm, 25 Zeilen) mit Gber 50 Abhandlungen.’3 Es liegen zwei unterschiedliche
Blattzihlungen vor: Nach der Zihlung mit indischen Ziffern, die von der Hand

12 \Wilhelm Ahlwardt, Verzeichniss der arabischen Handschrifien der Koniglichen Bibliothek zu Ber-
lin, Berlin 1887, Bd. 2, S. 496 Nr. 2210. Vgl. auch Steinschneider, Polemische und apologetische
Literatur, S. 56 Nr. 36b. - Neben der risala enthilt die maymi‘a eine Polemik Sa‘d ad-Din
at-Taftazanis (st. 793/1390) gegen Ibn “Arabi (st. 638/1240), Fadibat al-mulpidin fi r-radd ‘ala
Farif bi-llab Mupyi d-Din wa-amtalibi. Am Rand von Bl. 1b-6a findet sich zusitzlich eine
Widerlegung dieser Polemik, Kitab al-haqq al-mubin li-bata® man hatta’ al-arifin von Abu
Bakr b. Ahmad b. Dawud Nagsbandi. Vgl. Ahlwardt, Verzeichniss, Bd. 3, S. 41f., Nr. 2891 &
2892. - Zu Taftazanis Widerlegung, vgl. Alexander D. Knysh, Ibn ‘Arabi in the Later Islamic
Tradition: The Making of a Polemical Image in Medieval Islam, Albany 1999, S. 141ff.

13- Joseph Aumer, Die arabischen Handschrifien der K. Hof- und Staatsbibliothek in Miinchen, Miin-
chen 1866, S. 392. — Vgl. auch Steinschneider, Polemische und apologetische Literatur, S. 56
Nr. 36b.
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des Kopisten zu sein scheint, umfasst die 7isala Bl. 33b-41b, nach der bei Aumer
verwendeten modernen Zihlung von westlicher Hand Bl. 49b-57b. Laut Ko-
lophon, das Darwi$ “Ali als Verfasser ausweist, wurde die Abschrift 1181/1768 von
Saih Isma‘il al-“Umari in Konstantinopel angefertigt:

o i f o) @A’j alldy d bl g paall Joa) @-“J\ 207 e s Ay
A e e 5,2 e Gl Bley il (suo) Ao Bod | (63 gl e ey day)l e 3
Al fis o) Adaanddl Ly 2 (3 ganT 4y Ty 2 Lo o d) Loy 2y
S L Sled el ajn 3 bl Gy ame J& Y gl M1 Aded s 5
In vielen Varianten ist die Handschrift deckungsgleich mit Wetzstein II 1753. Eine

direkte Abhingigkeit von dieser ist aber aufgrund einer in Wetzstein II 1753 feh-
lenden, in Cod. arab. 886 aber vorhandenen Textstelle (II-41f.) auszuschliefSen.

[6] Asch 75 (Niedersdichsiche Staats- und Universitdtshibliothek Gottingen):

Diese Handschrift ist zicht Teil der Edition, da sie mir zum Zeitpunkt von deren
Erstellung noch nicht vorlag.!* Sammelhandschrift (21 x 14,5 cm, 15 Zeilen), risa-
la: Bl. 87b-105a.15

Die Handschrift ist von gleicher Hand wie Wetzstein II 1753, das Schreiberko-
lophon lautet wie folgt:

(G gy M o)y Je gy g

Diese Handschrift ist Textzeuge fiir RIT und steht Hs. Wetzstein II 1753 nahe. Am
Rand finden sich Kollationsvermerke von der Hand des Kopisten, die darauf hin-
deuten, dass die Handschrift teils mit einer Handschrift der RI verglichen und
verbessert wurde, allerdings tauchen gerade besonders markante abweichende
Textstellen nicht auf.

Auf Bl. 87a-88b ist am Rand eine andere Version der Einleitung notiert, die
trotz leichten Abdnderungen und Kiirzungen Rla zuzurechnen ist. Auf fol. 91a
hat der Kopist am Rand einige Worte des im Text zitierten griechischen Verses in
griechischen Buchstaben notiert, am Rand von Bl. 99a-103a findet sich ein unab-
hingiger Text, der gegen die Gottlichkeit Jesu argumentiert.

14 Den Hinweis auf diese Handschrift verdanke ich Dennis Halft.
15 Vgl. Verzeichniss der Handschrifien im Preussischen Staate, S. 40-41.
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Kommentierte Inhaltsangabe's
Einleitung

Der Text beginnt in allen Rezensionen mit dem Dank an Gott, wobei der Autor
in RI bereits Bezug auf das Thema der 7isa@la nimmt, indem er um Segen und Heil
Gottes fur Muhammad bittet, den er in Evangelium und Thora gefunden habe.

Die beiden Rezensionen unterscheiden sich im anschliefenden Bericht zur
Entstehung der risala. Laut RII (II-2 bis 11-7) verfasste der Autor bereits zuvor eine
kiirzere polemische Schrift zur Schriftverfilschung durch Juden und Christen.
Wie die meisten Gelehrten vor ihm, habe er darin die Meinung vertreten, dass
Juden und Christen Begriffe (a/faz) in Thora und Evangelium verfilscht hitten.
Insbesondere hitten sie Muhammads Namen und Beschreibung getilgt und durch
andere Worte ersetzt (tabdil). Diese frithere Schrift (rusayla) habe er dem $aip al-
islam Faidallah gewidmet, bei dem diese auf Zustimmung stieff. Faidallah hitte
ihn darauthin mit einer zweiten Schrift beauftragt, die die Beschreibung und den
Namen Muhammads aus den Heiligen Schriften herausfiltern sollte.

Nachdem er durch seinen Lehrer Galaladdin Augi Muhammad al-Birkawi in
die Geheimnisse der Mystik eingefithrt wurde, untersucht er Evangelium, Thora
und Psalmen von Neuem und entdeckt, dass die meisten Ausdriicke des Evange-
liums mutasabibat, d.h. mehrdeutig, oder bildlich zu verstehen sind. Im Unter-
schied zu seiner ersten rusayla, ist er nun der Meinung, dass Juden und Christen
den Text der Heiligen Schriften nicht verindert, sondern durch falsche Interpreta-
tion verfilscht hitten (tabrif al-ma‘ani). Auch den Namen Muhammads, von dem
er selbst und andere muslimische Gelehrte glaubten, dass er aus diesen Schriften
getilgt worden sei, findet er nun in Thora, Evangelium und Psalmen. Entspre-
chend verteidigt er diese Schriften als Wort Gottes, das im Falle des Evangeliums
in einem Mal herabgesandt worden sei, ganz im Gegensatz zu Koran und Thora.
Das Evangelium sei ewiges Wesensattribut Gottes (s¢fa azaliya ga’ima bi-datihi), den
Aposteln von Gott durch Jesus eingegeben. In der Bedeutung gebe es zwischen
dem Wort Gottes in verschiedenen Sprachen keinen Unterschied. Der Autor
spricht schliefflich tiber seine Motivation diese zweite 7isala zu schreiben: Aus-
schlaggebend sei der Erfolg seiner ersten rusayla gewesen, mit dieser zweiten nun
wolle er die mehrdeutigen Begriffe im Evangelium erklaren.

In RI ist ebenfalls von zwei Schriften des Autors und von seiner Meinungsidnde-
rung beziiglich der Schriftverfilschung die Rede (I-4 bis I-8, Ia-4 bis Ia-8). Anders
als in RII schliefit sich an die Haltung der muslimischen Gelehrten von der Verfil-
schung der Schrift eine Erlduterung derselben an (I-2, Ia-2): Thr Zugang zur Bibel

16 Die deutschen Bibelzitate folgen zumeist der deutschen Einheitsiibersetzung (Die Bibel.
Einbeitsiibersetzung. Hg. im Auftrag der Bischofe Deutschlands, Osterreichs, der Schweiz
usw. Stuttgart 1980), die Zitate aus dem Koran stammen aus der Ubersetzung von Rudi Pa-
ret (8. Aufl. Stuttgart 2001).
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erfolge lediglich iiber die arabischen Ubersetzungen — als Beispiele nennt der Ver-
fasser Mas‘Gd b. ‘Umar at-Taftazani (st. 793/1390) und Shihab ad-Din as-Suhra-
wardi (hinger. 587/1191) - so dass sie die tatsichliche Bedeutung mancher Aus-
driicke in den Heiligen Schriften nicht erkennen konnten. Zudem sei die Nichtan-
erkennung Muhammads als Prophet seitens Juden und Christen ein Grund dafiir,
dass die muslimischen Gelehrten deren Schriften als korrumpiert ansihen (I-3, Ia-
3). Tatsachlich aber liege diese in der Ignoranz der Christen und ihrer fehlenden
Rechtleitung begriindet. Die Christen hitten viele Ausdriicke des Evangeliums
nicht verstanden, zum einen aufgrund der zahlreichen mutaiabibat, zum anderen
dadurch, dass sich das Evangelium nicht durch das laute Aussprechen erschliefle,
sondern durch das Lesen des Textes. Als Beispiel fiir eine solche Fehlinterpretation
nennt er die Gleichsetzung des Namens Muhammads mit dem Heiligen Geist.
Hierbei bezieht sich der Autor auf den Paraklet aus dem Johannesevangelium.

Ausfuhrlicher als in RII kommt der Autor in RI auf seine Einfihrung in die
Mystik zu sprechen (I-4, Ia-4). Neben Birkawi nennt er Abu ‘Abdallah Saiyid
Muhammad an-Naggbandi als seinen $azb. Der Verfasser berichtet, dass diese bei-
den Lehrer ihn in Dinge einfithrten, die anderen verborgen bleiben. Durch sie
wurde ihm das Tor zum mystischen Pfad geoffnet, den er als Reise in die hochsten
Hohen und tiefsten Tiefen, in die Paradiese und in das, was mit Worten nicht
ausgedriickt werden kann, beschreibt.

Seine Einfithrung in die Mystik hat sich laut Fatih 30 nach seiner ersten Be-
schiftigung mit der ,Welt der Bedeutungen® (‘@am al-ma‘ani) zugetragen, also
wohl nach seiner ersten Schrift, laut Fatih 31 aber vor dieser rusayla. Seine erneute
Beschiftigung mit Evangelium, Thora und Psalmen stellt er als Ergebnis einer
personlichen und spirituellen Krise dar, in der er durch ,anmaflende mystische
Worte“ verwirrt worden war (I-5, Ia-5).

Auf die Entstehungsgeschichte der risala folgt in allen Handschriften schlief3-
lich die Widmung dieser Schrift an einen Wiirdentréger, die in den unterschiedli-
chen Rezensionen differiert (I-8f., Ia-8 bis Ia-11, II-7 bis II-10; vgl. auch oben).
Der Autor beendet die Einleitung (I-10, Ia-11, II-10) mit der Uberzeugung, dass
vor ihm niemand eine vergleichbare Schrift verfasst hat, und er schliefit mit der
Aufforderung an die ‘ulama’, den Text wohlwollend zu lesen und Fehler ggfls. zu
korrigieren.

Aus der Einleitung wird deutlich, dass dem Autor die unterschiedlichen Posi-
tionen der muslimischen Polemik zum Wie des zabrif geldufig sind. Mit seinem
Anliegen, die Beschreibung Muhammads in den Schriften der Juden und Chri-
sten nachzuweisen, stellt er sich zudem in die Tradition einer langen Reihe mus-
limischer Polemiker, die zahlreiche Verse aus Thora und Evangelium als Hinweis
auf Muhammad verstanden. In der fritheren muslimischen Polemik vertraten die
meisten Autoren die Position, die auch der Autor in dieser risala vertritt: Sie gin-
gen davon aus, dass Hebriische Bibel und Evangelium nicht an sich korrumpiert
waren, sondern nur falsch interpretiert wurden. Mit dem Polemiker Ibn Hazm (st.
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456/1064), der der Meinung war, dass die Texte an sich verfilscht wurden, wurde
eine kritische Haltung gegentiber dem Text der Bibel zwar nicht unbedingt domi-
nierend, aber doch weitverbreitet.l” Glaubt man dem Autor der 7isala, so scheint
sie zu seiner Zeit die Mehrheitsmeinung der Gelehrten gewesen zu sein.

Erster Teil: Mubammads Beschreibung im (Johannes-) Evangelinm

Mit dem ersten Teil des Koranverses 7:157 beginnt der Autor seine Abhandlung
(I-11): ,(denen) die dem Gesandten, dem heidnischen Propheten folgen, den sie
bei sich in der Thora und im Evangelium verzeichnet finden®. Mithilfe von Zita-
ten aus der fritheren muslimischen Koranexegese, die vom Verfasser nicht als sol-
che kenntlich gemacht werden, wie den Kommentaren von ‘Abdallah b. ‘Umar
al-Baidawi (st. 685/1286 o. 692/1293) und Abu °Ali al-Fadl at-Tabrisi (st. 548/
1154), kommentiert er diesen Vers Wort fur Wort. Er definiert, wer mit diesem
Vers gemeint ist — nimlich alle, die vom Judentum oder Christentum zum Islam
konvertiert sind — und fithrt aus, dass Christen die Beschreibung Muhammads im
Evangelium und im Psalter finden konnten. In Fatih 31 wird erginzt, dass die Ju-
den diese Beschreibung in Thora und Psalmen finden. In RI folgt sodann ein Zi-
tat aus dem Korankommentar al-Gawabir al-hisan fi tafsir al-Qur’an des ‘Abdarrah-
man at-Taalibi (st. 873/1468), der seinerseits drei Interpretationen zu dem ge-
nannten Koranvers anfiihrt (I-11f.): der Prophetengenosse Ibn ‘Abbas sieht Juden
und Christen mit diesem Vers von der Teilhabe an der in Vers 7:156 in Aussicht
gestellten Barmherzigkeit Gottes ausgenommen. At-Ta‘alibi selbst sieht in dem
Vers eine Auszeichnung fir die gesamte Gemeinschaft der Muslime. Die dritte In-
terpretation ist die Aba Hamid al-Gazalis (st. 505/1111) aus seinem Ihya@ uliim ad-
din: Darin wird inhaltlich definiert, was es heifit, dem Propheten zu folgen, nim-
lich sich von der Welt und ihrem fliichtigen Gliick ab- und Gott und dem Jiing-
sten Tag zuzuwenden. In RII fehlt dieses Zitat aus Ta‘alabis Kommentar.

Der Verfasser wendet sich dann dem zweiten Teil von Koran 7:157 zu (I-13, II-
12): ,und der ihnen gebietet, was recht ist, verbietet, was verwerflich ist, die guten
Dinge fur erlaubt und die schlechten fiir verboten erklirt und ihre driickende Ver-
pflichtung und die Fesseln, die auf ihnen lagen, abnimmt.“ Mit dem Kommen
Muhammads, so fiithrt der Verfasser aus, indem er sich wiederum auf Baidawi und
Tacalibi stitzt, ohne seine Quellen zu benennen, wiirden die Juden von bestimm-
ten Speisever- und Reinheitsgeboten ebenso befreit wie von der strafrechtlichen
Bestimmung, die die Blutrache (gi5d5) bei vorsitzlicher wie fahrlissiger Totung
vorsehe. Mit dem ,Abnehmen der Verpflichtung® (raf* al-isr) ist somit die Aufhe-

17" Vgl. Martin Accad, “The Gospels in the Muslim Discourse of the Ninth to the Fourteenth
Centuries. An exegetical inventorial table (Part 1),” in Islam and Christian-Muslim Relations
14 (2003), S. 72f.; Camilla Adang, Muslim Writers on Judaism and the Hebrew Bible: From Ibn
Rabban to Ibn Hazm, Leiden 1996, Kapitel 7.
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bung dieser judischen Gesetze gemeint, wie auch generell die Aufhebung des
Bundes, der in der muslimischen Tradition als Strafe Gottes fiir die Israeliten ver-
standen wird.!® Anders als die zitierten Koranexegeten meint der Autor, dass auch
den Christen durch Muhammad ihre Biirde abgenommen werde, die unter ande-
rem im Erlass von Blutrache und Blutgeld (dzya) auch bei vorsitzlicher Tétung be-
stehe, sowie im Monchstum und in spirituellen Ubungen.

Wie im weiteren Text noch haufiger zu sehen sein wird, bezieht der Autor nicht
explizit Position, sondern lasst stattdessen Zitate aus Koran und Exegese sprechen.
Auch wenn Darwi$ “Ali sie nicht formuliert, so lassen sich aus diesen Zitaten doch
zwel Topoi der muslimischen Polemik herausfiltern: Erstens behauptet er mit Ko-
ran 7:157, dass Muhammad bereits in Evangelium und Thora angekiindigt ist. In-
dem er in Muhammad denjenigen sieht, der Juden und Christen ein neues gottli-
ches Gesetz bringt, interpretiert er zweitens diesen Vers als Beleg fur die Abrogati-
on von Judentum und Christentum durch den Islam. Wenn wir dariiber hinaus
noch die in RI enthaltenen Zitate aus der exegetischen Literatur berticksichtigen,
so entnimmt der Autor diesem Vers auch, dass allein Muslime und diejenigen
Christen und Juden, die sich zum Islam bekehren, auf die Barmherzigkeit Gottes
hoffen durfen.

Der Verfasser kommt nun zu seinem eigentlichen Vorhaben. Er habe, so
schreibt er, an sieben (RI) bzw. flinf Stellen (RII) in Joh Kap. 14 Namen und Be-
schreibungen Muhammads gefunden (I-14, 1I-13), die er anschliefend in ihrem
griechischen Wortlaut in arabischer Transliteration zitiert (I-15f., 1I-14f.). Es han-
delt sich dabei um folgende neun bzw. sieben Verse oder zusammenhingende
Passagen, von denen zwar der grofite Teil, entgegen der Aussage des Autors aber
nicht alle Joh Kap. 14 entnommen sind: Joh 14,1; 14,12; 20,17; 14,15-18; 14,24-
26; 14,30; 15,25f.; 16,4; 16,7-13. Die letzten beiden Zitate aus Joh Kap. 16 sind in
RII nicht enthalten. Alle diese Textstellen wurden bereits von fritheren Polemi-
kern verwendet.!®

Alle zitierten Verse werden vom Autor im weiteren Verlauf iibersetzt und ver-
einzelt analysiert. Seinen Einstieg in die Analyse biblischer Verse bildet aber eine
in obiger Aufzihlung nicht enthaltene Passage: Joh 6,60-69, in der die Spaltung
unter den Jingern geschildert wird (I-17, II-16). Nach Darstellung des Verfassers ist
die im Evangelium geschilderte Begebenheit ebenso in Koran 3:52 zu finden, wo
Jesus zu den Jiingern sagt: ,Wer sind meine Helfer (auf dem Weg?) zu Gott?“, und
diese antworten: ,Wir sind die Helfer Gottes. Wir glauben an ihn. Bezeuge, dass
wir ihm ergeben sind.“ Jesu Frage an die Jinger soll wohl Joh 6,67f. entsprechen,
wo Jesus die Junger fragt, ob auch sie weggehen wollen. Petrus antwortet (Joh
6,68) darauf Folgendes: ,Herr, zu wem sollen wir gehen? Du hast Worte des ewi-

18 Vgl. Brannon M. Wheeler, “Israel and the Torah of Muhammad,” in Bible and Qurian. Es-
says in Scriptural Intertextuality, hg. J.C. Reeves, Leiden 2004, S. 78ff.
19" Vgl. Accad, “The Gospels in the Muslim Discourse.”
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gen Lebens. Wir sind zum Glauben gekommen und haben erkannt: Du bist der
Heilige Gottes.” Dieser Vers wird vom Autor wie folgt wiedergegeben: ,Wir sind
die Anhinger deiner Religion, wir glauben daran, dass du der Prophet des leben-
digen Gottes bist, der nicht sterblich ist, wir glauben daran, dass du mapmid Ii-
llah,?* des Lebendigen des Ewigen, bist. Du bist Zeuge unserer Unterwerfung un-
ter Gott (bi-islamina).“ Es handelt sich also nicht um eine Ubersetzung des Bibel-
zitates, sondern um einen an Koran 3:52 angelehnten Satz, der mit dem bibli-
schen lediglich die grundsitzliche Bekundung von Unterstiitzung gemein hat. Je-
sus und Petrus werden hier zu muslimischen Figuren, deren Darstellung in der
Bibel mit der im Koran tibereinstimmt. Der Autor verfremdet den Evangeliums-
text so sehr, dass die Zuordnung von arabischer Ubertragung zu der entsprechen-
den Passage im Evangelium nur moglich ist, weil der Autor den griechischen Ori-
ginaltext in Transliteration zitiert.

Der Umgang des Autors mit dieser Bibelstelle ist beispielhaft fur alle noch fol-
genden Zitate: Er zitiert die griechische Bibelstelle im Originalwortlaut in arabi-
scher Transliteration, prisentiert dann aber eine Ubersetzung, die Wortlaut und
Sinn des Bibelverses mitunter stark verindert. Diese Verinderungen zielen meist
darauf ab, Jesus als Werkzeug Gottes zu zeigen, der nur Ubermittler der gottlichen
Botschaft ist und Muhammad mit deutlichen Worten ankiindigt. Als Belege
nennt er zu den von ihm zitierten Versen aus dem Evangelium Koranverse, die in
seinem Verstindnis inhaltlich Gbereinstimmen. In einem groflen Teil der risala
{iberlisst er es diesen verinderten Ubersetzungen, dem Leser seine Positionen zu
Ubermitteln, und verzichtet auf Kommentierung und Argumentation. Die ,Isla-
misierung des Evangeliumtextes®, wie Martin Accad diese Methode nennt, ist in
der muslimischen Polemik nicht neu, wird aber tiblicherweise von Autoren prakti-
ziert, die das Evangelium flir korrumpiert halten und so die urspriingliche Schrift
wiederherzustellen meinen.?! Bei Darwi§ ‘Ali steht dieses Vorgehen in Wider-
spruch zu seiner Verteidigung des Evangeliums als authentischem Wort Gottes.

Mit Joh 14,1 beginnt der Autor die Ubersetzung der Verse, die er zuvor auf
Griechisch zitierte (I-18, II-17). Nachdem er den Vers noch einmal in Kurzform
wiedergibt, tibersetzt er den ersten Teil — ,,euer Herz lasse sich nicht verwirren® -
dem Sinn nach korrekt, im zweiten Teil des Verses fiigt er aber ,und korrumpiert
nicht euren Glauben® ein und verindert Jesu Aufforderung ,Glaubt an Gott und
glaubt an mich!“ zu ,Glaubt an Gott und seinen Propheten!. Der nichste Vers,
Joh 14,12, ist zunichst ebenfalls korrekt Gbersetzt, nach ,er wird noch groflere
vollbringen® folgt dann ein Einschub, der besagt, dass derjenige, der an Jesus
glaubt, nicht nur die gleichen oder sogar grolere Taten vollbringen wird als Jesus,
sondern dass er, wie Jesus, Gesandter Gottes und Gesandter Jesu werden und wie
Jesus Wunder vollbringen wird. Dieser Einschub erfiillt zwei Funktionen: Durch

20 Zur Verwendung des Begriffs mahmid fiir Jesus Christus, vgl. unten.
21 Vgl. Accad, “The Gospels in the Muslim Discourse,” S. 71.
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die Ankiindigung eines Propheten, die sich auf Muhammad beziehen lisst, wird
zum einen nachgewiesen, dass Jesus Muhammad ankiindigt, zum anderen weist
sich Jesus durch seine eigenen Worte als Prophet aus. Zu beachten ist auch, welche
Formulierung der Autor wihlt, um die Wunder Jesu und des kommenden Prophe-
ten zu beschreiben: zabarat al-hawariq min yadibi. Die Wunder werden also durch
die Hand Jesu und des angekiindigten Propheten offenbar, es wird nicht davon
gesprochen, dass Jesus oder der zukiinftige Gesandte die Wunder selbst vollbringt.
Der Autor wihlt diese Formulierung zweifelsfrei bewusst, um zu verdeutlichen,
dass Gott sich der Propheten als Werkzeuge bedient, um Wunder zu wirken.??
Implizit vermittelt er durch diese Formulierung, was er durch die Interpolationen
in Joh 14,1 und 14,12 explizit sagt: Jesus ist ein Prophet, der christliche Glaube an
die gottliche Natur Jesu widerspricht Jesu eigenen Worten.

An diese Stelle knlipft der Verfasser mit einem Standardvers der muslimischen
anti-christlichen Polemik an (I-18, 1I-17): Der letzte Satz aus Joh 20,17 - ,Ich gehe
hinauf zu meinem Vater und zu eurem Vater, zu meinem Gott und zu eurem
Gott“ — wird von den frithesten polemischen Schriften an dazu benutzt, den
Christen mit Jesu eigenen Worten nachzuweisen, dass Jesus selbst sich als Mensch
versteht und die Distanz zwischen sich und Gott deutlich zum Ausdruck bringt.
Wie oft in der muslimischen Polemik wird dieser Vers hier losgelost von seinem
eigentlichen Kontext, der Begegnung Maria Magdalenas mit Jesus vor seiner
Himmelfahrt, verwendet.??

Der nichste Abschnitt (I-18 bis 1-24, 1I-17 bis II-23) befasst sich mit einem
prominenten Argument der muslimischen Polemik, der Gleichsetzung des im Jo-
hannesevangelium angekiindigten Paraklet mit Muhammad. Der Verfasser nennt
zunichst die betreffenden Verse aus dem Evangelium, erldutert das christliche und
muslimische Verstindnis dieser Verse und versucht abschliefend, die Bedeutung
des Wortes Paraklet zu kliren. Joh 14,15-17 wird als der hier einschligige Vers zi-
tiert und sinngemafd richtig wiedergegeben: Jesus fordert seine Jinger auf, seine
Gebote zu halten und kiindigt an, ihnen einen Paraklet zu schicken, der fiir im-
mer bei ihnen bleiben soll. Interessant sind die Anderungen, die bei der Uberset-
zung vorgenommen werden: Jesu Gebote werden, auch bei allen weiteren Zitaten,
durch den Zusatz min ‘inda llah niher definiert, wodurch, dhnlich wie bei den
Wundern, deutlich gemacht wird, dass Jesus nur Ubermittler, nicht aber Urheber
dieser Gesetze ist. Ein groflerer Eingriff durch den Ubersetzer findet in Joh 14,16
statt: Hier bezeichnet Jesus den Paraklet, den der Vater den Jiingern schicken wird

22 Vgl. David Thomas, “The miracles of Jesus in early Islamic polemic,” in Journal of Semitic
Studies 39 (1994), S. 223fF.

23 Vgl. Martin Accad, “The Ultimate Proof-Text. The interpretation of John 20.17 in Muslim-
Christian Dialogue (Second/Eighth-Eighth/Fourteenth Centuries),” in Christians at the
Heart of Islamic Rule. Church Life and Scholarship in ‘Abbasid Iraq, hg. David Thomas, Leiden
2003, S. 199ff. — In der christlichen Exegese, mit der der Verfasser vertraut gewesen sein
diirfte, wird dieser Vers als Beleg fiir die zwei Naturen Christi verstanden, worauf Darwi§
“Ali aber nicht eingeht.
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und der fiir immer bei ihnen bleiben soll, als Propheten. Als Beleg dafiir, dass mit
diesem Propheten Muhammad gemeint ist, fiihrt der Autor ein Zitat aus dem
5ar[7 al-maqasid von Taftazani an.

Die nachfolgenden tafasir-Zitate, die Darwi$ ‘Ali nun anfihrt (I-19, II-18), be-
schiftigen sich mit der Verwendung der Begriffe Vater und Sohn in Bezug auf Jesus
und Gott und legen den Fokus von der Ankiindigung Muhammads durch Jesus
auf Trinitit und Inkarnationslehre — ein Topos, der zuvor in Joh 20,17 und ande-
ren Formulierungen schon angeklungen ist. “Ali b. Muhammad al-Gurgani (st.
816/1414) und Baidawi werden in diesem Kontext wie folgt zitiert: Die Bezeich-
nung Vater, die Jesus in Joh 14,16 zugeschrieben wird, sei von den ,Altvorderen®
(qudam’) im Sinne von Anfang bzw. erster Ursache verwendet worden. Die Be-
zeichnung Sohn fur Jesus, den ,Sprecher Gottes“ (patib allah), sei als Lobpreisung
zu verstehen. Der Irrtum der Christen bestehe darin, die im ibertragenen Sinne zu
verstehenden Bezeichnungen Vater und Sohn, die im Juden- und Christentum
hiufig gebraucht wiirden, im wortlichen Sinne verstanden zu haben.?*

Der Begriff Paraklet gehort laut Verfasser zu den mutasabibar (1-20, 11-19). Die
Christen seien aufgrund dieser Mehrdeutigkeit unsicher gewesen, wie dieser Be-
griff zu iibersetzen sei und hitten zunichst auch in der arabischen Ubersetzung
den syrischen Begriff benutzt.2> Nach dem Tod der Apostel und aus mangelnder
Rechtleitung hitte dann der Austausch (¢abdil) dieses Begriffes durch einen ande-
ren erfolgt. Wie zahlreiche muslimische Polemiker vor ithm datiert er die Verfil-
schung des Christentums so auf die Zeit nach den Aposteln.2¢

Wann und unter welchen Umstinden diese korrumpierte Version des Christen-
tum entstand, wird dem Leser anschlieflend, je nach Handschrift in unterschiedli-
cher Ausfiihrlichkeit, durch einen Bericht tiber das Konzil von Nicda im Jahr 325,
auf dem die Lehren Arius’ als hiretisch verurteilt wurden, geschildert (I-21, I1-20).
Die Handschriften der RII beschreiben lediglich Folgendes: Die 318 Priester und
Monche, die Konstantin zum Konzil geladen hatte, waren es, die den ,Unglauben
der Trinitdt“ (kufr at-tatlit), hervorbrachten und sich zweihundert Jahre nach der
Himmelfahrt Jesu darauf einigten, dass mit Paraklet der Heilige Geist gemeint sei.
Arius findet in dieser Rezension keine Erwihnung. In RI wird auflerdem be-
schrieben, wie Arius vor dem Konzil auftritt und seine theologische Position dar-
legt: Jesus sei wie alle anderen Propheten erschaffen (mabliig mubdai). Einzig die

24 Die Diskussion um die Bezeichnungen Vater und Sohn hat in der muslimischen Literatur

eine lingere Tradition. So argumentierten beispielsweise (Pseudo-)Gazili und ‘Abdalgabbar
(st. 415/1025) fiir eine allegorische Interpretation der Bezeichnungen Vater und Sohn. Vgl.
Shlomo Pines, ““Israel, my firstborn’ and the Sonship of Jesus. A theme of Moslem anti-
Christian Polemics,” in Studies in mysticism and religion. Presented to G.G. Scholem, hg. E. E.
Urbach ez al., Jerusalem 1967, S. 187.

Im weiteren Verlauf liefert der Verfasser eine detaillierte Diskussion zur Etymologie des
Begriffs Paraklet, siche unten.

Zur Verfilschung des Christentums nach Jesus siehe: Accad, ,The Gospels in the Muslim
Discourse,” S. 73f.

25

26
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Tatsache, dass er wie Adam von Gott ohne Vater geschaffen worden sei, unter-
scheide ihn von den tbrigen Propheten. Nachdem Konstantin, der zunichst Zo-
roastrier (magisi) war und dann zum Christentum konvertierte, dies hort, wendet
er sich vom christlichen Glauben ab. In Handschrift Fatih 31 ist dieser Bericht le-
gendenhaft ausgeschmiickt: Das Konzil findet hier in der Hagia Sophia statt (die
zur Zeit des Konzils noch gar nicht erbaut war); die Auseinandersetzung zwischen
den Konzilsteilnehmern und Arius wird als lebendiger Dialog dargestellt; die Ab-
kehr Kaiser Konstantins von seinem Irrglauben und seine Hinwendung zum wah-
ren Glauben werden muslimisch gedeutet (@mana bi-llah wa-rasilibi).?’

Nach diesem historischen Exkurs kehrt der Verfasser zur Analyse der Bibelzitate
zuriick. Finen Vers, der nicht auf Griechisch zitiert wird und im Evangelium un-
mittelbar auf den Paraklet-Vers folgen soll, tibersetzt er folgendermaflen (I-22,
[1-21): ,Wenn er [der Paraklet] zu euch kommt, ist der Heilige Geist, der von Gott
ausgeht, bei ihm.“ Auf Grundlage dieses tibersetzten Verses, der sich vermutlich an
Joh 14,7 anlehnt, weist der Verfasser die christliche Interpretation des Paraklet als
Heiligem Geist zuriick. Augen und Herzen der Christen, so meint er, missten ver-
schlossen sein, um nicht zu erkennen, dass hiermit Muhammad angekiindigt sei.

Anschlieflend folgt ein Zitat aus einer Botschaft, die der Apostel Johannes (Fa-
tih 31 und alle Handschriften der RII) bzw. der Evangelist Johannes (Fatih 30) an
das Konigreich der Araber gesandt haben soll (I-22, [I-21). Darin ruft dieser dazu
auf, nicht jedem Propheten nach Jesus zu folgen, sondern zu prifen, ob dieser
tatsachlich von Gott gesandt ist. Ein Jesus zugeschriebenes Zitat erginzt die Aus-
sage: Der Prophet, der sich zur Einheit Gottes, zum Glauben an Jesus sowie dazu
bekennt, dass ,Jesus das Wort Gottes ist, das er der Maria entbot® (Koran 4:171),
ist ein echter Prophet. Derjenige, der dies alles leugnet, wird als Antichrist, ad-
Dagial al-kaddab, bezeichnet, seine Botschaft stammt nicht von Gott, sondern ist
eine Einflusterung des Teufels. Das Zitat ist dem 1. Brief des Johannes entnom-
men (1 Joh 4,1-3). Mit der ,Botschaft an die Araber” scheint also dieser Brief ge-
meint zu sein, der sich in der biblischen Version an die ganze Christenheit richtet.
Die Heranziehung dieses Briefes zur genaueren Erklirung des Johannesevangeli-
ums setzt voraus, dass der Autor mit der Bibel vertraut war und wusste, dass fiir
Johannesevangelium und Johannesbriefe der Apostel Johannes als Verfasser ange-
nommen wurde.

Der Text der RII ist in der Anordnung der Verse dem biblischen Brief des Jo-
hannes am nichsten; das Zitat ist allerdings in beiden Rezensionen nur noch in
seiner Grundstruktur erkennbar, denn auch hier ist eine ,Islamisierung® des Textes
vorgenommen worden: Wahrend im Brief des Johannes von ,Geistern“ die Rede
ist, die darauf gepriift werden sollen, ,,ob sie aus Gott sind®, sollen im vorliegen-

27 Eine ihnliche Verwendung Arius’ als Vertreter eines unverfilschten Christentums, dem

auch muslimische Positionen in den Mund gelegt werden, findet sich in Ibn Katirs Qrsas al-
anbiya’ (Kairo 1968, Bd. 2, S. 471f).
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den Text diejenigen gepriift werden, die eine Offenbarung bringen und Wunder
wirken. Insbesondere tilgt der Verfasser die eindeutig christliche Komponente des
Verses — dass jeder Geist nach Jesus anerkennen miisse, dass ,Jesus im Fleisch ge-
kommen® sei (1 Joh 4,1) - und ersetzt diese durch spezifisch muslimische Bedin-
gungen, die fir die Anerkennung eines Propheten erfiillt sein miissen. So muss
ein wahrer Prophet neben der Verkiindung einer Offenbarung und dem Vollbrin-
gen von Wundern bekennen, dass Jesus Geist (rih min Allah) und Wort Gottes ist,
das er Maria entboten hat (kalimatubii alqaba ila Maryam). Letztere Formulierung
ist Koran 4:171 entnommen. Aulerdem ist ein tatsdchlicher Prophet daran zu er-
kennen, dass er anerkennt, von Gott gesandt zu sein, um dessen Einheit
(wabdaniya) zu verkiinden, den Namen Gottes zu offenbaren und die Menschen
diese Offenbarung zu lehren.

In einem nichsten Schritt versucht der Autor die Bedeutung des Begriffs Pa-
raklet zu eruieren (I-24, 11-23). In RI zitiert er zunichst Taftazani, der Paraklet als
Entdecker der verborgenen Dinge (kasif al-hafiyat) iibersetzt. Der Verfasser der risala
bietet dann (in RII ohne den Hinweis auf Taftazanis Ubersetzung) einige Erkli-
rungsversuche, die die Bedeutung tiber die Etymologie des Wortes zu kliren versu-
chen: Wenn von baragaliis (£ , 5) oder baraqaliis (5 ,2) abgeleitet, bedeute Paraklet
der Gute, der mit vielen zufriedenstellenden Eigenschaften Ausgestattete. Wenn
bargalotos (» ,2 , §) bzw. baragalatis (5 ,3) zugrundeliegen, so stehe Paraklet fir
den Dankenden (al-hamid). Die dritte von ihm angebotene Erklirung stitzt sich
auf baragalatos (2,5 ,23), baraqalatiis bzw. barglto (f ,3), was der Ersehnte oder
Erwartete (ma’mil/margi) bedeute. Des Weiteren werde Paraklet im Syrischen als
Fursprecher bei Gott verstanden. Die letzte Erklirung geht wieder von einer
griechischen Wurzel des Wortes aus, und zwar von baraglitiqiis (£ ,3), bargleqtos ( )
oder baraqalatiqiis (3), womit derjenige bezeichnet wird, der Gott intensiv oder
Ubertrieben dient.?8

Um seinen arabischen Lesern verstindlich zu machen, dass die Wortbildungs-
mechanismen im Syrischen, Griechischen und Hebriischen anders als im Arabi-
schen nicht nach dem Wurzelprinzip erfolgen, sondern auch Buchstaben hinzuge-

28 Die von der Bibelwissenschaft angebotenen Erklirungen fiir Paraklet, griechisch mapdicin-
10G, stimmen, mit Ausnahme der Bedeutung ,Fiirsprecher bei Gott®, nicht mit denen des
Autors tiberein. Bei Danker und Bromiley wird Paraklet Gibersetzt als ,jemand, der zu je-
mandes Hilfe gerufen wird“ und von mapaxhog abgeleitet, das vielleicht das vom Autor
genannte baraqalos sein konnte, das weder in der Form Bapaxalog noch als mapa-
kahog bezeugt ist. Im Lateinischen wurde der Begriff meist mit advocatus wiedergegeben,
oft wird er aber auch aktivisch verstanden, als Troster, Beistand etc. Vgl. G.W. Bromiley
(Hg.), International Standard Bible Encyclopedia 1-4, Grand Rapids 1990, Bd. 3, “Paraclete”;
Frederick W. Danker, A Greek-English Lexicon of the New Testament and other early Christian
Literature, 3. Aufl. 2000, “napoxintog”. — Neben diesem lisst sich noch ein zweites vom
Autor aufgefithrtes Wort einem griechischen zuordnen: Mit baragleteqos konnte das griechi-
sche mapoxAntikdg gemeint sein, das die Bedeutung auffordernd oder ermunternd hat,
damit allerdings der vom Autor genannten Bedeutung ,jemand, der Gott iibertrieben
dient” nicht entspricht.
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fugt oder weggelassen werden konnen, betrachtet er als Beispiel das Wort Jesus
(Pzsits, 2/ Pisis, B »2). Abgeleitet sei dies von iyasds, was im Syrischen so viel
bedeute wie die geschenkte Freude oder auch der Beschenkte. Falls das Wort auf
einen hebriischen Ursprung zuriickgehe, bedeute es ,der in alle Zeiten Dauernde®
(3 ) oder der Gesegnete, der Gliickliche (f ;25 9.7 )

Nach diesen etymologischen Erklarungsversuchen nimmt der Text das Uberset-
zen der eingangs zitierten griechischen Bibelzitate mit einem an Joh 14,17 ange-
lehnten Vers wieder auf (I-25, 11-24). Jesus kiindigt hier wie schon einige Abschnit-
te zuvor einen Gesandten an, der zusammen mit dem Geist der Wahrheit kommt
und den die Leute der Welt nicht erkennen konnen, weil sie ithn nicht sehen.

Es folgen die Verse Joh 14,23-26, in denen Jesus verkiindet, dass diejenigen, die
ihn lieben, sein Wort halten werden, diejenigen aber, die ihn nicht lieben, es nicht
halten werden. Diese Passage wird in allen Rezensionen zwar nicht nah am Origi-
nalwortlaut, aber doch sinngemifd richtig wiedergegeben. Auf Joh 14,26 werde
durch Koran 9:33 verwiesen: ,[Er (d.h. Gott) ist es, der seinen Gesandten mit der
Rechtleitung und der wahren Religion geschickt hat,] um ihr [d.h. der wahren Re-
ligion (des Islam)] zum Sieg zu verhelfen tber alles, was es [sonst] an Religion
gibt.“ In RII wird noch Folgendes hinzugefugt: Wer die Befehle und Verbote, mit
denen Jesus von Gott kam, nicht im Gedachtnis behilt, ist ein Vertrauter des Teu-
fels und muss schliefflich den ewigen Tod sterben. Diese Drohung ist verbunden
mit dem Aufruf, auf dem richtigen Weg zu bleiben.

Jesu Aussage ,er wird ihn in meinem Namen senden® aus Joh 14,26 beschiftigt
den Autor im nichsten Abschnitt intensiver (I-26, II-25). Die Interpretationen, die
Taftazani (nur in RI erwihnt) und Suhrawardi fir diese Formulierung anbieten,
weist er zurtick. Zu Suhrawardis Interpretation merkt er folgendes an: masip sei
kein arabischer Ausdruck und konne deshalb auch nicht mit dem Hinweis auf die
arabische Bedeutung des Wortes mash als ,mit Licht gesalbt“ erklirt werden. Der
Ausdruck komme nach Meinung der Exegeten aus dem Hebriischen und bedeute
wder Gesegnete® (al-mubarak). Vielmehr musse bei der Interpretation von yursilubi
abi bi-smi vom syrischen und biblischen Namen Jesu ausgegangen werden, also
von Christos, was al-hamid, der Dankende oder Preisende, oder al-mabmiid, der
Gelobte, der Gepriesene, bedeutet, da Christos dem griechischen Wort fiir dan-
ken, gvyopiotd, entnommen sei, fiir dessen Verwendung er einige Beispiele an-
fuhrt. Yursilubii abi bi-smi ist somit im wortlichen Sinne zu verstehen: Jesus kiin-
digt damit, wie in Koran 61:6, einen Propheten mit seinem Namen an, was im
Arabischen einen Namen der Wurzel h-m-d bedeutet. Eindeutig ldsst sich fir den
Autor so der Beweis fiihren, dass Muhammad schon im Evangelium angekiindigt

29 Weder die eine noch die andere Erklirung deckt sich mit den von Martin Karrer (Jesus
Christus im Neuen Testament, Gottingen 1998, S. 46f.) angegebenen Bedeutungen, nach de-
nen der Name Jesus meist als ,,Gott ist die Rettung® oder ,,der Herr hilft* gedeutet wird.
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ist. Mit dem koranischen Elativ. Ahmad werde dariiber hinaus ausgesagt, dass
Muhammad der beste, edelste aller Propheten ist.30

Stimmten die beiden Rezensionen bislang noch weitgehend tiberein, so zeigen
sich im Folgenden zunehmend Unterschiede im Inhalt und in der Reihenfolge
der Argumente. In RI werden Joh 14,27 und Joh 14,29 auf Griechisch und in ara-
bischer Ubertragung zitiert (I-27), die beide in der zu Beginn des Textes angefiihr-
ten Aufzihlung von Zitaten nicht vorhanden sind. In RII finden sich diese Verse
nicht. In Fatih 30 erweitert der Autor in seiner Ubersetzung von Joh 14,27 den
Frieden Jesu um den Frieden Gottes. In Fatih 31 heifdt es etwas ausfuhrlicher:
»Meinen Frieden hinterlasse ich euch, denn wenn er zu euch kommt, gelangen sie
(?) zum Frieden. Und besonders den Frieden Gottes gebe ich euch, ich gebe euch
nicht einen Frieden, wie die Welt ihn euch gibt und gewihrt.“ Beide Verinderun-
gen sind vermutlich inhaltlich motiviert: Mit der zusitzlichen Erwihnung des
Friedens Gottes wird die herausgehobene Stellung Jesu in diesem Vers korrigiert.
Durch die Hinzufiigung ,,und wenn er zu euch kommt® bezieht sich der Vers auf
das Kommen Muhammads. Diese Verinderung nimmt der Autor auch bei der
Ubersetzung von Joh 14,29 vor. Anstatt ,Jetzt schon habe ich es euch gesagt, be-
vor es geschieht, damit ihr, wenn es geschieht, zum Glauben kommt“ heifit es
hier: ,Jetzt schon habe ich es euch gesagt, bevor es geschieht, damit ihr, wenn er
kommt, an ihn glaubt®. Aus einem Hinweis auf ein unbestimmtes, in der Zukunft
liegendes Ereignis wird so ein eindeutiger Hinweis auf das Kommen einer Person,
die in den vorangegangenen Versen bereits als der Prophet Muhammad identifi-
ziert wurde.

Joh 14,30 findet sich wieder in beiden Rezensionen (I-28, I1-26). In RI erscheint
aber der erste Teil des uibersetzten Verses, fa-lastu ukallimukum (kalaman) katiran,
bevor er auf Griechisch zitiert wird. So entsteht der Eindruck, dass dies noch zu
Joh 14,29 gehort. In RII wird der Vers, in dem Jesus den Jiingern ankiindigt, dass
er nicht mehr viel zu ihnen sagen werde, da der Herrscher der Welt komme, wie
folgt wiedergegeben: ,Es ist mir nicht moglich viel zu euch zu sagen, aber es
kommt in dieser Welt ein Herrscher (ragul hakim di ad-dawla wa di as-$a’n), der
mich in keiner Angelegenheit braucht.“ Der biblischen Version des Verses am
nichsten ist die Ubersetzung aus Fatih 30, wo ,Herrscher der Welt“ mit dem grie-
chischen Ausdruck arbian (Gpyov) wiedergegeben wird. In Fatih 31 wird dieser
ragul arbiin, wie er dort heif3t, zusitzlich als reicher Wohltiter und oberster Herr-
scher beschrieben.

Der Autor interpretiert diesen Vers, der im christlichen Verstindnis den Teufel
als Herrscher der Welt ankiindigt,?! als Ankiindigung Muhammads und fiihrt dies

30 Ahnlich argumentiert bereits Ali Ibn Rabban al-Tabari (st. ca. 251/865) im Kitab ad-Din
wa-d-dawla; vgl. The book of religion and empire. A semi-official defence and exposition of Islam
written by order at the court and with the assistance of the Caliph Mutawakkil (A.D. 847-861) by
‘Al Tabari. Translated with a critical apparatus from an apparently unique MS. in the John
Rylands Library by A. Mingana. Manchester / New York 1922, S. 108 und passim.
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in RI ndher aus. Die Christen, so schreibt er, hitten den zu den mutaiabibar geho-
renden Ausdruck arbin al-“alam nicht verstanden und ihn deshalb auch nicht
{ibersetzt. Er selbst gibt den Ausdruck in einer weiteren Ubersetzung von Vers
14,30 als Urheber der Welt (mubdi’ al-‘alam, Fatih 30) oder erste Ursache (as-sabab
al-awwal, Fatih 31) wieder: Mit diesem arpin sei eindeutig Muhammad gemeint.
Der verinderte Schluss des Verses ,und er braucht mich in keiner Angelegenheit®
weist fiir den Verfasser auf die Vollkommenheit des Gesetzes hin, das Muhammad
bringen wird (Sari‘at Mubhammad). Dieses Gesetz baut, im Gegensatz zu dem Ge-
setz, das Jesus brachte, nicht auf ein vorhergehendes Gesetz auf, sondern ist in
sich abgeschlossen.

Im folgenden Absatz wird die Reihe der noch verbliebenen Zitate fortgefiihrt
(I-29, 11-26). Dies sind Joh 15,25f. sowie Joh 16,4, die auf Griechisch zitiert wer-
den. Ubersetzt werden allerdings einige Verse mehr, so auch Joh 16,1, 16,5 und
16,7, in RII zusitzlich Joh 16,6. Die Ubersetzungen der Verse aus Kap. 15 geben
den Inhalt der biblischen Verse korrekt wieder: Der kommende Paraklet werde wie
seine Jiinger fur Jesus Zeugnis ablegen. Bei den Zitaten aus Kap. 16 ist eine deutli-
che Dekontextualisierung festzustellen. In der Bibel gibt Jesus seinen Jiingern mit
diesen Versen Worte auf den Weg, um sie fiir eine zukinftige Verfolgung zu
wappnen. Der Verfasser hingegen bezieht diese Verse, v. a. Joh 16,4, auf die Stun-
de, in der Muhammad zu ihnen kommt.

Die Passage Joh 16,5-7, in der Jesus seinen Jungern erklirt, dass er nach seinem
Weggang den Paraklet zu ithnen schicken werde, kann nach Darwi§ ‘Alis Meinung
nicht so verstanden werden, dass die Entsendung des Paraklets durch Jesus bewirkt
wird (I-30). Diese Entsendung sei selbstverstindlich die Tat Gottes; die Worte Jesu
seien lediglich eine Metapher, die auf die Verkiindigung, nicht die Entsendung des
Paraklet durch Jesus verweise. Diese Verkiindigung sei notwendige Voraussetzung
(lazim) fur die Entsendung Muhammads; darauf wolle Jesus mit seinem obigen
Ausspruch hinweisen. In RII findet sich diese Erklirung einige Abschnitte spiter
(I1-30), auBlerdem werden dort in Abschnitt 1I-29 weitere mogliche Interpretatio-
nen dieses Verses vorgestellt (s. u.).

Entsprechend den Versen Joh 16,8-12 wird dann berichtet, wie der Herrscher
der Welt, Muhammad, die Welt fur ihre Stinden tadeln wird (I-31, II-27). Im Un-
terschied zum biblischen Vers wird dieser Herrscher der Welt, d. h. Muhammad,
nicht gerichtet, sondern er lidt die Welt zu seiner Religion ein.

Nach korrekter Ubersetzung von Joh 16,12 greift der Autor bei Joh 16,13 deut-
lich in den Wortlaut des Verses ein (I-32, 11-28). Kiindigt Jesus in der Bibel den
Geist der Wahrheit an, der die Jinger in die Wahrheit fithren wird und dessen
Worte von Gott kommen, so ist es in der arabischen Ubersetzung in RI der war-
nende Prophet (an-nabi an-nadir, Fatih 31), oder nur der Warner (an-nadir, Fatih
30), in RII der Paraklet, den Jesus ankiindigt und der den Geist der Wahrheit bei

31 Siehe Danker, A Greek English Lexicon: “Gpyov”.
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sich hat. Nachdem der Verfasser zuvor deutlich gemacht hatte, dass Geist der
Wahrheit und Paraklet nicht miteinander identisch sind, ist diese Anderung des
Verses nur folgerichtig. In Fatih 30 wird diesem Vers hinzugefugt, dass dieser Pro-
phet auch Ereignisse ankiindigen werde, die nach ithm geschehen, und es folgt ei-
ne Aufzihlung apokalyptischer Ereignisse.

Mit Joh 16,14 schliefft der Verfasser den Teil der risila, der sich mit den ein-
gangs zitierten Versen aus dem Johannesevangelium beschiftigt, ab. Jesus verkiin-
det seiner Ubersetzung nach in diesem Vers, dass ihn der (kommende) Prophet
verherrlichen wird, indem er von Jesu Botschaft, Prophetentum und Gesetz
nimmt und verkiindet, was Gott gehort. Durch seine Verinderung des Verses
macht der Autor es unméglich, dies als Hinweis auf die gottliche Natur Jesu zu in-
terpretieren. Nur die muslimische Sicht auf Jesus, als Prophet Gottes und Uber-
bringer des gottlichen Gesetzes, erscheint gerechtfertigt.

Erklirungen fir die Verkniipfung zwischen dem Weggang Jesu und der Entsen-
dung Muhammads, die in RI unmittelbar auf die Ubersetzung von Joh 16,7 folgen
(I-30), erscheinen in RII an dieser Stelle und in ausfiithrlicherer Form (II-29). So
habe Jesus auf diese Weise vermutlich seine Hinwendung zu Gott demonstrieren
wollen. Denkbar sei des Weiteren, dass nicht Jesus selbst hier spreche, sondern er
nur das Wort Gottes wiedergebe. Drittens und letztens konne Jesus diese Formulie-
rung auch deshalb gewihlt haben, weil er flirchtete, dass man ihm nicht glauben
werde, wenn er einen Propheten nach ihm ankiindige. Indem er dessen Kommen
mit seiner Person verkniipfe, hoffe er, seiner Ankiindigung mehr Glaubwiirdigkeit
zu verleihen. Mit Entsendung meine er aber tatsichlich nur die Ankiindigung die-
ses Propheten, der ganz besonders die Christen lieben werde, wenn sie sich zum Is-
lam bekehrten. Diese Aussage Jesu werde durch Koran 5:82 bestatigt.

Das Vorhaben, die Ankiindigung Muhammads im Johannesevangelium nach-
zuweisen, das der Autor zu Anfang seines Textes formulierte, ist mit dem Zitat Joh
16,14 abgeschlossen. RI und RII stimmen in den nichsten Abschnitten noch tiber-
ein, um dann schliefflich in einen unterschiedlichen zweiten Teil tiberzugehen.
Zunichst wird in allen Rezensionen die Erzdhlung vom Jingsten Gericht, wie sie
in Matthdus Kap. 25 bezeugt ist, wiedergegeben (I-33f., II-31ff.). Diese Passagen
markieren einen Bruch im ersten Teil der 7isala: Das zentrale Thema ist nun nicht
mehr die Ankiindigung Muhammads im Evangelium, sondern die Moglichkeit der
Anniherung an Gott. Die Kritik des Autors an der Bibelstelle Mt 25,31-44, die er
als mutasabih bezeichnet, scheint folgende zu sein (I-34f., II-33f.): Eine Annihe-
rung an Gott finde nicht, wie in diesen Versen dargestellt, durch Verrichtung nicht
zwingend vorgeschriebener Dinge (rzawafil) statt, sondern allein durch die Verrich-
tung religioser Pflichten. Zu den mutasabibat z3hlt er auch die Aussagen in hadit,
Thora und Evangelium, wonach Gott Adam nach seinem Bild schuf. Die Unwis-
senden glaubten nun, dass nur das sinnlich wahmehmbare Bild tatsichlich existie-
re und hingen einem anthropomorphistischen Bild von Gott an. Nihe zu Gott
konne aber niemals riumliche Nihe sein, sondern bestehe darin, die lobenswerten
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Attribute zu erwerben, die zu den gottlichen Attributen gehoren, wie etwa Wissen
und Gite, und der Schopfung mittels dieser Attribute Gutes hinzuzufiigen, die
Menschen rechtzuleiten und sie von Verwerflichem fernzuhalten. Die Vorstellung,
dass tatsichliche Nihe zu Gott durch den Erwerb seiner Attribute erfolgt, ist der
Mystik entlehnt, wonach die Stufe des Entwerdens, fana’, die hochste Stufe des
mystischen Pfades, durch Ausléschung der unvollkommenen menschlichen Attri-
bute gekennzeichnet ist, an deren Stelle die gottlichen Attribute treten.3?

RII ordnet die vorhergehenden Passagen in anderer Reihenfolge an, und das
badit zur Schaffung Adams wird hier als Ankntipfungspunkt fiir die nachfolgen-
den Teile der risala benutzt: Alle weiteren Zitate aus dem Evangelium seien wie
dieses padit anthropomorphistisch, und stellten den Grund daftr dar, dass die Ju-
den versucht hitten, Jesus zu steinigen, worauf der Autor im zweiten Teil niher
eingeht.

Einige derer, die anthropomorphistische Vorstellungen von Gott hegen, hitten
die angemessene Grenze vollends tiberschritten (I-35, II-34). Sie behaupteten, dass
sich ithre menschliche mit der gottlichen Natur vereine (dababii ila Fittihad) und
dass Gott in ihnen inkarniert sei (hulil). Einige sagten sogar, dass sie selbst die
Wahrheit seien, und zwar auch wenn sie nicht im Zustand der Versenkung und
Ausloschung (ihres Selbst-Bewusstseins) (isti¢raq wa-mahw) seien. Zwar nennt der
Autor nicht den Namen derer, die diese Positionen vertreten, fiir die beschriebe-
nen Ansichten und den Ausspruch ,ana Lhaqq” ist aber der 309/922 hingerichtete
Mystiker Husain b. Manstr Hallag bekannt.33

Die Christen, so meint der Autor, hingen in Bezug auf Jesus der gleichen Vor-
stellung an (I-36, I1-35). Sie hielten ihn fir Gott und behaupteten, dass Gott sich
mit ithm vereint habe (ittabada bibi). Er selbst, so schreibt er in Form eines Be-
kenntnisses, sei einer der wenigen, dem die Unmoglichkeit der Finheit und der
Inkarnation (¢stzhalat al-ittibad wa-I-hulil) sowie das Licht Gottes offenbar wurde.

Ohne Hallag hier zu beschuldigen, spricht sich der Autor somit entschieden
gegen die Moglichkeit gottlicher Inkarnation im Menschen oder einer Vermi-
schung von gottlicher und menschlicher Natur aus. Die vom Autor hergestellte
Verbindung zwischen der mystischen Lehre der Inkarnation und der christlichen
Christologie findet sich, ebenso wie die Kritik an beidem, bereits bei dem Mysti-
ker Aba Nasr as-Sarrag (st. 378/988) in seinem K. al-Luma‘ fi t-tasanwonf3* Der Au-
tor befindet sich mit seiner Position zur Inkarnation und seiner Kritik am Chri-
stentum in der Tradition der Mystik, die nach Hallag bestrebt war, das Wie des
fan@’, des Entwerdens, genau zu definieren. Danach handelt es sich bei dieser
hochsten Stufe des mystischen Pfades nicht um die Vermischung von gottlicher

32 Vgl. F. Rahman, “Baka’ wa-fana’,” in The Encyclopaedia of Islam. New Edition, Bd. 1, S. 951.

33 Vgl. Annemarie Schimmel, Sufismus. Eine Einfibrung in die islamische Mpystik. Miinchen
2000, S. 32ft.

34 Vgl. Reynold A. Nicholson, The Mystics of Islam, London 1914, S. 157; Julian Baldick, Mys-
tical Islam. An introduction to Sufism, London 1989, S. 55.
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und menschlicher Substanz, sondern vielmehr erfolgt in diesem Zustand der voll-
stindige Austausch menschlicher durch gottliche Attribute. Der Sufi ist somit
nicht Gott, sein Selbst-Bewusstsein aber wird ausgeldscht, sein Bewusstsein ist
entsprechend von Gott erfillt.3?

Zuweiter Teil [RI]: Der mystische Pfad zu Gott

In RI wird im zweiten Teil nicht das polemische, sondern das mystische Thema
vertieft, wobei sich der Autor nach eigener Aussage an den Termini der Sufimei-
ster orientiert (I-36). Zunichst werden noch einmal zwei Begebenheiten aus den
Evangelien wiedergegeben, die sich erneut mit der Moglichkeit einer Anniherung
an Gott beschiftigen. So wird das Treffen des Pharisders Nikodemus mit Jesus ge-
schildert, von dem die Bibel in Joh 3,1-10 berichtet (I-38). Die fur das griechische
Zitat angebotene Ubersetzung stimmt zwar nicht mit der biblischen Reihenfolge
der Verse tiberein, gibt aber den gleichen Inhalt wieder: Der Pharisder Nikodemus
kommt zu Jesus, um ihn nach seiner Aussage zu fragen, dass nur der ins Himmel-
reich komme, der zweimal geboren werde. Jesus bestitigt seine frithere Aussage
und spricht von der Geburt aus dem Geist (rizh) im Unterschied zur Geburt aus
dem Fleisch. Die zweite Aussage Jesu, die der Autor dem Leser an dieser Stelle
prisentiert, ist Mt 18,1-6 (I-39): Jesus wird von seinen Jingern gefragt, wer der
Grofite im Reich Gottes sei, worauf Jesus auf die Kinder verweist. Nur wer sich auf
deren Stufe begebe, konne diesen Platz fiir sich in Anspruch nehmen. Kommen-
tiert werden diese Verse vom Autor nicht, im Kontext der nachfolgenden Be-
schreibungen (I-41) von Mystikern wird aber deutlich, dass der Autor Jesus durch
diese Verse als Mystiker ausweisen will. Mit der zweiten Geburt, so schreibt er, sei
das Austreten des Geistes aus dem Korper gemeint, und zwar vor dem Tod. Mit
der Passage aus Matthdus soll dann wohl auf die Bereitschaft zur Askese und zur
Entwerdung hingewiesen werden.

Als Beispiel fiir einen mystischen Gottsucher wird die Figur des Bal‘am Ibn
Ba“tra vorgestellt (I-40). Der Autor zitiert hierzu Koran 7:175 und 7:176, in denen
Bal‘am zwar nicht genannt wird, die von den meisten Korankommentatoren aber
auf ihn bezogen werden.?® Er kommentiert diese beiden Verse so: Bal‘am seien
von Gott Wunder (karamat) gewahrt worden, so z. B. die schnelle Antwort auf
Bittgebete (da‘awat) oder das Reden mit Engeln. Bal‘am aber habe sich von diesen
Wundern zuriickgezogen und sich vom Teufel verfithren lassen. Bal‘am entspricht

= »

35 Vgl. Rahman, “Baka’ wa-fana’;” G. Bowering, “Baqa’ wa fana’,” in Encyclopaedia Iranica,
Bd. 3, S. 722-724.

Vgl. Heinrich Schiitzinger, ,Die arabische Bileam-Erzihlung. Thre Quellen und ihre Ent-
wicklung,” in Der Islam 59 (1982), S. 202ft.; The Prestige of the Pagan Prophet Balaam in_Juda-
ism, Early Christianity and Islam, hg. George H. van Kooten, Jacques van Ruiten, Leiden
2008; G. Vajda,“Bal‘am b. Ba‘ur(a),” in The Encyclopaedia of Islam. New Edition, Bd. 1, S.
984; Gerhard Bowering, The mystical vision of existence in classical Islam, Berlin 1980, S. 190.

36
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der biblischen Figur Bileam, die in der islamischen Mystik als Beispiel fiir einen
vom rechten Weg abgekommenen Gottsucher gilt, so etwa bei Sahl at-Tustari (st.
283/896).37

Nach einer kurzen Kommentierung der Bal‘am betreffenden Verse kommt der
Autor auf die von Jesus propagierte zweite Geburt zu sprechen (I-41). Das mysti-
sche Erlebnis, das Jesus seiner Meinung nach in Worte gefasst hat, soll auch
Muhammad mit dem Ausspruch ,sterbt, bevor ihr sterbt“ gemeint haben. Dieser
Riickzug des Geistes (rizh) aus dem Korper, der hiermit gemeint sei, werde von
den Sufischeichs als znsilap bezeichnet. Grundsitzlich gebe es zwei Arten von in-
silap: vom Guten zum Bosen und vom Bosen zum Guten. Als Beispiel fiir Letzte-
res wird der Mystiker Abt Yazid Bistami (st. 261/874 o. 264/877-8) angefiihrt und
mit folgendem Ausspruch zitiert: ,Ich zog mich aus meiner Haut zuriick, wie eine
Schlange sich aus ihrer Haut zuriickzieht, und dann war ich Er.”

Im Folgenden werden die sieben Stationen (maqamat) aufgezahlt, wie sich die-
ser Riickzug bis zum durch Bistami beschriebenen Zustand des Entwerdens voll-
zieht (I-41): Die erste Station besteht im Austausch der schlechten durch gute At-
tribute. An der zweiten Station zieht sich die Seele (7afs) aus dem Korper zuriick,
an der dritten Station das Herz (qa/b) aus der Seele. Anschlieflend folgt als vierte
Station der Riickzug des Inneren des Herzens (sirr) aus dem Herzen, als finfte
Station der Riickzug des Verborgenen (paf7) aus dem Inneren des Herzens und als
sechste Station der Riickzug des Verborgenen von seinen Attributen (szfaz). Bei der
siebten und letzten Station, der vollstindigen Entwerdung (fana’ al-kull), zieht sich
schliefflich das Verborgenste (ahfa) aus dem Verborgenen zuriick.

Der Autor merkt zur ersten der sieben znsilabat an, dass sich diese nicht nur ein
Mal, sondern viele Male vollziehe. Er kritisiert, dass von einigen bereits die Station
des Riickzugs des Verborgenen aus dem Inneren des Herzens als fana’ oder magqam
al-tawhid bzw. magam al-gamTya bezeichnet wird. Dies ist in den Augen des Autors
deshalb falsch, weil noch etwas Nicht-Gottliches, nimlich das Verborgenste, im
Bewusstsein des Sufi existiert. Deshalb sei Bistami auch nicht dazu berechtigt ge-
wesen zu behaupten, er sei Gott. Denn wenn noch etwas Nicht-Gottliches in sei-
ner Person ist, das ihn dazu befihige, ,Ich“ zu sagen, so sei er nicht im Zustand des
fand@ kamil.

Anschlieflend wird die gegenldufige Entwicklung vom Guten zum Bosen the-
matisiert (I-42), die beschrieben wird als die Umkehrung der oben genannten Sta-
tionen. Derjenige, der diese Stationen hinaufgestiegen sei, steige sie auch wieder
hinab, bis er erneut bei der Station des Glaubens (magam al-iman) angelangt sei.
Einige allerdings steigen noch weiter hinab. Als Beispiele hierfiir nennt der Autor
den Teufel und Bal‘am und fihrt fort, die Bal‘am zugeordneten Verse zu kom-
mentieren (I-43ff.). Bal‘am wird hier als jemand beschrieben, der, nachdem ihm
bereits etwas aus der ‘@lam al-malakit, der Welt der unverinderlichen spirituellen

37 Vgl. Schiitzinger, ,Die arabische Bileam-Erzihlung,* S. 195fF., 205ft.
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Wahrheiten, enthilllt worden ist, wieder auf der Stufe des Erwerbs guter oder
schlechter Taten (kash) und des Weges (fariga) angelangt ist. Er steht damit erneut
am Anfang des mystischen Pfades, an dessen Ende Gottesschau (mukasafa) und
das Vollbringen von Wundern (karamat) stehen, da er sich durch seine vorwiegend
schlechten Handlungen (kasbibi wa-sit’ ihtiyaribi) selbst auf diesen ,Weg nach un-
ten“ begeben hat. Die “@lam al-gabarit, die Welt der gottlichen Allmacht, habe
Bal‘am hingegen nie erreicht, im Unterschied zum Autor, der in der Einleitung
angibt, diese Welt gesehen zu haben.

Der Autor berichtet weitere Details aus der Geschichte Bal‘ams. Wie in der Bi-
bel, Ta‘labis (st. 427/1035) K. ‘Ara’is al-magalis und Ibn Watimas (st. 289/902) K.
Bad’ al-halq wa-qisas al-anbiya’ wird der Name des Konigs genannt, der Bal‘am be-
auftragt: Balaq ben Sippor. Im Unterschied zum biblischen Bericht und in Uber-
einstimmung mit den muslimischen Quellen3® schenkt Balaq Bal‘am Geld, um
ihn zur Annahme seines Auftrags zu bewegen. Auch ist es im Unterschied zur Bi-
bel nicht Gott selbst, der Bal‘am anweist, die Israeliten nicht zu verfluchen, son-
dern ein Engel. Hier scheinen zwei biblische Erzihlelemente, das nichtliche Ge-
sprich Bal‘ams mit Gott und die spitere Vision eines Engels, der ihn auf seinem
Weg aufhalten will, miteinander vermengt worden zu sein. Nachdem Balaq sein
Angebot noch einmal erhoht hat, akzeptiert Bal‘am schliefilich, befiehlt Balaq,
Tiere zu opfern und Almosen zu zahlen. Im Unterschied zur Bibel und zu den
meisten fritheren muslimischen Quellen kommt es auch nicht zu einer Umwand-
lung der Fliiche in Segensspriiche, vielmehr bleiben Bal‘ams Fliiche wirkungslos.
Erst als die Israeliten mit den Midianiterinnen Unzucht treiben, haben die Fliiche
Erfolg und die Israeliten verlieren ihre Stirke. Schliefilich aber wird Bal‘am von
Gott verflucht und verstoflen. Fir den Autor zeigen diese Verse zwei Dinge: Er-
stens miisse ein Heiliger (wali) nicht sein ganzes diesseitiges Leben (fi dar at-taklif)
ein gliubiger Mensch sein. Zweitens konnten Wunder von Heiligen wie von Pro-
pheten gewirkt werden. In einem letzten Kommentar zu Koran 7:176 wird erklirt,
dass Bal‘am im Koran deshalb als Hund beschrieben wird, weil er resistent gegen
Gottes Rat und Verbot ist — wie ein Hund, der egal ob gejagt oder in Ruhe gelas-
sen, die Zunge heraushingen lisst.

Koran 7:179, wonach viele Menschen und gz nur fur die Holle geschaffen
seien, da sie nichts mit ihren Herzen verstiinden, wird durch ein Zitat aus dem K.
Mirat al-arwab des Sams ad-Din ad-Dailami (schrieb 899/1493) erklirt,3® der zu-
nichst unterschiedliche Bedeutungen fiir den Begriff Herz aufzihlt (I-46 bis 1-48).
Einmal bezeichne der Begriff das korperliche Organ Herz, dann auch das galb an-
nafs (Herz der Seele), das sich im korperlichen Herz befindet. SchlieSlich sei damit
auch das edlere Herz (galb altaf) gemeint, das wiederum seinen Sitz im qalb an-nafs
hat. Dieses Herz, sirr, ist Sitz des Verstandes (‘agl) und des Geistes (rizh). Diese

38 Vgl. Schiitzinger, ,,Die arabische Bileam-Erzihlung,“ S. 220.
39 Zu diesem Werk, vgl. GAL, Bd. 1, S. 267.
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beiden letzteren werden als spirituelle Lichter bezeichnet. Als viertes und letztes
bezeichnet galb auch das Verborgene des Herzens, al-hafi oder sirr as-sirr, und des-
sen Herz und Auge. Seine vorherige Darstellung der mystischen magamat korre-
spondiert mit dem hier beschriebenen Aufbau des Herzens. Die einzige Abwei-
chung besteht darin, dass es in seiner obigen Darstellung noch einen weiteren Be-
standteil des Herzens gibt, al-abfa, das Verborgenste.

Aus dieser Erklirung ergibt sich fir ihn folgende Deutung von Vers 7:179: qalb
ist als Sitz von sirr und ‘agl zu verstehen, auflerdem als galb an-nafs, das durch das
Licht von rih und ‘agl versteht und denkt. Das in diesem Vers beschriebene Nicht-
Verstehen liegt in einer Verhiillung des Herzens durch Hirte und verschiedene Ar-
ten der Unmoral begriindet. Da jede Stinde, wie der Autor anhand eines Prophe-
tenhadits und Koran 83:14 darlegt, zu einer Schwirzung des Herzens flihre, kon-
nen ‘aql und rih kein Licht ausstrahlen, da sie in einem schwarzen, verdunkelten
Herzen liegen und ihr Licht die Seele (nafs) nicht erreicht. Diese Verhiillung ver-
hindert das Verstehen von Visionen (Sawahid), von Beweisen (dala’il) und eindeu-
tigen Zeichen (amarat) der Wahrheit. Die in diesem Vers genannten Ohren und
Augen, mit denen die Menschen nicht sehen und héren, sind damit im bertra-
genen Sinne als Augen und Ohren des Herzens zu verstehen, zu denen das Licht
von rih und ‘aql nicht gelangen kann. Mit den Ohren konnten sie sonst Zeichen
(ayat), abadit und eindeutige Beweise (dala’il ) horen.

Zweiter Teil [RI1]: Der Unglaube der Juden und Christen

RII setzt die Reihe der Verse aus den Evangelien fort, die unter die Bezeichnung
mutasabib fallen. Zunichst werden Lk 11,15 und 11,20 zitiert, in denen die Juden
Jesus beschuldigen, die Dimonen mit dem Teufel auszutreiben und so Kranke zu
heilen (II-36). Jesus antwortet darauf in der Bibel mit einer lingeren Verteidi-
gungsrede, aus der der Autor folgenden Vers fir seine Zwecke umgestaltet: ,Wenn
ich aber die Dimonen durch den Finger Gottes austreibe, dann ist doch das Reich
Gottes schon zu euch gekommen.“ Den zweiten Teil dieses Zitats vom Reich Got-
tes nimlich unterschligt er. Sein Augenmerk liegt allein auf dem Anthropo-
morphismus, dem ,,Finger Gottes®, was auch dadurch deutlich wird, dass er dieses
Zitat einem padit gegentiberstellt, in dem Gott das Herz des Glaubigen zwischen
zwei Fingern hilt.

Zwei Verse aus dem Evangelium zeigen fir den Autor, dass Jesus selbst seine
Jinger zum Glauben an den einen Gott aufruft und den Glauben an den Heiligen
Geist als §7rk verurteilt: Joh 6,29 mache wie Koran 5:72 deutlich, dass jeder, der
glaubt, dass Jesus der Sohn Gottes ist, ungldubig ist. Jesus fordert in diesem Koran-
vers dazu auf, Gott zu dienen, und kiindigt jedem, der Gott andere Gotter beige-
sellt, die Holle als Bestrafung an. Der auf Griechisch zitierte Vers Joh 6,29 wird ge-
folgt von einer Ubersetzung, die Joh 6,28-29 frei und mit kleinen Verinderungen
wiedergibt: Ein Mann kommt zu Jesus und fragt ihn, wie er Gottes Werke voll-
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bringen konne, worauf Jesus ihm antwortet, dass er nur wissen miisse, dass Gott
einer ist, und an alles glauben miisse, was Gott gesandt hat. Die Ubereinstimmung
des Koranverses mit dem Bibelvers, zumindest in Bezug auf die Aufforderung zum
Glauben an den einen Gott, wird vom Autor erreicht, indem er das biblische ,,das
ist das Werk Gottes, dass ihr an den glaubt, den er gesandt hat“ durch obigen In-
halt ersetzt.

Den Glauben an den Heiligen Geist sieht der Autor in Markus 3,28f. verurteilt
(I1-37). Die biblische Aussage, dass dem, der den Heiligen Geist listert, nicht ver-
geben werde, wird in der Ubersetzung des Verfassers in ihr Gegenteil verkehrt:
derjenige ist ungliubig, der an den Heiligen Geist glaubt, und diesem werde nicht
vergeben. Bereits in der Bibel also werde, wie in Koran 4:48 und 4:116, davor ge-
warnt, Gott andere Gotter beizugesellen.

Trotz dieser Warnung seien im Evangelium keine Personen erwihnt, die Gott
andere Gotter beigesellen. Dies liege darin begriindet, dass die Juden zur Zeit Jesu
zumindest keinen offenen $irk betrieben. Thr Verleugnen der wahren Religion zei-
ge sich aber in ihrem Verhalten gegeniiber den Propheten, die sie bis zum Kom-
men Jesu toteten. Als Jesus mit klaren Erklirungen (bayanar) und gottlichen Ge-
heimnissen (mugibar) zu ihnen kam, fithrten sie seine Abstammung auf illegiti-
men Geschlechtsverkehr zuriick (rasabihu ila z-zin@), d. h. sie bezeichneten ihn
als Sohn Josefs, Sohn des Eli, Sohn des Mattan (vgl. Lk 3,23f.), behaupteten, der
prophezeite Messias werde nicht aus Nazareth kommen und beschuldigten ihn,
seine Wunder mithilfe des Teufels zu vollbringen. Es seien ohnehin nur die Kran-
ken, Unwissenden und Alten, die an Jesus glaubten. Wenn er tatsichlich ein Pro-
phet wire, so wirden mehr judische Gelehrte an ihn glauben. Jesus wird dann
noch einmal wie folgt zitiert: Mit dem Heiligen Geist sei das Licht des Propheten-
tums, die gottliche Offenbarung durch die Propheten und die Rechtleitung der
Gldubigen gemeint. Wer dies nicht erkennt (und an den Heiligen Geist im christ-
lichen Sinne glaubt), ist unglidubig. Christen wie Juden sind fiir den Autor damit
musrikin, Erstere wegen ihres Glaubens an den Heiligen Geist, Letztere aufgrund
ihrer Nichtanerkennung Jesu.

Im nichsten Vers, durch die Ubersetzung des Autors eindeutig als Joh 5,24 zu
erkennen, wird denjenigen, die an Jesu Wort glauben, ein Ubergang vom Tod
zum ewigen Leben ohne Priifung am Jungsten Tag in Aussicht gestellt (II-38). Er-
neut versucht der Autor zu zeigen, dass sich Evangelium und Koran bzw. sunna in
ihren Aussagen decken. Es schlie3t sich die Schilderung der versuchten Steinigung
Jesu durch die Juden gemifS Joh 10,30ff. an (II-39f.). Der biblische Kontext steht
einer Verwendung in einer anti-christlichen Polemik eigentlich entgegen, da Jesus
hier seinen Status als Messias und Sohn Gottes verkiindet und verteidigt. Der Ver-
fasser lost deshalb einzelne Verse aus ihrem grofleren Zusammenhang und verin-
dert diejenigen, die seiner Intention entgegenstehen. ,Ich und der Vater sind eins“
aus Joh 10,30 wird bspw. umgeformt zu ,glaubt an mich und glaubt an meinen
Vater, der mich zu euch gesandt hat“. Ganz im Gegensatz zur Bibel distanziert
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sich Jesus hier von der Aussage, er sei der Sohn Gottes, indem er sagt: ,Behiite
Gott, dass ich etwas sage, das mir nicht zusteht”, um dann mit Joh 10,34 fortzu-
fahren: Er, Jesus, habe vielmehr immer nur gesagt, dass sie an den einen wahren
Gott (alfard as-sadiq) und an alles, was er gesandt habe, glauben sollten, und habe
immer nur das Wort Gottes verkiindet. All diese Aussagen, die der Autor als Zita-
te aus dem Johannesevangelium ausgibt, werden dann durch Koran 5:116 noch
einmal bestitigt.

Anschlieflend wird die Diskussion um die Begriffe Vater und Sohn wieder auf-
genommen und an dieser Stelle, nachdem die Position der Juden gegentiber Jesus
dargestellt wurde, eine weitere Erklirung fir diese Bezeichnungen angeboten (II-
41): Gott habe Jesus deshalb als seinen Sohn bezeichnet, um ihn gegen die An-
griffe der Juden beziiglich seiner unehelichen Geburt zu verteidigen.

Schliefllich versucht der Autor indirekt zu belegen, dass Jesus bereits in der
Thora angekiindigt ist. Er bedient sich hierzu zweier Textstellen: Joh 5,44-47 und
Apg 3,22f (II-41f.). An erster Stelle stellt Jesus den Glauben der Juden an Moses in
Frage, hitten sie diesen nimlich, so miissten sie auch an ihn, Jesus, glauben. Bei
dem Originaltext der zweiten Textstelle aus der Thora handelt es sich um Dtn
18,15, einen Standardvers der muslimischen Polemik, der anders als hier meist
dazu verwendet wird, die Ankiindigung Muhammads in der Thora nachzuweisen.
Der Autor gibt diese Bibelstellen im Wesentlichen unverindert wieder, beschreibt
allerdings genauer, wie Jesus durch Mose angekiindigt wird: als Prophet, der nach
seinem Aufenthalt bei den Jiingern in den Himmel erhoben wird.

Jesus wird so analog zu Muhammad beschrieben: Er ist bereits in der vorherge-
henden Offenbarung als Prophet angekiindigt; trotz dieser fiir den Autor eindeuti-
gen Ankiindigung leugnen die Anhinger der jeweiligen Offenbarung die Ankiindi-
gung des neuen Propheten in ihrer Schrift und weigern sich, diesen als Propheten
anzuerkennen. Fir die Christen, so meint er, sollte dieser Vers der endgiiltige Be-
wels sein, dass Jesus nur ein Prophet ist. Ihre Behauptung, dass Gottlichkeit in Jesus
sei, fithre in Kombination mit der Aussage des Evangeliums, dass Gott einer sei,
unweigerlich zu dem Schluss, dass Jesus Gott selbst sei, wodurch der Autor die
Unwissenheit der Christen klar erwiesen sieht. In Koran 5:75 sieht er die Aussage
dieses Verses aus Deuteronomium bzw. der Apostelgeschichte bestitigt.

An diesen Vers aus der Apostelgeschichte anschlieflend befasst sich der Autor
mit den von Propheten vollbrachten Wundern (1I-43). Durch diese zeichne Gott
die Propheten aus, sie vollbrichten diese Wunder aber nicht selbst, vielmehr sei es
Gott, der durch die Propheten handele. Als Beispiel nennt der Autor die Verwand-
lung von Moses Stab in eine Schlange sowie die Auferweckung der Toten durch
Jesus, wobei Ersteres als das Wundersamere bezeichnet wird. Ebenso wird die Er-
schaffung Jesu mit der Adams verglichen. Der Vergleich zwischen beiden fillt zu-
gunsten Letzterer aus, da Adam ohne Vater und Mutter geschaffen wurde.

Fur den Autor zeigen alle angefithrten Zitate aus Thora und Evangelium, dass
Jesus an der Gottlichkeit keinen Anteil hat. Um auf den rechten Weg zu gelangen,
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miissten Juden und Christen also nur das begreifen und glauben, was in ihren ei-
genen Schriften steht. Weiterhin verwechselten sie eindeutige und mehrdeutige
Aussagen in ihren Schriften (II-44). Aus diesem Grund wiirden sie Jesus einen Sta-
tus zuerkennen, der ihm nicht entspricht. Die Juden erwarteten zwar einen Messi-
as, behaupteten aber aus mangelnder Rechtleitung und hartnickigem Starrsinn,
dass dieser noch nicht gekommen sei. Dies sei auch der Grund, warum sie
Muhammad als Propheten ablehnten, obwohl sie ihn in Thora und Psalmen be-
schrieben finden.

Abschlielend verweist der Autor noch auf einen in der muslimischen Polemik
hiufig verwendeten Vers (II-45): Dtn 33,2 wird paraphrasiert und klassisch als An-
kiindigung der drei Propheten Moses, Jesus und Muhammad verstanden. Das
unmittelbar darauf beschriebene Aufflammen des Gesetzesfeuers wird vom Autor
dementsprechend als Hinweis auf den Koran gelesen, der den Gliubigen Licht,
den Unglaubigen Hollenfeuer sei.

Der Autor beschlieit die risala mit der Bemerkung, dass er sich vorldufig mit
Zitaten aus dem Evangelium begniige und Thora und Psalmen nicht berticksichti-
ge, um den Text nicht zu verlingern (II-45). Sollte aber sein Text bei den Wiirden-
trigern Gefallen finden, werde er auch die tibrigen Zitate aus den drei Offenba-
rungen erwihnen.

Editionsprinzipien

Die beiden Rezensionen werden im Folgenden getrennt dargestellt. Fiir RI werden
auflerdem die beiden abweichenden Fassungen der Einleitung auf der Grundlage
von Hss. Fatih 30 (I-1 bis [-10) und Fatih 31 (Ia-1 bis Ia-11) einzeln wiedergege-
ben. Der Text von RI basiert auf Hss. Fatih 30 und Fatih 31 und wurde auferdem
mit den Handschriften der anderen Rezensionen verglichen. Durch Aufnahme
von Varianten aus diesen Handschriften war es moglich, einige Verlesungen zu
korrigieren.

Der Text von RII beruht weitgehend auf Hs. Wetzstein II 1753, da sie die ilte-
ste Abschrift dieser Rezension darstellt und oft die beste Lesart bietet. Die jlingste
Handschrift Cod. arab. 886 bietet meist die gleiche Variante wie Wetzstein, in vie-
len Fillen aber auch Verlesungen. Sie findet im Text deshalb eher selten Beriick-
sichtigung. Den Lesarten der Hs. Kopriilii 2ks 105 dagegen, die oft andere Varian-
ten bezeugt als Wetzstein und Cod. arab. 886, wurde an einigen Stellen der Vor-
zug gegentiber Hs. Wetzstein II 1753 gegeben.

Die Transliteration der griechischen Bibelzitate folgt in keiner der Handschrif-
ten einem einheitlichen System. So wird ein griechischer Buchstabe durch unter-
schiedliche arabische Buchstaben wiedergegeben, das Griechische t beispielsweise
durch » oder &. Umgekehrt wird zur Wiedergabe unterschiedlicher griechischer
Buchstaben, wie beispielsweise v und 1, nur ein arabisches Zeichen verwendet.
Dariiber hinaus stimmt die Zusammen- und Getrenntschreibung von Wortern in
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vielen Fillen nicht mit dem griechischen Original tiberein. Mit den griechischen
Zitaten wurde deshalb folgendermaflen verfahren: Ich habe jeweils die Lesart ge-
wihlt, die das griechische Original am besten erkennen lisst. Konjekturen erfolg-
ten dann, wenn sich durch Vergleich unterschiedlicher Varianten Riickschliisse auf
die ursprungliche Schreibung ziehen lieflen. Auf Abweichungen vom griechischen
Text, die sich nicht durch eine Variante oder durch Konjektur auflosen lieflen,
wird, wie auch im iibrigen Text, nach dem betreffenden Wort durch [kada] hinge-
wiesen.

Konjekturen und konjekturale Auslassungen werden durch folgende Klammern
angezeigt: < >. Neben dem Apparat, der die Textvarianten verzeichnet, gibt es ei-
nen zweiten Apparat, der Quellen bzw. Parallelstellen zum Text angibt. Zu den
griechischen Bibelzitaten in arabischer Transkription findet sich in den Fufinoten
der griechische Originalvers. Da diese an einigen Stellen nicht mit dem edierten
Nestle-Aland-Text,** sondern mit einer der dort bezeugten Varianten tberein-
stimmen, weise ich diese Varianten anstatt des Nestle-Aland-Textes in den Fufino-
ten nach und markiere sie durch ,,*“ vor und nach der betreffenden Passage.

Zeichensetzung und Einteilung der Absitze stammen von mir. Die Orthogra-
phie wurde, insbesondere was die Hamza-Schreibung angeht, modernisiert und
vereinheitlicht, ohne dies im Apparat zu notieren. So schreibe ich s anstelle
von sslo und Jilab anstelle von Jylas. Defektive Schreibweisen wie g2 wurden
stillschweigend erginzt. Die Abkiirzung , die in einigen Handschriften fiir die
Formel “alaibi s-salam Verwendung findet, wird in der Edition aufgelost und nicht
als Variante vermerkt.

40 E. Nestle, Novum Testamentum Graece. 27. rev. Aufl. Neuer kritischer Apparat von Barbara
Aland. Stuttgart 1995.
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Joh 14,12: Zgumyv v Adye dpiv, 6 motedov eig dud T Epya & &yd mOd
KAKeIVOG momaoetl, kai peilova To0TmV TooEL, OTL €YD TPOG TOV TATEPO TOPEVOLLOL:
Joh 20,17: 17 (...) AvaBoive mpog Tov motépa (oL Kai TaTtépo DUGY Kol Be6v [ov
Kol Ogov dUdV.
Joh 14,15-18: 15°Eaw éayamité pe, tag violdg Tog udg mpnoete: 10 kiyd époticn
TOV ToTépo. Kol GAAoV moapdxintov ddogt DUV tva “uevn ped vuov €1g Tov almva’,
1715 nvedpa tiic dAndeiog, & 6 KoopOG 00 Shvaror Aafeiv, 6L oD Hewpel aHTO 0VSE
Ywd)mcal: *a0t6* VUELS *de* yvdokete avtod, 8TL mop' VUIV péver kal év Ouiv Eotat.
8 00K agriom Vg dPPovoDS, Epyopal TPOG VUGG
Joh 14,24-26: 24 6 | éyandv pe 100G AdYovg Hov ob Tpel: Kod 6 Adyog dv dxovete
00K E0TIV £1OC GAAY TOD TEPYaVTOG e matpdg. 2° Tadto Aehddnka duiv mop' duiv
pévav: 26 ¢ 8¢ mophintog, T Tvebpa TO Gyov O TEpyel 6 ToThp &v TR Ovopati
ov, 8ketvog Dudg S13GEEL mavTa Kol VIopvGEL DG mévTa 6 elmov Dpiv.
Joh 14,30: 30 ovicétt moALd AoMicw ped' Dudv, Epyetar yap 6 Tod KOGHOL EpymV:
Kol &v €pol ovk Eyetl 0VOEV.
Joh 15,25f.: 25 601" tvo Thnpwdfj 6 Adyog 6 *yeypoppévog &v @ vopm adtdv' 8t
"Epioncéy pe dopedv. 26 Otav *de* EA0N 6 mapdrkintog Ov &yd mépyo DUV Topd
100 matpds, 10 mvedpo ThHg andeioag O mopd TOd TOTPOG EkmopevETAL, EKEIVOG
paptupnoet Tepi Epod:
Joh 16,4: % a\hér todtor Aekdnko Duiv va Stav EAOY 1y Gpo *adTdv* uvnpovednte
avtdv 611 éyd eimov Vpiv. Todta 88 uiv &€ dpyfic ovk elnov, 6Tt ued' HUGV fAumv.
Joh 16,7-13: 7 X' éy6 T dABstav Aéym Dpiv, copeépst Hpiv tva éyd dmébo. dov
yop pn anélbm, 6 TapakANTog ovK EAEVGETAL TPOG VUAS: €0V 08 TOPeLd®d, TEUY®
o0TOV TPdg dudc. & kol ENOdV xeivog éNéyEel TOV kOGO TEpL duopTiog Kol mepl
Suconoohvng kai mepi kploswg:  mepl dpoptiog pév, 6Tt od ToTEDOVOIY £ig Eué:
TEPL SuoocvvVNG 8¢, 6Tl TPOG TOV TATEPO *LOL™ VIAY® Kol OVKETL Bewpeité pe:
nepi 8¢ kpiceme, 6Tl 6 Gpyov Tod KOGHOL TOVTOL KéKkprtal 2 Ett moAAd Exm
“Aéyew DUIVF, GAL o0 ddvacde Baotalew dptu: 13 dtav 8¢ ENOY ékeivog, TO Tved
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£00t0D, GAL' Boa *oav* dkovoel AuAfoEL, Kol To pYOHEVH AvayYEReT Dpiv.
Joh 6,69: 69 «ai fipsic nemoTedrapey kai gyvarapey 8Tt od &l O dylog 10D Ogod.
Joh 14,1: 1 M| tapaccécbm dudv 1 kapdia (...).
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Joh 14,23: 23’Eav 11¢ dyand pe tov Adyov pov mpfioet, kol 6 matip pov dyamost
aVTOV KOl TPOG OVTOV EAEVGOUED KL LOVIV TTOP GVTO *TOMGCOHEV™.

Joh. 14,26: 26 8¢ mapdrAnTog, 0 TVEDUO TO dytov O TEUyel 6 TaThp &V T dvopaTi
LoV, £KEIVOG VUG S18AEEL TAVTOL KO DITOLVIIGEL VLLOG TTOVTOL O OV DLLLV.

N oo ¥z e sl

€0YAPLOT® COt.

e0YaploTd oot Beé pov.

Kol e0yapoTd Tov Beov (sic).

Kol g0YOPLoTA TOV TAGGTOV (Sic) Hov Koid TOV Kupiov pov.

Joh 14,27: 27 Eipvnv aoinu vpiv, sipfvny v éuiv Sidop duiv (...).

Joh 14,29: 2% xoi viv gipnka Opiv mptv yevécha (...).

Joh 14,30: 30 ovkért moALd Aadiowm ped' dudv, Epyetar yap 6 100 KOGHOL dpymV:
Kol &v €pol oUK Exel 00OEV.

Joh 15,25: 25 gL fva minpw6ij 6 Adyog 6 *yeypapuévog v T voum adtdv* 8t
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Joh 15,26: 26 otav *5e* €A 6 mapdxAntog Bv £Y6 MY DRIV Topd Tod TaTpdc,
[10 mvedpa tig dAnbeiog O mopd tod TaTpOg EkmopedETAL,| EKEIVOG LOPTUPT|CEL

Joh 16,4: 4 6Ahéx Tadta AsAddnka Dpiv (...).

Joh 16,8: 8 koi é\0dv ékeivog EAEYEEL TOV KOGHOV (...).

Joh 16,12: 12"Eti moAhét Exo *Aéyewy DUiv, GAL' od Shvache Pootalew dpti.

Joh 16,13: 13 5o 5& &M éxsivog, 1O nvedpa Tiig dAndeiag (...).

Mt 25,35f.: 33 éneivaco yop kai é80katé pot ayeiv, £8iynoa kol émoticaté e,
Eévog fumv kol cuvnydyeté pe, Cyopvdg kai mepiePhleté pe, Modévnoa kai
Eneokéyacdi e, &v ulakt] funv kol A0ate Tpdg pe.

Joh 3,3:3 (....) A apnv Aéyo cot, v pn Tic yevwnBij dvebev, ob SHvatan idsiv
v Pacireiov Tod Beod.

Joh 3,6: ©10 yeyevvnuévov ék Tiig capkdg oapé Eotwv (...).
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Sabbetay Sewi and the Messianic Temptations
of Ottoman Jews in the Seventeenth Century
According to Christian Armenian Sources

Paolo Lucca

Introduction

The existence of Armenian documents based on and contemporaneous with the
Sabbetay Sewi affair was made known to Hebraists by the Jewish scholar Abraham
Galanté. It was a certain B. Nishanean, an Armenian antiquarian bookseller in Is-
tanbul, who brought these documents to Galanté’s attention, showing him a poem
by Eremia K‘@omiwrCean and a chapter (namely the fifty-seventh) of Atakel
Davrizeci’s History in which the story of Sabbetay Sewi was told. The former text,
a poem composed of 127 four-line stanzas, was entitled Yatags dera K ristosin or kelti
kelti asi, arareal ew Saradreal Eremiayi dpri Kostandinupolsewoy, or ér Zamanakakic® ew te-
sof iranc’, 1115 rwoj [“On the Pseudo-Messiah called Geldi-geldi, [a poem] written
and composed by Eremia from Constantinople, contemporaneous and witness to
the events, in the year 1115 (1666)”].! The latter, an anonymous reworking in
prose of Eremia’s poem included in the History of Atakel, was titled Patmutiwn
anc'ict Hreic® azgin ew Sapet‘ay anun jhtin, or aser 1¢ es em kristosn prkic” Hreic azgin ew
ard eki ew yaytnec'ay zi prkecic” znosa, ew ayloc irakuteanc, ork® socunc® hetewec‘an
[Story of the events of the nation of the Jews and of the jhut called Sabet‘ay who
said: “I am the Messiah, savior of the nation of the Jews. Behold, I have come and
I have revealed myself to save them”, and [story] of other subsequent events].2
Galanté, who did not know Armenian, asked his friend Hamparsum Haladjan (at
the time headmaster of the Armenian school “Kinali Ala” in Istanbul) to translate
these sources into Turkish and, in 1934-1935, published a French version (based on

1 Hasmik Sahakyan, US mjnadari hay banastetcutyuné [Late Medieval Armenian Poetry] 1-2,

Erevan 1986-87, vol. 2, pp. 455-76.

Patmutiwn Arakel vardapeti Dawrizecwoy [The History of the Vardapet Arakeel of Tabriz”],

Valarsapat 21884, pp. 651-65. Russian translation: Istorija strastei emezmago naroda i dzixuta
po imeni Sabeta, kotoryi govorit ¢to on Xristos, spasitel’ evreev, javivsiisia dlja izbavienija ix, i
drugix cobytii posledovavsix za simi, in X. Kucuk-Toannesov, “Armjanskaja letopis’ o evrejax v
Persii XVII veka i o messii Sabbatae-Cevi” [An Armenian Chronicle on Jews in XVIIth
Century Persia and on the Messiah Sabbetay Sew], Evreiskaja starina 10 (1918), pp. 76-86.

Eastern Armenian translation: Hrea azgi het teli unec‘ac anc'k'eri ev Sabet‘a anunov /m‘ayz, orn
asum e, Ie inké hreakan azgi k'ristos prkicn € ev ard ekel & ev haytnvel, or prki nranct ev ayl
trotutyunneri patmutyun, or hajordec® sranc, in Davrizeci Atakel, Patmutyun [History], in-
troduction, translation and comment by Arak‘elyan V., Erevan 1988, pp. 510-23. English
translation: George A. Bournoutian, The History of Vardapet Arak‘el of Tabriz: Patmut‘iwn
Arak‘el vardapeti DawriZec‘woy, Costa Mesa, CA 2005, Chp. 57.
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Haladjan’s Turkish one) of the two texts.> Some years later, in 1949, still helped by
Haladjan, Galanté published a French version of the fifty-seventh chapter of the
Chronicle of Zak‘aria K‘anak‘etci, considering this piece of writing (titled Anzga-
mutwn Hreic* [On the shamelessness of the Jews] and in which is described a Jew-
ish revolt attempt in Thessalonica crushed in bloodshed by the Ottoman author-
ity) inspired by the story of Sabbetay Sewi.# Afterwards, in his monograph on Sab-
betay Sewi, Gershom Scholem set forth the few novel elements (if compared to
other Jewish and European contemporaneous sources on Sabbatianism) presented
by the texts of Eremia and Arakel, avoiding mentioning the chapter of Zak‘aria’s
Chronicle probably because Sabbetay Sewi is never named expressly in it.5 To these
three texts may be added another short poem of Eremia, titled Vasz verstin xayata-
fakut‘ean Hreic® [Again on the Jewish ignominy, or Another Jewish ignominy| and,
as far as I know, not yet translated from classical Armenian.® This poem, a real in-
dictment against Sabbetay Sewi and his messianic pretensions, deals with the con-
sequences of Sabbetay Sewi’s failure for the Jewish population, described by Ere-
mia as embittered, frustrated and scorned.

It is not the aim of this article to analyze these texts for the purpose of tracing
new elements and information helpful in the study of Sabbatian movement.
What appears more interesting is to try to comprehend how these Armenian au-
thors read and understood social and historical events which turned out so tragic
for the Judaism of that time, laying emphasis on the different attitudes towards
the Jewish people shown by Eremia and Zak‘aria. The former, condemning Sab-
betay Sewi as a deceiver dispatched by Satan, shows himself to share the pains of
the Jews and to sympathize with their plight, even if he declares the superiority of
Christianity, whereas the latter seems to feel a slight sense of complacency in de-
scribing the harsh suppression of the attempted Jewish revolt in Thessalonica.

Biographical notes

Before offering a comparison between their texts, it would be useful to provide
some basic biographical notes on the two Armenian authors, in order better to

3 Histoire de la nation Jutve et du nommé tchifout Sabbetai qui disait: «Je suis le sanveur, le Christ des

Juifs; me voici, je suis venu et je suis apparn, car je les sanverai (les Juifs)», et d’auntres faits qui les sui-
vent (qui suivent ces faits) in Abraham Galanté, Nowveaux documents sur Sabbetai Sevi: organisa-
tion et us et coutumes de ses adeptes, Istanbul 1935, pp. 82-107.

Zak‘aria K anak‘erc‘i, Zak‘areay sarkawagi Patmagrut@wn [Chronicle of Deacon Zak‘aria] 1-
3, Vatar$apat 1870, vol. 2, pp. 113-7. French translation: Linsolence des Juifs, in Abraham Ga-
lanté, Recueil de nouveaux documents inédits concernant Ubistoire des Juifs de Turquie, Istanbul
1949, pp. 44-47. Russian translation: O besstydstbe evreev, in M.O. Darbinjan-Melikjan, Za-
karii Kanakerci Xronika [Chronicle of Zak‘aria K‘anak‘ec‘i], Moscow 1969, Chp. 57. Eng-
lish translation: On the Shamelessness of the Jews, in George A. Bournoutian, The Chronicle of
Deacon Zak‘aria of K anak‘er, Costa Mesa, CA 2004, pp. 229-31.

5 Gershom Scholem, Sabbatai Sevi: The Mystical Messiah. 1626-1676, Princeton 1973, passim.

6 Sahakyan, US mjnadari hay banasteleutyuné, vol. 2, pp. 476-7.

https://doi.org/10. b _ Open Access -


https://doi.org/10.5771/9783956506826 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/

SABBETAY SEWI AND THE MESSIANIC TEMPTATIONS OF OTTOMAN JEWS 199

understand some of the reasons for their completely different positions towards
the Jews and Jewish Messianism.

Eremia, who was bomn in Istanbul in 1637 and died in the same city in 1695,
enjoyed from his early youth the patronage of Ambakum Eginli, a leading figure
in the Istanbul Armenian community at the time. Besides his profound knowl-
edge of internal Armenian religious and theological subjects, Eremia had a deep
proficiency in both Ottoman and Armenian history, in natural and calendrical
sciences and in many languages as well (he knew Armenian, Turkish, Greek, Latin
and other European languages), although he was not a member of the clergy. His
extensive travels throughout the Ottoman Empire and in the Caucasus and his
contacts with Europeans and European cultural traditions persuaded Eremia of
the importance of a cultural and humanistic revival in Armenian intellectual life
inspired by the Enlightenment principles. Eremia, the most prolific Armenian au-
thor of this era, wrote poems, histories, chronicles, religious treatises and sermons.
He also translated into Armeno-Turkish some of his own works, besides produc-
ing translations from Armenian religious and historical literature.”

Totally different from Eremia’s was Zak‘aria’s life. Born in K‘anaket, near Ere-
van, in 1627, Zak‘aria entered the monastery of Hovhanavank® at the age of thir-
teen. Except for his three journeys to Qazvin, Smyrna and Uskiidar, he spent all
his life in that monastery, dying in 1699 at the age of 72. Trained in a strictly
clerical background, Zak‘aria was very well acquainted with Armenian religious
and historical writers (e.g. Xorenac‘i, P‘arpec‘i and Eli$e) but very probably ig-
nored most of the secular subjects which, along with Armenian ones, played such
a great role in Eremia’s training. In his Chronicle, composed of three books, his
goal is to illustrate the suffering Armenians endured in five hundred years of Mus-
lim rule. The name of God appears in almost every chapter, and every event,
good or bad, is interpreted as the will of God.® There is no place, in Zak‘aria’s
Chronicle, for Eremia’s European enlightened ideals and, if Eremia could be seen
as a pioneer of the modern Armenian literature, it could be stated that Zak‘aria’s
work is still totally medieval.

The Authors and Armenian Messianism

Notwithstanding their different origin and culture, both Armenian authors were
swayed by such issues as the forthcoming end of the world and the coming of the
Antichrist, and the story of Sabbetay Sewi contributed to turn their interest and
concern towards internal Jewish events. Furthermore, the conversions of Jews to Is-
lam, subsequent to Sabbetay Sewi’s conversion, could have strengthened their be-

7 See Avedis K. Sanjian and Andreas Tietze (eds.), Eremya Chelebi Komiirjian’s Armeno-Turkish

Poem “The Jewish Bride”, Wiesbaden 1981, pp. 12-21.
8  See Bournoutian, The Chronicle of Deacon Zak‘aria of Kanak'es, pp. 319-21.
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lief in the proximity of earth’s final days. Indeed, the at the time widespread expec-
tation of the end of the world is well testified by Zak‘aria in the Memorial Record
which constitutes the last chapter of the second book of his Chronicle, written, ac-
cording to the author

in these final days, when the end of the world is near, when the Armenian people are
weak and the Persian people strong, when they oppress and torture us with different ex-
cuses and various extortions. In our year of one thousand one hundred forty and twice
four (1148/1699).°

Eremia himself was convinced that Sabbetay Sewi was the forerunner of the Anti-
christ, a sign of the last days:

Zi skzbnaé ‘arin gorcaran gteal,

Or satanayi zgorcn yawart areal
Ew zxelf azg iwr i lezu arkeal,

Zi hamayn azgik‘ zHréays canakeal

Ew braman prké‘in yaysmik katareal,
Zi sut margarek kristosk‘ yarajeal,
Apa naxént‘ac® Nerinn haseal,
Ordwoyn korstean karapet yaytneal'®

The origin of evil has found the worker

To accomplish devil’s work;

His people has spread around his perversity
So that all the nations could mock the Jews.

Fulfilled has been the word of the Savior that

‘False prophets and false christs shall rise’;

And lo and behold, the precursor of the Antichrist has arrived,
The one who foreshadows the son of perdition has appeared.

However, besides the common conviction of Eremia and Zakaria in the prox-
imity of the end, the point that should be stressed is the difference in their re-
spective views of and attitudes towards Jews.

Eremia’s poem On the Pseudo-Messiah (and, consequently, the chapter of Arakel
History based on it) is a very well-informed piece of writing about Sabbetay Sewi.
In it, Eremia reports his stay in Eres Israel, his encounter with Nathan of Gaza, his
increasing reputation among the Jewry of Smyrna. He records the disagreement
Sabbetay Sewi’s deeds and declarations caused among Jews and tells with a wealth
of detail about the pseudo-Messiah’s imprisonment, trial and final abjuration. But
what is especially interesting is the description Eremia gives of the consequences
Sabbetay Sewi’s messianic pretensions had for Jews’ everyday life. Muslims and
Christians start mocking the Jews, asking them ceaselessly if their prophet and sage
has finally come:

9 Ibid., p. 261.
10" Sahakyan, Us mjnadari bay banastetcutyuné, vol. 2, p. 473, stanzas 110-111.
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Mankunk énd mecamecs i hamayn azgi,
Part'amk’ ew tamikk i soyn k'atak s,
Harc'anen, neten zazgn hrei:

‘C*fut keélti mi, xaxam kélti mi?’

Kanayk* énd aranc’ ew eritasardi,
Mankunk* ew alikunk’, cerk* énd Hayi,
Harc'anen c*Hréays ur or handipi:
‘Nawi kélti mi, t'é¢al kelti mi?’!!

Young men and notables of any nation,

The rich men and the mob of that town,
Harassed the people of the Jews asking them:
“Cfut geldi mi? Habam geldi mi?*12

Women and men, young men,

Boys and girls, old men and children,
Asked the Jews wherever they met them:
‘Navi geldi mi? Deccal geldi mi#13

After Sabbetay Sewi’s imprisonment the Jews of Istanbul find themselves forced
to lock themselves inside their homes and try unsuccessfully to bribe Ottoman
authorities into prohibiting people from jeering the Jewish nation:

[...]

Ew azgn hreic yarks iwreanc® cacki,
O¢* xanut® nstan ew ol valari,

I naxatanac® amenayn azgi.

Nenkié er atin kasars twin,

Or patwer toweal xist i tulluxin,

Ayl mi asac‘en Hreic* zkeltin,

Bayc* azgn tatkac* ayl ews yawelin.\*

[...]

The people of the Jews hid because of their own misfortunes;

They left their workshops and did not go to the marketplace anymore,
Due to the insults of all the nations.

They offered gifts to the agha of Janissaries,

So that he rigorously ordered the kulluk

Not to ask the Jews «Geldi% anymore,

But the Turkish nation started asking it even more.

The widespread display of such mocking behavior towards the Jews is recorded in
another work of Eremia as well. In his poem 7he Jewish Bride, in which he tells the
story of a Jewish girl who converts to Christianity and marries a Greek-orthodox

Ibid., vol. 2, p. 459, stanzas 27-28.

Turkish: “Has the Jew come? Has the sage come?”

Turkish: “Has the prophet come? Has the Antichrist come?”

Sahakyan, US mjnadari hay banastefcut'yuné, vol. 2, pp. 460-61, stanzas 36-37.
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Albanian baker, he underlines how the news about girl’s conversion makes the
mob forget at once their refrains on Sabbetay Sewi:

Bu havadis ki izhar olunub

Bu shebrisdanin kbalki ishidub

Chifud kavmini mezeye alub
Unudub bu dem Geldi Geldiy:

When this news became known
The people of the town heard it.
They derided the Jews,

Forgetting at once the Geldi-Geldi.!?

Afflicted and very much tormented, the Jews make themselves out to be Armeni-
ans, in an attempt to avoid being insulted by the mob:

Ew zkerps Hayoc*i yert'n stac‘eal,

Zi mi arawel licin hayhoyeal,

Bayc®i xuzolacn éin tuganeal,

I Tatkac mecac’, or aync® handipeal. 16

In the street they disguise themselves as Armenians

To save themselves from being too much insulted;

But they were fined by the guards,
By the Turkish authorities they met.

The Armenian author stresses how the Jews are the first victims of what he calls
Sabbetay Sewi’s “obsession”. His criticism of the principles of Judaism notwith-
standing, his view of the adversities of the Jewish nation is sympathetic and com-
passionate. Indeed, when mentioning the role Jewish authorities played in this
event (he tells about eighty Jewish sages who disown Sabbetay Sewi), he admits
they have tried to persuade the people of Sabbetay Sewi’s bad faith, but at the
same time, being a member of a minority, he knows full well that a despised mi-
nority can be easily carried away by a dream of redemption. Therefore, in Ere-
mia’s eyes, the Jews are a nation misled, and their only fault consists in the fact
that they believed in an insolent deceiver, a man ready to exploit his people’s
weaknesses:

Molorealn erb eres zazgn moleal,
Kurac'eal xmbic'n, awel yandgneal,
Ase: ‘Em ordi Astucoy cneal,

Jez azatutiwn nardenis haseall™”

When the impostor saw that the people had lost their mind
And the mob had gone blind, he turned even more insolent.
He said: ‘T am the son of God,

Your redemption has come!”

15 Sanjian and Tietze, The Jewish Bride, p. 116, stanza 132.
16 Sahakyan, US mjnadari bay banastefeutynné, vol. 2, p. 466, stanza 65.
17 1bid., vol. 2, p. 463, stanza 51.
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This sympathetic attitude towards Jewry can also be explained in the light of Ere-
mia’s involvement in the political life of the Armenian millet. The author, indeed,
knew very well how much inner religious quarrels could damage the welfare and
interests of a community, as his agitation against the creation of an independent
catholicosate for the Armenian millet of the Ottoman Empire clearly shows.!® He
was aware of how a divided minority could draw the attention of the Ottoman au-
thorities and thus put its own existence in jeopardy. Thus, according to Eremia, all
the blame for the misfortunes of the Jews must be placed on Sabbetay Sewi, who
used his qualities (he is depicted by Eremia as a learned man with a profound
knowledge of the Scriptures) only to increase his fame and wealth. Hence the
negative judgment the Armenian author passes on the pseudo-Messiah in the
speech he has Jewish sages direct at Sabbetay Sewi’s followers:

Sut &, xabebay, na diwabaxeal,
Cuni iné* nian, zor duk* yusac'eal,
Kam zmargareic® banic® guiakeal,
O tesak® zmi iné* i nma katareal.l®

He is a liar, an impostor, a possessed one;

He has not any of the signs you have trusted in;
And of the things the prophets foretold,

None of these we have seen fulfilled in him.

A different attitude altogether, compared with Eremia’s, is that shown by Zak‘aria
in his The Shamelessness of the Jews, the fifty-seventh chapter of the second book of
his Chronicle. In this book, indeed, Zak¢aria gathers a series of imaginary and fabu-
lous tales (which he claims to have heard from eyewitnesses) of great interest from
an ethnographic point of view: cataclysms, celestial signs, dragons, enormous
snakes enhance the liveliness of Zak‘aria’s narration. On the other hand, the his-
torical value of these tales is very limited, even though it may be assumed that
some of them are based on real events.?? Zak‘aria himself seems to admit that his
information is mostly unfounded or apocryphal, as this statement would seem to
prove:

We shall relate everything [just as] we heard it, both the lies and the truth.2!
In regard to his account of an attempted Jewish revolt in Thessalonica, which, ac-

tually, never took place, Zak‘aria affirms that, even though he already knew the
facts, a Greek deacon from Thessalonica named Yeni has given him a more de-

18 See Vahram T‘orgomean, Eremia Celepi -i K ‘zcomiwréean “Stampoloy Patmut‘iwn” [The “His-
tory of Istanbul” of Eremia C‘elepi K‘édomiwréean] 1-3, Vienna 1913-38, vol. 1, pp. 161-72,
and Nersés Akinean, Eremia Celepi Keomiwriean: keankn ew grakan gorcunéutiwné [Eremia
Crelepi K‘'@omiwréean: life and works], Vienna 1933, pp. 46-49.

19 Sahakyan, U mjnadari bay banastefcut'yuné, vol. 2, p. 465, stanza 61.

20 Bournoutian, The Chronicle of Deacon Zak‘aria of Kanaker, pp. 321-3.

21 Tbid., p. 26.
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tailed version of the events. Zak‘aria tells how the Jews of Thessalonica, fallen on
hard times, decide to appoint a king among themselves, in the hope of regaining
lost welfare and wealth. They decide in favor of a certain Soton, a good-looking,
wise and learned man, well-versed in Scripture. Clothed in a white tunic, crowned
with a three-peaked crown and with a golden sceptre in his hand, Soton is wor-
shipped and revered by the Jews of Thessalonica. Then the Jews appoint judges
and prefects, set up a regular army and send the following letter to all the Jews of
the land:

Listen, all you Jewish people. Live according to the laws of Moses, for by the grace of
God we have begun to rule here and plan to destroy all the Muslims. The Christians
shall pay us tribute: the Armenians ten and the Greeks eight gold pieces. Be ready. [...]
Fall on them, kill them, and make slaves of their women and children. The moment you
accomplish this, we shall be one body and soul. The wolf and the lamb shall graze to-
gether. The Messiah will then come and shall settle among us.22

The dream of redemption is shattered as a consequence of an issue that arises be-
tween Solon and a certain Ovsé while the Jewish king is dividing all the Ottoman
cities among Jewish authorities. Ovsé, who receives the city of Bursa, refuses it ask-
ing for Adrianople, his home town instead. Soton does not want to hear com-
plaints and orders his followers to club Ovsé before chasing him away. Ovse, how-
ever, goes to the pasha and reveals the conspiracy to him. The suppression of the
revolt is cruel and harsh: Solon is tortured and condemned to death and the pasha
issues an edict in which he orders Muslims and Christians to slaughter the Jews, to
make slaves of their children, to rape their women and to seize their belongings.
The Jews, annihilated, convert to Islam and mix with the Christians, hiding in
their homes after having given the Christians their own possessions.

According to Galanté, this Armenian text could be proof of the impressive in-
fluence the Sabbetay Sewi affair had on the unlearned classes.?3 Actually, the story
presents features typical of a folk tale, but I suppose not only Sabbetay Sewi could
have inspired it. During the seventeenth century the Jewish community of Thessa-
lonica, once very well off, endured many adversities and misfortunes, a strong
economic recession and several tax increases.2* These factors, combined with the
fact that the town, at the end of the seventeenth century, became one of the main
Sabbatian centers following the mass conversion of about 300 Jewish families to Is-
lam, could have contributed to originate a story such as Zak‘aria’s. Indeed, the ma-
licious delight about Pseudo-Messiah’s defeat, the satisfaction for the Jews’ eco-
nomic misfortunes and a widespread sense of revenge against them could have
generated among Christians such a tale inspired by seventeenth-century events

22 Tbid., pp. 229-30.

23 Galanté, Recueil de nonveanx documents inédits, p. 44.

24 Joseph Nehama, Histoire des Isradlites de Salonique. Tome V. Période de stagnation — La tourmente
sabbatéenne (1593-1669), Thessaloniki 1959, pp. 73-76, and id., Histoire des Israélites de Salo-
nique. Tomes VI et VII, Thessaloniki 1978, p. 135.
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with the Jewish communities of Smyrna and Thessalonica, one (or some) of which
tales Zak‘aria recorded and probably reworked. Furthermore, some Sabbatian ele-
ments featured in the story could result from Zak‘aria’s travel to Smyrna. Unlike
Eremia in his poem, Zak‘aria in his narration refrains from any kind of explicit
judgment of the Jews or from Christian apologetics, but his attitude towards the
Jews comes out clearly from the title. All the Jews are shameful: their insolence and
their shamelessness caused the curses that befall them. Their desire for supremacy,
which drove them to appoint a king among themselves in order to rule the world,
generated the misfortunes Zak‘aria seems to record with complacency:

[The pasha] ordered them [the Muslims] to cut the tongue, nose, lips, ears, fingers,
hands, legs, and the testicles of the habam. [...] They [the Muslims] killed a third of the
Jewish population that day. [...] They [the Jews] thus suffered a pitiful death. The twelve
maidens that they guarded for their messiah, were taken to the pasha and were publicly
dishonored. The kbondkar also ordered his subordinates to heavily tax the Jews in every
part of his domain, so that they would become poor and cease being insolent.2

This is, indeed, the main difference between Eremia’s and Zak‘aria’s views of Jew-
ish Messianism. According to the former, the scorn for the Jews and the Jews’ de-
spised condition made them blind to Sabbetay Sewi’s messianic pretensions. Ere-
mia, actually, does not consider them shameful, but rather deceived. Zak‘aria, on
the other hand, who did not experience personally the reality of the Ottoman mzil-
let and records folk-tales without caring about their truthfulness, seems to state that
Messianism is for the Jews nothing but an excuse to disguise their own desire for
dominance.
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Le clergé catholique face au pouvoir ottoman.
Les brevets de nomination (berdt)
des évéques et des archevéques (17°™ siécle)

Elisabetta Borromeo

Les non musulmans dans ’espace ottoman constituent un domaine de recherche
important des études ottomanes, notamment pour ce qui concerne leur place
dans ’Empire, dans ses dimensions juridique, socio-économique et culturelle;! la
présence des minorités de zimmi catholiques n’a cependant pas encore été traitée
de fagon systématique. Il est significatif que dans le livre sorti en 1982 sous la di-
rection de Benjamin Braude et Bernard Lewis, la seule étude consacrée aux catho-
liques apostoliques romains, due a Robert Mantran, ne traite que des marchands
étrangers a Constantinople.?

De fait, mis a part le travail pionnier d’Alphonse Belin3 (sur les catholiques a
Constantinople) suivi par les études d’Eugenio Dalleggio D’Alessio (toujours sur
les catholiques a Constantinople) et par I’essai de P. Argenti* (sur les non musul-
mans a Chio) ainsi que plus récemment par les recherches de B. Heyberger,> de B.
Masters® (qui ont tous les deux travaillé sur les chrétiens au Proche-Orient), de B.
Slot” (qui a entre autres enquété sur les Latins des Cyclades), de S. M. Dzaja® (qui
consacre une partie de son étude aux catholiques en Bosnie), par le livre de Char-

Je ne citerai ici que quelques travaux parmi les plus importants parus depuis les années
1980. Cf. Benjamin Braude et Bernard Lewis (éds.), Christians and Jews in the Ottoman Em-
pire. The Functioning of a Plural Society 1-2, New-York/Londres 1982; Amnon Cohen, Jewish
Life under Islam: Jerusalem in the sixteenth century, Cambridge, Mass./Londres 1984; Ronald
C. Jennings, Christians and Muslims in Ottoman Cyprus and the Mediterranean World, 1571-
1640, New York/Londres 1993; Meropi Anastassiadou-Dumont (éd.), Identités confession-
nelles et espace urbain en terres d’islam; numéro spécial de la Revue des mondes musulmans et de
la Méditerranée 107-110 (2005), p. 229-245.

Robert Mantran, “Foreign Merchants and the Minorities in Istanbul during the Sixteenth
and Seventeenth Century”, dans Christians and Jews in the Ottoman Empire, v. 1, p. 127-137.
Alphonse Belin, Histoire de la Latinité de Constantinople, Paris 21894.

Philip P. Argenti (éd.), The Religions Minorities of Chios, Jews and Roman Catholics, Londres
1970.

Bernard Heyberger, Les chrétiens du Proche-Orient an temps de la Réforme catholique (Syrie, Li-
ban, Palestine, XVIF-XVIIE siécles), Rome 1994.

6 Bruce Masters, Christians and Jews in the Ottoman Arab World: The Roots of Sectarianism, Cam-
bridge 2001.

B.J. Slot, Archipelagus Turbatus. Les Cyclades entre colonisation latine et occupation ottomane
¢.1500-1718 1-2, Istanbul 1982.

SM. Dzaja, Konfessionalitit und Nationalitit Bosniens und der Herzegowina: Voremanzipatori-
sche Phase 1463-1804, Munich 1984.
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les A. Frazee? et par les travaux de Rinaldo Marmara (sur les catholiques ottomans
a Istanbul, au 19%™e siecle notamment!?), les études qui traitent des communautés
catholiques abordent presque toujours la question du point de vue de I’antago-
nisme entre islam et chrétienté occidentale!! ou bien dans le cadre de I’histoire re-
ligieuse (histoire des missions!? et de la Congrégation de la Propaganda Fide'3).

Pour ma part, je voudrais me placer au point de vue ottoman, en étudiant dans
cet article quelques brevets de nomination d’évéques et d’archevéques catholiques
apostoliques romains, afin d’analyser I'attitude du pouvoir ottoman face aux
zimmi catholiques ainsi que le role du clergé dans I'organisation de ces commu-
nautés.

Parmi les non musulmans bénéficiant du statut de zzmm? (les chrétiens ortho-
doxes et les Juifs), la position juridique des catholiques était en effet la plus incer-
taine. Si d’un point de vue politique ils étaient des sujets ottomans comme les au-
tres, la gestion des affaires spirituelles de ces communautés dépendait d’un pou-
voir, notamment de Rome, qui non seulement se situait a Pextérieur de la juridic-
tion des sultans, mais qui était aussi farouchement hostile a 'Empire ottoman, du
moins dans le discours.! A Constantinople, celui qui occupait la fonction de «pa-
triarche latin» était un cardinal absent et son remplagant sur place, le vicaire pa-
triarcal, ne recevait aucune légitimation formelle de la part des Ottomans.!>

Sans un chef religieux reconnu, comment le clergé catholique pouvait-il exercer
son pouvoir spirituel et temporel sur ses ouailles? Létude des brevets de nomina-
tion permettra, je I’espére, de donner quelques éléments de réponse en nous éclai-
rant sur la position des religieux catholiques dans la société ottomane. Je m’arré-
terai en particulier sur le berdt accordé en 1608 a I’évéque de Syros!® pour ensuite

9 Charles A. Frazee, Catholics and Sultans. The Church and the Ottoman Empire, 1453-1923,

Londres 1983. Il s’agit d’une présentation générale de I’histoire des catholiques apostoli-

ques romains et des chrétiens ayant reconnu la suprématie du Pape, comme les Maronites,

les Arméniens apostoliques, les Melkites, etc.

Rinaldo Marmara, “Comptes rendus du cimetiére latin de Constantinople: Une source in-

connue pour l'histoire de la latinité”, Journal asiatigue 291 (2003), p. 221-247; id., Pancaldi.

Quartier levantin du XIXe siécle, Istanbul 2004; id., Le registre du bagne de Constantinople,

Montpellier 2004. I s’agit d’études qui, tout en ayant le mérite de mettre a disposition du

chercheur plusieurs documents tirés des archives des églises de Galata, se fondent cepen-

dant presque exclusivement sur des sources occidentales.

Cf. par exemple Massimo Petrocchi, La politica della Santa Sede di fronte all'invasione ottoma-

na, 1444-1718, Naples 1955; Marko Jacov, I Balcani tra Impero ottomano e potenze europee (sec.

XVIe XVII). Il ruolo della diplomazia pontificia, Cosenza 1997.

Cf. par exemple, Gualberto Matteucci, La missione francescana, 11. I suo organizzarsi e fecondo

apostolato sotto i Turchi (1585-1704), Florence 1975.

Cf. Josef Metzler (éd.), Sacrae Congregationis de Propaganda Fide Memoria Rerum. 350 ans au

service des missions. 1622-1972 1-2, Rome/Fribourg/Vienne 1971-73.

14 Cf. Géraud Poumaréde, Pour en finir avec la Croisade, Paris 2004.

15 Cf. Belin, Histoire, et Slot, Archipelagus, p. 109-112.

16 ASV (pour Archivio di Stato, Venezia), BC (pour fonds Bailo a Constantinopoli), busta 250-
IL, f. 133.
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le comparer avec d’autres berdr destinés aux clergés aussi bien catholique!” qu’or-
thodoxe.18

Avant d’aborder le vif du sujet, je voudrais rappeler brievement que les berdt
étaient des documents émis par le sultan (et donc portant sa fugra) pour accorder
un privilege ou nommer un agent de I’Etat.!9 Les documents dont il sera question
ici sont des berdr d’investiture: il s’agit en effet de brevets de nomination a la fonc-
tion d’évéque ou d’archevéque accordés aux autorités religieuses chrétiennes, re-
connaissant aux bénéficiaires un pouvoir juridictionnel et spirituel sur leurs ouail-
les.

Regardons de plus pres le berdt octroyé en 1608 a I'évéque de Syros, la seule ile
des Cyclades qui, a ’époque, était majoritairement catholique (environ 90% de la
population).? Ce document, une copie du berdt original, est conservé dans les Ar-
chives d’Etat de Venise dans le fonds Bazlo a Constantinopoli,?* série Carte Tiurche,*

17 On étudiera notamment deux berdt dans leur traduction italienne. Il s’agit du brevet de
nomination de Marino Bizzi 4 'archevéché d’Antivari en 1609 (publié dans “Relatione del-
la visita fatta da me Marino Bizzi, Arcivescovo d’Antivari, nelle parti della Turchia, Antiva-
ri, Albania e Servia. Alla Santitd di Nostro Signore Papa Paolo Quinto” éd. Franjo Racki,
“Izvje$taj barskoga nadbiskupa Marina Bizzia o svojem putovanju god. 1610 po Arbana-
skoj 1 Staroj Srbiji”, Starine. Jugoslavenska Akademija Znanosti i umjetnosti 20 (1888), p. 51-
156) et du renouvellement du Zerdt accordé en 1688 a Leonardo Balsarini, évéque de Chio
(ASV, B.C., b. 345, entre 58 et 69/6). Pour le moment, je dois me contenter de ces docu-
ments en traduction italienne. Malhereusement, je n’ai pas encore eu 'opportunité de
consulter d’autres berdt en ottoman, dont on sait que certains sont conservés dans les ar-
chives de quelques iles des Cyclades (cf. Slot, Archipelagus): certainement une recherche
dans les archives d’Istanbul en ferait d’ailleurs découvrir d’autres.

Je remercie Monsieur Vatin qui m’a aimablement mis a disposition des documents tirés du
fonds ottoman conservés dans les archives du monastére de Saint-Jean de Patmos (APO),
dont il est en train de dresser I'inventaire en collaboration avec Madame E. Zachariadou et
Monsieur G. Veinstein. Cf. Nicolas Vatin, “Note préliminaire au catalogage du fonds ot-
toman des archives du monastére de Saint-Jean & Patmos”, Turcica 33 (2001), p. 333-337.
Sur les berdt accordés au clergé orthodoxe, cf. aussi Josef Kabrda, Le systéme fiscal de I'église
orthodoxe dans I'Empire ottoman, Brno 1969.

19 Cf. L. Fekete, “Berat”, The Encyclopaedia of Islam, v. 1, p. 1205-1206. Pour un approfondis-
sement de la signification et des origines du terme berdt, cf. Nedjet GOK, “An introduction
to the Berat in Ottoman Diplomatics”, Bulgarian Historical Review 3-4 (2001), p. 141-150.
Sur Syros a I’époque ottomane, cf. Slot, Archipelagus.

Ce fonds est constitué par les archives personnelles des bailes (ambassadeurs) de Venise a
Constantinople qui, aprés avoir été longtemps conservées sur place, ont été transférées a
Venise et laissées dans ’oubli, avant d’étre traitées finalement, au cours de ces derniéres
années. Dans ce fonds ils se trouvent des documents en italien et en ottoman (mais aussi
en grec, en hébreu, en arabe et en frangais), couvrant la période du milieu du XVI€ siécle a
la fin du XVIII® siecle. Il s’agit de traductions de textes ottomans (dont l’original est par-
fois encore conservé), de la correspondance des bailes et des ambassadeurs (avec Venise,
avec les recteurs du Stato da Mar, les provveditori, les capitaines, les consuls, les drogmans,
les marchands vénitiens qui commercaient dans ’Empire ottoman, etc.), ainsi que d’actes
officiels émanant du gouvernement de la métropole (proces verbaux, dispositions des ma-
gistratures du gouvernement central de Venise, comme les patentes de nomination des
drogmans, les instructions aux bailes, etc.). Cf. Dilek Desaive, “Les documents en ottoman
des fonds des archives du baile & Constantinople”, Turcica 33 (2001), p. 369-377.

18
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qui rassemble par ordre chronologique les actes du gouvernement ottoman trans-
crits dans des registres, souvent partiellement,?> aprés une sélection en fonction
des intéréts spécifiques du gouvernement de Venise. Ce lerdt avait été obtenu
suite a une requéte du baile de Venise, a I’époque Ottaviano Bon (1522-1623),% la
nomination concernant en effet un sujet de Venise, Giovanni Andrea Carga
(1560-1617), originaire de San Daniele, ville du Frioul vénitien. Dans son étude
sur les Cyclades a I’époque ottomane, B.J. Slot indique que déja en 1604 Venise
avait fait pression sur Rome pour obtenir la nomination a I’évéché de Syros de
G.A. Carga, supérieur des Dominicains de Galata depuis 1601 (ou 1602) et délé-
gué apostolique des missions du Levant.?> C’est seulement en 1607 que Rome
appuya enfin la demande vénitienne et, I’année suivante, le baile obtint de la
Porte le berdt qui est 'objet de cette analyse.

Comme dans les autres documents de ce type, aprés la du’a (invocation) et la
tugra, le berdt commence par la formule «uigdn-i serif-i ‘dlisdn-i sultdni. .. bitkmii oldur
ki»?® Puis, dans la premiére partie, on explique a qui, pourquoi et comment le e-
rdt a été accordé. De méme, on indique le nom du bénéficiaire du berdt, désigné

22 ASV, BC, Busta 250-11, f. 133.

23 Ces documents ottomans ne sont pas tous traduits, mais leur contenue est résumé dans
I'index.

Ottaviano Bon résida 4 Constantinople de 1604 4 1609. Sur son bailage a la Porte, cf. la
relation qu’il lut devant le Sénat vénitien a son retour (“Relazione del nobil” homo ser Ot-
taviano Bon, ritornato dal bailaggio di Costantinopoli, letta nell'eccellentissimo Senato a
IX giugno MDCIX?”, dans Relazioni di ambasciatori veneti al senato. Vol. XIV. Relazioni inedite
(1512-1789), éd. Maria Pia Pedani-Fabris, Padoue 1996, p. 479-523). O.Bon écrivit aussi un
autre texte concernant I'Empire ottoman : “Massime essentiali dell'Impero ottomano dal
Bailo Ottaviano Bon,” dans Le Relazioni degli Stati europei lette al Senato dagli ambasciatori ve-
neziani nel secolo decimosettimo - Turchia, éd. Nicold Barozzi et Guglielmo Berchet, Venise
1871, p. 116-124. On lui attribue aussi la rédaction d’une relation du sérail (Relazione del
Serraglio dell'imperatore de’ Turchi, Venise 1684) qui fut trés probablement écrite par un
homme de sa suite et dont plusieurs auteurs s’attribuérent la paternité (cf. Godfrey Good-
win (éd.), The Sultan’s Seraglio. An Intimate Portrait of Life at the Ottoman Court. From the Se-
venteenth-Century Edition of Jobn Withers (1625, 1650), Londres 1996). Pour un approfondis-
sement de sa biographie, cf. M. Pasdera, “Bon, Ottaviano”, dans Dizionario Biografico degli
ltaliani, Rome, p. 421-424 et la bibliographie; cf. aussi Semavi Eyice, “Bon, Ottaviano”,
dans Tiirkiye Diyanet Vakfi Islim Ansiklopedisi, Istanbul 1992, v. 6, p. 281.

Apres avoir fui de Syros une premiére fois en 1613 par peur de représailles de la part des
Ottomans 2 la suite d’incursions de bateaux napolitaines en 1617, G.A. Carga fut accusé
(parmi d’autres dignitaires catholiques) d’avoir espionné pour une flotte napolitaine qui
bourlinguait alors dans ’Egée et fut exécuté sur ordre du kapudan pasa Gizelce Istankoylu
Ali Pasa (cf. Francesco Luigi Pinzani, Vita del venerabile Monsignore Giovanni Andrea Carga
di Sandaniele, vescovo e martire di Sira, Sandaniele 1855; Sophrone Pétridés, “Le vénérable
Jean-André Carga, évéque latin de Syra (1560-1617) », Revue de I’Orient Chrétien 5 (1900), p.
407-422 et, notamment, Slot, Archipelagus, p. 131-134).

“L'ordre portant le chiffre sacré sultanien de haute gloire...est ce qui suit”, ASV, BC, Busta
250-11, f. 133, L.1. Ces actes d’investiture pouvaient s’ouvrir aussi sur une formule plus sim-
ple : “sebeb-i tabrir-i hurdf oldur ki (la raison pour laquelle ce document est écrit est la sui-
vante)”. Cf. L.Fekete, “Berat”.

24

25

26

https://doi.org/10. b _ Open Access -


https://doi.org/10.5771/9783956506826 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/

LE CLERGE CATHOLIQUE FACE AU POUVOIR OTTOMAN 211

dans le texte ottoman comme Fra Covan Andria (pour Giovanni Andrea Carga),
et on donne quelques renseignements sur les circonstances de sa nomination. De
suite, on précise que le berdt avait été accordé, comme je viens de le souligner, a la
requéte du baile de Venise.?’

Le nom du prédécesseur de Carga ainsi que les raisons de sa destitution, cités
dans le document, posent des problemes de lecture et d’interprétation.?8 Le nom,
qui pourrait se lire kamon ou klamon, ne se rapproche en effet ni du nom
d’Agostino Gisulfi, prédécesseur de Carga et évéque de Syros entre 1592 et 16072
ni d’Andrea Peri, un prétre originaire de Syros que Rome avait nommé vicaire
apostolique afin qu’il assure ’interim pendant la vacance du siege de ’évéché en-
tre 1607 et avril 1608,30 date a laquelle le berdt de Carga a été émis. Les raisons
pour lesquelles le mandat de ce kamon ou klamon avait pris fin ne sont pas non
plus tres claires, le déchiffrement de cette partie n’aboutissant a aucune solution
satisfaisante. La lecture de la traduction italienne du lerds, faite a I’époque par
Barnaba Bruti, un des drogmans au service du baile de Venise a la Porte otto-
mane, ne nous éclaire pas non plus sur ces deux points, le traducteur ayant omis
de traduire le passage concernant les raisons de la destitution de I’évéque et son
nom étant illisible. Sans pouvoir aller plus loin dans I'interprétation, on peut
donc seulement affirmer que Carga succéda a un autre évéque, que semble avoir
été reconnu par le gouvernement ottoman car son nom est cité dans le erdt en
tant qu’évéque de l'ile. Apres 'identité du bénéficiaire et les raisons de sa nomi-
nation, a la fin de cette premiére partie, le montant de 300 aspres au titre du pegkes
(litt. don3!) et la date a laquelle la somme avait été remise au Trésor impérial (le 23
avril 1608) sont précisés.??

Dans la seconde partie, on détaille les compétences d’Andrea Carga en tant
qu’évéque de Syros et les droits qu’il exerge sur ses ouailles. Le sultan enjoint
d’abord aux catholiques de I'ile (efrenc tdifesine), tant religieux que laics, d’accepter
Carga comme leur évéque en lui reconnaissant ses droits d’autorité compétente
dans les affaires qui dépendent de I’évéché, et de ne pas contrevenir a ses déci-

27 ASV, BC, Busta 250-11, f. 133, 1.4.

28 Ibidem, 1. 3.

29 Cf. Slot, Archipelagus.

30 G. Hofmann, Vescovadi cattolici della Grecia. ITI Syros, Rome 1937.

31" Dans 'Empire ottoman, le peskes était une somme d’argent (parfois accompagnée par des
cadeaux) que I’agent ou le fonctionnaire versait & son supérieur ou au Trésor au moment
de son affectation a une poste, de sa nomination 4 une charge ou a une fonction, etc. Cf.
Halil Inalcik, “Ottoman Archival Materials on Millets”, dans Christians and Jews in the Otto-
man Empire, v. 2, p. 447-448.

“ve ‘Adet-i peskes iciin sene seb* ‘agre ve elf muparreminini yedinci giiniinde bizdne-i ‘dmireye ber vech-
1 nakd ii¢ yiiz akge dapil-i hazineye eylemegin mezkura bu berdt-i hiimdydini verdiim (du fait que le
septiéme jour de muharrem de I'année 1017 il a donné au titre de don ordinaire au trésor
impérial 300 aspres de bon aloi, je lui ai remis le présent bert impérial)”, ASV, BC, Busta
250-11, f. 133, 1.4-5.

32
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sions.?3 D’emblée, I'autorité de I’évéque en tant que chef de la communauté des
catholiques de I'ile est affirmée.

Puis le document énumeére les domaines dans lesquels ’évéque exerce son
pouvoir juridictionnel. Il ressort ainsi que 1’évéque est le seul 2 pouvoir nommer
et destituer les prétres et les moines (pdpdslar: ve kesisleri);** on précise également
que les prétres des villages (kura pdpdslar) ne sont pas autorisés a célébrer les ma-
riages sans son accord (ma ‘rifeti yogiken).3> Lévéque est aussi investi du pouvoir de
gestion des biens de I’évéché. Il apparait ainsi que Carga a le droit d’accepter tout
testament des religieux en faveur des pauvres de I’église’® et que c’est lui qui ad-
ministre toutes les propriétés rattachées aux églises de I'lle (sous forme de wvakf,
comme le précise le document quelques lignes plus loin3?), tout comme il en gere
les rentes. Enfin, le berdr se conclut avec I’expression d’usage courante dans ce
type de documents («Soyle bileler ‘aldmet-i serife i‘timdd kilalar [qu’on le sache et
qu’on préte foi a la marque sacrée]»®) et la datation3® (11 mubarrem 1017, ce qui
correspond au 27 avril 1608).

Si 'on compare le berdt de Giovanni Andrea Carga a d’autres brevets de nomi-
nation accordés a des ecclésiastiques catholiques, on ne constate pas de différen-
ces majeures. Certes le nom du bénéficiaire et les circonstances dans lesquelles le
brevet est octroyé ainsi que le montant du peskes changent.

Ainsi, en 1610 Marino Bizzi,* archevéque d’Antivari (ville sur la cote de la mer
adriatique, aujourd’hui Bar en Monténegro) et, en 1688, Leonardo Balsarini, évé-
que de Chio,*! n’avaient pas obtenu leur berdt a la suite de I'intervention d’un re-

33 ASV, BC, Busta 250-11, f. 133, 1.7-10.

3% Ibidem, 1.12-14.

35 Ibidem, 1.12.

36 “wmezkurnii piskoposhgina miite ‘allik bir papas ve yapud bir kesis miird oldukta kelisa fukarasina
bher ne vasiyet ederlerse makbul ola”, ibidem, 1.11. Dans le systéme juridique musulman, qui ne
reconnaissait pas les personnes morales, I’église ne pouvait en effet pas étre la bénéficiaire
de tels legs. Cf., a ce propos, les fervd d’Ebl-s-Su’dd dans E. Dizdag, Seybiilislim Ebussuiid
Efend; Fetvalari. 16. Asir Tiirk Hayat1, Istanbul 1983, p. 103.

37" ASV, BC, Busta 250-11, f. 133, 1.16-17.

38 Ihidem, 1.17-18.

39 Ibidem, 1.18.

40" Marino Bizzi naquit 2 Arbe vers 1565. Aprés des études de droit civil et canonique, il fut
nommé archiprétre de la cathédrale d’Arbe. En 1608, le pape Paul V le désigna comme ar-
chevéque d’Antivari, primat de Serbie et administrateur de I’église de Budva (1608-1624). Il
mourut & Rome en février 1625. Cf. Domenico Caccamo, “Bizzi (Bizzius, Bizza), Marino”,
dans Dizionario Biografico degli Italiani, v. 10, Rome 1968, p. 742-744; Daniele Farlato, lllyri-
ci sacri tomus septimus, Venise 1817, passim. Sur la relation de sa visite apostolique en 1610
(Marino Bizzi, “Relatione”), cf. Georg Stadtmiiller, “Die Visitationsreise des Erzbischofs
Marino Bizzi”, dans Serta Monacensia, Leiden 1952, p. 184-199.

41 ASV, B.C., b. 345, entre 58 et 69/6. Leonardo Balsarini fut nommé en 1668 évéque titu-
laire de Philadelphie et coadjuteur cum futura successione de ’évéque de Chio, Andrea Sof-
fiano, a qui il succéda en 1680. Il joua un réle important en 1695 pendant 'occupation de
Chio par les Vénitiens, a qui il servit d’espion. Quand les Vénitiens furent chassés par les
Ottomans dans les premiers mois de 1696, Balsarini quitta aussi I'lle, tout en gardant le ti-
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présentant diplomatique européen. Il s’agit 1a d’un point trés important qu’il faut
souligner car ceci montre en effet que contrairement a ce qui est souvent affirmé,
les religieux qui étaient envoyés par le Saint-Siege dans 'Empire ottoman ne de-
vaient pas chercher (toujours et de fagon systématique) leur protection aupres des
puissances de 'Europe latine qui avaient conclu des Capitulations avec le Grand
Seigneur, et que les résidents catholiques dans ’Empire n’étaient pas par nature des
protégés des puissances occidentales. Dans son étude sur les Cyclades a I’époque
ottomane, B. J. Slot a de fait déja démontré que I’affirmation selon laquelle le sta-
tut juridique des catholiques de 'Empire ottoman se fondait sur les privileges dont
jouissaient les ressortissants étrangers est seulement valable pour le 19¢m¢ siecle.#?
La Porte n’aurait par ailleurs jamais pu accepter ouvertement qu’une partie de ses
ressortissants, leur pourcentage flit-il trés minime, passit collectivement sous juri-
diction étrangere.

Il est cependant vrai que I'intervention d’une puissance occidentale pouvait ac-
célérer obtention du berdt. Comme je ’ai déja souligné, Giovanni Andrea Carga,
nommé par le Saint Siege le 30 juillet 1607, dut a la requéte du baile de Venise
aupres de la Porte de se voir accorder un berdr le 27 avril 1608, seulement neuf
mois apres sa désignation.** Marino Bizzi, qui nous dit avoir obtenu le brevet
grice au réseau que lui-méme avait établi avec les représentants du pouvoir otto-
man,* dut attendre un an et sept mois: nommé archevéque d’Antivari par le Saint
Siege le 4 février 1608, il n’obtint en effet le Jerdr que le 9 septembre 1609. Le
nombre limité de berdt ici étudiés ne permet cependant pas de tirer de conclu-
sions définitives.

Il se réléve de méme que I’ecclésiastique obtint le berdt suite a la destitution de
’évéque précédemment en poste (pour G.A. Carga®) ou parce que le siege était
vacant (pour M. Bizzi*). Il pouvait y avoir également d’autres raisons: L. Balsarini
se vit par exemple délivrer le berdt parce que 'original avait été égaré.*’ En outre les

tre d’évéque de Chio jusqu’en 1698, lorsqu’il fut nommé évéque de Corinthe (Argenti, Re-
ligious Minorities).

42 Slot, Archipelagus, p. 110.

4 ASV, B.C,, Busta 250-11, f. 133.

44 Grice au soutien d’un certain “Mabmut Chiemanchis Pacha...mio patriotta di Arbe, che nella
guerra del 1571 fu preso sopra quell’isola con molti altri fanciulli di anni 8 dai Turchi di Obrovazzo,
e condotto a Costantinopoli, et impiegato alla disciplina militare, riusci fra Ualtre sue prodezze, cosi
valente nel tirar l'arco, che fu chiamato per soprannome Chiemanchis, cioé principe degli arcieri. Per
il che nell’ultime speditioni per Ungaria hebbe il carico di conduttier di 8-m spaboglani, poi tornato
a Costantinopoli fu fatto Mirabur del Granturcho cioé gran Maresciallo, poi Bassa in Natolia,
e parente di ....Granturcho, che li diede per moglie una sultana del sangue.”, Bizzi, “Relatione”,
p. 62-63.

45 ASV, B.C., Busta 250-11, f. 133.

46 Bizzi, “Relatione”, p. 64.

47 ASV, B.C,, b. 345, entre 58 et 69/6.
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brevets devaient étre renouvelés chaque fois qu'un nouveau sultan accédait au
pouvoir.*3

Quant a P’argent que le bénéficiaire du berdr devait verser au Trésor (le peskes), il
serait également nécessaire d’examiner un plus grand nombre de documents pour
pouvoir se faire une idée plus précise des variations des montants. Pour le mo-
ment, on peut seulement constater qu’il ne se passait que quelques jours entre le
paiement et la délivrance du berdt et que la somme due au titre de peskes semble
étre fonction de I'importance du diocése (de son étendu et de ses rentes) et du ni-
veau hiérarchique de P'ecclésiastique. Si 'on prend deux Zerdr émis a la méme pé-
riode, on constate en effet que Marino Bizzi, archevéque d’Antivari, versa 880 as-
pres en septembre 16094 (son diocése comprenait les évéchés situés en Albanie
du nord, une région majoritairement catholique a I’époque’?). Giovanni Andrea
Carga, qui n’était qu’évéque de Syros°! (ile certes a majorité catholique, mais dont
la superficie est seulement de 87 km?) ne paya en revanche que 300 aspres en avril
1608.52 Pour le reste, comme je I’ai déja souligné, les berdt octroyés a des ecclésias-
tiques catholiques développaient les mémes points quant aux compétences et
pouvoirs de leur bénéficiaire.

Entre les trois berdt ici considérés, apparaissent néanmoins deux variations. On a
vu que dans le berdr de Carga les prétres ne pouvaient célébrer les mariages qu’avec
'accord de I’évéque.’3 Dans le berdit émis en faveur de Marino Bizzi>* et dans le re-
nouvellement de celui de L. Balsarini,? il est aussi précisé que seul I'ecclésiastique
bénéficiaire du brevet pouvait intervenir lorsqu’un/une de ses ouailles quittait son
conjoint, cette autorité étant élargie dans le berdr de Bizzi au cas ou un de deux
époux désirait divorcer.’® Aussi surprenantes que ces précisions puissent paraitre

48 Cf. Kabrda, Systéme Fiscal, p. 58-60.

49 Bizzi, “Relatione”, p. 64.

50 PDarchevéché avait sous sa juridiction les dioceses de Scutari (Shkodér), de «Sappa» (la ré-
gion des montagnes entre les fleuves Drin et Fanit) et d’Alessio (Lezhé). La population ca-
tholique se concentrait notamment dans la région d'Antivari (le kazd de Karadag dans le
sancik de Shkodér), ainsi que dans les montagnes au nord et au sud du Drin (le sancdk de
Dukagjin). Sur ’Albanie a I’époque ottomane, et notamment sur les catholiques albanais,
cf. Halil Inalcik, “Arnawutluk”, dans The Encyclopaedia of Islam, v. 1, p. 670-678; Peter Bartl,
“Die Albaner-Versammlung von Dukagjin im Jahre 1608”, dans Beitrige zur Siidostenropa-
Forschung. Anlifdlich des 1I. Internationalen Balkanologenkongresses in Athen, 7.V.-13.V.1970,
Munich 1970, p. 7-14; Bazilije PandzZic', “Copera della S. Congregazione per le popolazio-
ni della Penisola Balcanica centrale”, dans Sacrae Congregationis de Propaganda Fide Memoria
Rerum, v. 11 (1622-1700), p. 292-315; Stravo Skendi, Religion in Albania during Ottoman Ru-
le, Boulder, CO 1988.

51 Cf. Slot, Archipelagus.

52 ASV, B.C., b. 250-11, f. 133, . 5. Sur le montant du pegkes versé par des ecclésiastiques or-
thodoxes, cf. Kabrda, Systéme Fiscal, p. 59-60.

55 Ibidem, 1.12

54 Bizzi, “Relatione”, p. 64.

55 ASV, B.C., b. 345, entre 58 et 69/6.

5 Ce passage concernant le pouvoir d’intervention de I'ecclésiastique en cas de divorce
d’une de ses ouailles est également présent dans le renouvellement du berdt accordé a An-
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(pour église catholique le mariage étant indissoluble et le divorce par conséquent
impossible), elles montrent bien comment le clergé, se faisant reconnaitre par la
Porte un pouvoir dans ce domaine, cherchait a éviter que les catholiques ottomans
s’adressaient aux prélats orthodoxes ou aux cadis pour obtenir un divorce afin de
limiter des pratiques qui, pour I’Eglise catholique post-tridentine, n’étaient que des
«abus». On sait par ailleurs que les religieux catholiques dans I’Empire ottoman
cherchaient 2 empécher les mariages mixtes (entre femmes catholiques et musul-
mans ou entre orthodoxes et catholiques), ces unions étant pour eux une des cau-
ses de ces «abus».’” Autrement dit, Rome essayait de protéger les catholiques rési-
dant dans ’Empire ottoman des influences de I’église orthodoxe et de I'islam, ou
la répudiation et le divorce étaient licites. On comprend alors pourquoi ces préci-
sions sont absentes du berdt de Carga.’® Ce dernier, étant en effet 'évéque d’une ile
presque entiérement peuplée de catholiques, n’avait probablement pas (ou presque
pas) a se confronter A ces «abus». C’était le contraire 3 Chio® (ou Balsarini était
évéque) et dans le diocése d’Antivari (ou Bizzi avait été nommé archevéque), ot la
population catholique était loin d’étre majoritaire®® et les mariages mixtes devaient
étre nombreux.

La seconde différence entre les blerdr étudiés ici concerne les questions
d’héritage. J’ai évoqué plus haut que dans le berdr de Carga, il était établi que tout
testament de religieux en faveur des pauvres de I’église était accepté par la Porte
(droit de fonder des vakf).! Dans les berdt de Bizzi, il apparait aussi que les biens
du religieux décédé d’'un montant supérieur a 5000 aspres revenaient au Trésor
impérial. Quand la valeur des biens était inférieure a 5000 aspres, ils allaient a
’évéque.6?

Pour comprendre toute 'importance de ce passage et sa signification profonde
dans le cadre de Iétude du positionnement du clergé catholique, il faut se tourner
vers ’analyse des berdt accordés a des évéques orthodoxes. Prenons comme exem-
ple de comparaison le brevet de nomination a ’évéché de Karpathos (une ile du
Dodécanese) d’un religieux orthodoxe (un certain pdpd Yani), document daté du
30 juin 1551.83 Ce berdt présente, dans son ensemble, la méme structure et les
mémes termes que les berdt accordés au clergé catholique. Néanmoins, il réveéle
que I’évéque orthodoxe de Karpathos dépendait dans I’exercice de son autorité
d’un pouvoir hiérarchiquement supérieur, celui du patriarche de Constantinople.

drea Soffiano, évéque de Chio de 1642 a 1648. Le texte du brevet a été publié en traduc-
tion anglaise dans Paul Rycaut, The present state of the Greek and Armenian churches, anno
Christi 1678, Londres 1679, p. 115-118.

57 Heyberger, “Les Chrétiens”.

58 ASV, B.C., b. 250-I, f. 133.

59" Sur Chio a I’époque ottomane, cf. Argenti, Religions Minorities.

60 Sauf, comme je I’ai souligné ci-dessus, dans certaines parties de I’archevéché d’Antivari.

61 ASV, B.C, b. 250-I1, f. 133, 1. 11 et 16-17.

62 Bizzi, “Relatione”, p. 64.

63 APO, dossier 1b, document 20.
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En effet, a la différence de Marino Bizzi, qui, je I’ai souligné, était le bénéficiaire
des petits héritages, le berdt accordé a Pdpd Yani précise que les legs inférieurs a
5000 aspres de religieux morts sans héritiers revenaient au patriarche, c’est-a-dire
au patriarche de Constantinople.®*

La mention du patriarche orthodoxe de Constantinople figure également dans
le renouvellement du Zerdr attribué au moine Kalistos, confirmé dans ses fonc-
tions d’évéque de Leros, Kalimnos et Astipalea, le 24 mars 1567.65 Dans ce docu-
ment, on apprend en effet que la Porte lui avait accordé le berdt, sa nomination
ayant regu «I’accord du patriarche de la ville bien gardée d’Istanbul (mabrise-i Is-
tanbul batrigi ma‘rifeti-ile)».%

Compte tenu du fait que, pour le clergé catholique, I’évéque bénéficiait de
’héritage des religieux, et que les berdr qui lui ont été accordés ne mentionnent
jamais d’autorité centrale pour tous les sujets catholiques de I'Empire ottoman,
on peut conclure que la Porte ne traitait les catholiques comme une seule com-
munauté. Bien d’avantage, il existait pour elle autant de communautés catholi-
ques qu’il y avait d’évéques ou d’archevéques.

Dans les deux brevets de nomination accordés aux évéques orthodoxes, on
trouve par contre la mention d’une procédure d’enregistrement, détail absent
dans les brevets de nomination accordés au clergé catholique. Il ressort ainsi que
pour ces deux ecclésiastiques orthodoxes, I'octroi du lerdr n’était possible que si
leur évéché avait été préalablement enregistré: «defierde piskopdsligi iizerinde
mukarrer obmagin bu berdt-1 hiimdyiini verdiim (Comme son évéché est confirmé
dans le registre, je lui ai remis le présent berdt impérial)», lit-on par exemple dans
le brevet de Pdpd Yani.

A ce propos, il est intéressant de souligner que les archives ottomanes conser-
vent des registres concernant I'organisation des évéchés orthodoxes. Dans les Pis-
kopos mukdtaast defierleri (Kdmil Kepeci),®® on a en effet enregistré les berdr et les or-
dres concernant les ecclésiastiques dépendant des patriarcats orthodoxes de Cons-
tantinople, de Jérusalem, d’Alexandrie, d’Antioche, d’Ohrid et d’Ipek (Pe¢) ainsi
que les documents portant sur le patriarcat arménien de Constantinople, pour

64 “bir kegis veyd bir papds miird olub vérisi kalmasa evoelden oligelen kdniin iizre rizkinuii bes biriden

asagast patrik igiin zabt olinub (si un moine ou un pope meurt sans héritier, en application
du kdndn ayant cours précédemment, ce qui dans son héritage sera inférieur 2 5000 [as-
pres] sera saisi pour le patriarche)”, Ibidem, 1. 12-13 (translittération et traduction de M. Ni-
colas Vatin).

65 APO, dossier 1b, document 36.

66 Ihidem, 1.2.

67 APOQ, dossier 1b, document 20, 1. 6 (translittération et traduction par M.Nicolas Vatin). Le
berdt du moine Kalistos est lui aussi renouvelé parce qu’il “a été confirmé que cette métro-
polite [I’évéché des iles de Leros, Kalimnos et Astipalea] revenait bien au susdit [Kalistos]
selon le registre kaghanien”, APO, dossier 1b, document 36, 1. .5-6 (traduction par M.Ni-
colas Vatin).

68 Istanbul, Bagbakanlik Arsivi.
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une période allant de 1641 a 1837.%% Ces registres ont été émis par un des offices
de la chancellerie des finances de I'Empire pour enregistrer tous les documents
concernant les revenus liés a la charge d’évéque.

Dans la liste des sieges de métropolites et des évéques que Halil Inalcik a tirée
du premier de ce registre (1641-1651), on trouve aussi des évéchés/archevéchés ca-
tholiques, présentés cependant comme s’ils étaient dépendant des différents pa-
triarcats orthodoxes.”? Ceci est tout a fait significatif de la position ambigué de
I’Eglise catholique face au pouvoir ottoman: cela prouve en effet que la Porte re-
connaissait certes les ecclésiastiques catholiques, mais en les considérant cepen-
dant comme faisant partie de Iorganisation de I’Eglise orthodoxe, au moins du
point de vue fiscal et dans certaines régions de 'Empire.

On sait d’ailleurs que cette situation peu claire pouvait donner lieu a des
conflits entre les religieux orthodoxes et le clergé catholique, qui se livraient en ef-
fet & une rivalité parfois acharnée pour des questions de juridiction ecclésiastique
(comme par exemple au sujet de la perception de la dime que les fideles devaient
verser 4 'Eglise), les deux parties tentant souvent de résoudre leur conflit en solli-
citant des ordres du sultan en leur faveur.”! Dans les villages situés le long de la
Bojana, ou le patriarche orthodoxe de Pe¢ avait essayé de percevoir de la popula-
tion de rite latin les impéts dont ses ouailles étaient redevables, I’archevéque ca-
tholique d’Antivari, Marino Bizzi, s’était par exemple adressé aux cadi et woivode
d’Ulcinj pour mettre un terme a ces extorsions, en obtenant un ordre du sultan
en sa faveur.”?

Bien que ne pouvant pas arriver a des conclusions définitives vu le nombre
limité d’exemples ici analysés, cette étude comparative de quelques berdt accordés
a des ecclésiastiques orthodoxes et catholiques s’est révélé, je crois, riche d’ensei-
gnements. Il a été montré que les évéques et les archevéques que Rome nommait
dans les différents diocéses de ’'Empire ottoman devaient obtenir un berdt de
la Porte. Grice a ces berit, les religieux acquéraient en effet la reconnaissance
officielle du sultan en tant que chefs des zimmi de rite latin. Lautorité fiscale et
juridictionnelle de I’ecclésiastique était explicitée en matiére de nomination des
curés et des missionnaires, de contrdle de leur activité, de gestion des affaires
internes a la communauté catholique. En cela, je I’ai souligné, la situation du

69
70

Sur ces registres, cf. Inalcik, “Ottoman Archival Materials”.

Larchevéché des catholiques (¢frenciyye) d’Antivari apparait ainsi dépendre du patriarcat de
Constantinople; I’évéché des catholiques (efrenciyan) de 'ile non identifiée d’ Andrea du pa-
triarche orthodoxe d’Ohrid ; I’évéché des chrétiens dépendant des religieux latins (rubbd-
ndn-i Latin) des sancdk de Bosnie, Kilis, Hersek du patriarche orthodoxe de Pe¢ (ibidem, p.
441-444),

Cf. par exemple Bizzi, “Relatione”, p. 128 et 131; Vincenzo Zmajevich, “Notizie Universali
dello stato di Albania, e dell’operato da Monsig.r Vincenzo Zmaievich Arcivescovo di An-
tivari Visitatore Apostolico dell’Albania”®, dans Quellen und Materialien zur Albanischen Ge-
schichte im 17. und 18. Jabrbundert, éd. Peter Bartl, Munich 1979, p. 127.

72 Bizzi, “Relatione”, p. 149-150.

71
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clergé catholique n’avait rien d’exceptionnel, les berdt du clergé orthodoxe ayant
la méme teneur.

On a vu que, a premicere vue, ces brevets de nomination octroyés aux ecclésias-
tiques orthodoxes ne présentaient pas de différences majeures dans leur structure
et leur contenu, I’évéque se voyant attribuer les mémes compétences que celles
accordées aux ecclésiastiques catholiques pour ce qui reléve de la discipline in-
terne de la communauté et du statut personnel (mariage, héritage). Il semble ce-
pendant que les évéques orthodoxes jouissaient d’une protection plus poussée
que les ecclésiastiques catholiques. A la fin du berdt octroyé & Pipd Yani, on pré-
cise en effet qu’on ne doit pas convertir les mécréants (les ouailles de I’évéque)
par la force a I'islam;” que les musulmans n’ont pas le droit d’entrer dans son
église pour commettre des actes de violences;”* «qu’on ne lui prenne pas sans rai-
son ses chevaux et mulets quand il va collecter les taxes».” Il s’agit d’un passage
absent des trois berdr accordés aux religieux catholiques, un silence trés significatif:
il révele en effet la faiblesse de I’église catholique dans ’Empire ottoman, due,
comme je I’ai rappelé a plusieurs reprises, a 'absence d’une autorité catholique
supréme reconnue par la Porte. Ce vide de pouvoir explique aussi pourquoi le
clergé orthodoxe et catholique n’accomplissaient pas les mémes démarches pour
obtenir le berdt (et, par conséquence, n’étaient pas de la méme fagon légitimés par
le pouvoir ottoman).

Les berdt octroyés aux ecclésiastiques catholiques étaient obtenus a titre indivi-
duel et non au nom de celui qui occupait la fonction de «patriarche latin», le vi-
caire patriarcal de Constantinople, qui ne fut jamais reconnu par la Porte en tant
que chef des catholiques résidant dans ’Empire. Tout au contraire, ¢’était une ins-
tance laique (la Magnifica Comunita di Pera), formellement reconnue par la Porte
par les capitulations accordées aux Génois de Galata en 1453,7¢ qui représentait
les catholiques dans la capitale. Néanmoins, son pouvoir déclina lorsqu’en 1682
la Congrégation de la Propaganda Fide lui enleva entiérement ’administration des
biens ecclésiastiques. Ce développement fut accéleré par I'influence des puissan-
ces occidentales qui allait grandissant dans les affaires concernant les catholiques
de PEmpire. C’était donc souvent (mais pas toujours) par I'intermédiaire des puis-

73 APO, dossier 1b, document 20, 1. 16.

74 Ihidem, 1. 16-17.

75 “riisiim cem ‘ine giderken atlarin ve katirlarin kimesne bi-vech almyalar”, Ibidem, 1.16-17 (translit-
tération et traduction par M. Nicolas Vatin).

76 Cet ‘abdnime fut renouvelé en 1613, 1617, 1624 et 1652. Sur les capitulations accordées
aux Génois de Galata, cf. Halil Inalcik, “Ottoman Galata, 1453-1553, dans Premiére ren-
contre internationale sur 'Empire ottoman et la Turquie moderne, Paris, 18-22 janvier 1985: 1. Re-
cherches sur la ville ottomane: le cas du quartier de Galata. I1. La vie politique, économique et socio-
culturelle de 'Empire ottoman a Iépoque jeune-turque, éd. Edhem Eldem, Paris/Istanbul 1991,
p- 17-31 et la bibliographie. Sur la Magnifica Comunita di Pera, cf. A. Belin, cit.; C. Saih, No-
tice historique sur la communanté latine ottomane, Constantinople 1908; E. Dalleggio d’Alessio,
“La communauté latine de Constantinople au lendemain de la conquéte ottomane”, Echos
&Orient 36 (1937), p. 309-317.
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sances catholiques que I’ecclésiastique se voyait accorder un berdr. D’ailleurs,
Rome choisissait souvent les évéques et les archevéques sous la pression des pou-
voirs européens. On a vu que Venise avait par exemple commencé a appuyer la
nomination de Giovanni Andrea Carga longtemps avant sa nomination. Ces né-
gociations masquaient souvent des conflits acharnés entre les puissances occiden-
tales qui cherchaient a exercer et a affirmer leur influence dans I"Empire otto-
man.”” La nomination par Rome (un processus souvent long) n’était ainsi que la
premiére étape d’une procédure, parfois riche d’obstacles, aupres de la Porte pour
que P’ecclésiastique soit reconnu dans ses fonctions par le pouvoir ottoman.
Labsence d’un chef religieux reconnu, et, par conséquence, d’un contrdle cen-
tralisé des sujets catholiques de 'Empire, explique aussi pourquoi, contrairement
au cas des ecclésiastiques orthodoxes, 'obtention des berdr par les religieux catho-
liques ne requérait ni I’accord du patriarche (et pour cause) ni I’enregistrement pré-
alable de leur évéché dans la chancellerie ottomane. A la différence de I'Eglise or-
thodoxe, a la téte de laquelle figurait le patriarche de Constantinople, les catholi-
ques zimmi ne disposaient pas d’organisation qui était autorisée a les représenter
comme un ensemble plus ou moins cohérent: le gouvernement ottoman ne leur
donnait qu’une légitimation «régionale» par des berdr accordés aux divers évéques
et archevéques. De son c6té, Rome tentait d’exercer son contrble sur ’organisation
ecclésiastique dans PEmpire ottoman et sur les catholiques de ’'Empire en se ser-
vant des voies diplomatiques des puissances occidentales, qui ne se priverent
d’ailleurs pas de se disputer la protection des catholiques dans ’'Empire ottoman.

Sources d’archives

Archives du monastére de Saint-Jean de Patmos (APO), dossier 1b.
Archivio di Stato, Venezia (ASV), fonds Bailo a Constantinopoli (BC), busta 250-11,
busta 345.
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Apostasy or ‘a House Built on Sand’.
Jews, Muslims and Christians
in East-Syriac texts (1500-1850)

Heleen Murre-van den Berg

Introduction

The Church of the East belongs to the more isolated minorities of the Ottoman
Empire and Iran. From the sixteenth to the nineteenth century its adherents were
usually known as “Nestorians”, at least to those outside the church. When the
Abbasids ruled in Baghdad the religious and secular leader of this church, the Pa-
triarch (katolikos patriarkd), was for a long time the most influential non-Muslim at
court. Then again, in the early decades of Mongol reign over Persia, the Church
of the East enjoyed privileges far above those of other religious groups in the re-
gion. However, in the fourteenth and early fifteenth century the church lost much
of its former prominence. Most of its dioceses in China, Central Asia and Persia
disappeared as a result of war losses, plagues and conversions to Islam.!

When in the early sixteenth century the Ottomans expanded their empire to
the provinces of Baghdad, Mosul, Van and Diyarbakir, the former multi-national
Church of the East had become a small, ethnic church in the periphery of the
empires of the time. Even Baghdad had lost most of its Christians, the cities of
Mosul and Diyarbakir being the only cultural centers of some importance that
boasted sizable communities of the Church of the East. The majority of East-
Syriac Christians, however, were found in the villages on the plains northwest and
north of Mosul, in the mountainous region of Hakkari, and on the plains east of
Hakkari in northwestern Iranian Azerbaijan. They lived among Kurdish, Azeri
and Arab (mainly Sunni) Muslims, alongside other religious minorities such as
Jews and Yezidis. When discussing the position of religious minorities in the two
Middle Eastern empires of the time this group is worth a closer look, not least be-
cause their modern history is still largely unwritten. In this contribution I will ad-
dress the question that arises directly from the theme of the present volume: how
did the Church of the East position itself within the multi-religious context of its
time?

1" On the history of the Church of the East, see Wilhelm Baum, Dietmar W. Winkler, The
Church of the East: A Concise History, London/New York 2003, and Christoph Baumer, The
Church of the East: An lllustrated History of Assyrian Christianity, London/New York 2006.
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The Church of the East between 1500 and 1850

As stated above, around 1500 the Christians of the Church of the East had largely
become a mono-ethnic, mono-lingual group; a group that spoke a modern dialect
of Aramaic called Sureth and used Classical Syriac (also a form of Aramaic) in the
church and for any formal writing. Additionally, some Arabic, Kurdish, (Azeri)
Turkish and Persian was spoken by many members of this group, whereas a small
minority of the Christians spoke Arabic as their first language. Even fewer were
able to write in Persian or Arabic. The East Syriac community functioned as an
independent f@’jfa, defined by religion, officially perhaps under the Greek patri-
arch, but in practice largely independent.? A considerable part of this community
lived in the Hakkari mountains, where Kurdish tribes were semi-autonomous. The
Christian tribes (ashirate) were part of the tribal federations, and the day-to-day
political dealings of the patriarch, their clerical and worldly leader, were with the
Kurdish beys of the region rather than with the governors in the Ottoman cities.?
Most of the Christians, in the mountains as well on the Mosul plain, were small
farmers in a rural economy. Landlords who resided in Mosul, most of them from
influential Muslim families, held large tracts of lands, making most of their in-
come by means of a variety of taxes on produce and land tenure.* A small minor-
ity of the Christians of this region were relatively rich. In the city of Mosul there
were important Christian merchant families, one of whose members became fa-
mous because of his travels to southern Europe, Mexico and Peru in the late sev-
enteenth century.

2 Surprisingly little is known about how this group functioned within the m:llet system be-

fore the 19th century; the sources suggest that the patriarch often had direct relations with
the offices of the governors of Van or Diyarbakir, or even with the Sultan in Istanbul. The
Greek patriarch appears to have played a minimal role. Two major incidents described in
the literature are the conversion of Yohannan Sulaqga to Catholicism in the 1550s, and that
of Yosep of Diyarbakir in the 1680s. In both cases, the traditional party strongly opposed
this move with the help of the Ottoman authorities, who on request put Sulaga in prison
(which probably led to his death), whereas they delayed issuing the necessary berats to
Yosep of Diyarbakir. Cf. Joseph Habbi, “Signification de 'union chaldéenne de Mar Su-
laga avec Rome en 1553,” L'Orient Syrien 11 (1966), pp. 99-132, 199-230, and Albert Lam-
part, Ein Mirtyrer der Union mit Rom: Joseph I., 1681-1696, Patriarch der Chaldder, Einsiedeln
1966.

This, of course, depended on where the patriarch was located; this varied considerably dur-
ing the period; see my “The Patriarchs of the Church of the East from the Fifteenth to
Eighteenth Centuries,” Hugoye 2 ii (1999) [http://syrcom.cua.edu/Hugoye/index.html].
On the social-economic situation, see Dina Rizk Khoury, State and Provincial Society in the
Ottoman Empire: Mosul, 1540-1834, Cambridge 1997. See in particular Ch. 7, “The Practice
of Politics,” for examples involving the Christians of Alqosh, Telkepe and Qaraqosh.

For an English translation of the travelogue of Khoury Ilyas Hanna al-Mawsuli (1668-
1683), see Nabil Matar (ed. and transl.), Iz the Lands of the Christians: Arabic Travel Writing in
the Seventeenth Century, New York/London 2003; for further references see also Georg Graf,
Geschichte der christlichen arabischen Literatur, vol. 3 and 4: Die Schrifisteller von der Mitte des 15.
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This priest (buri), llyas Hanna al-Mawsuli, was a Chaldean, that is, like most of
these merchant families he belonged to the Catholic part of the Church of the
East. In the last decades of the seventeenth century, Capuchin missionaries had
become active in Diyarbakir and Mosul, and had succeeded in converting part of
the Church of the East to their creed. The patriarchate that arose due to their la-
bors in Diyarbakir was more successful than the early union of the mid-sixteenth
century, which had quickly fallen apart.® Protestant missionaries arrived in the re-
gion in the 1830s, but their activities, which introduced the printing press and
general education, belong to another chapter of the history of this church.”

The most important achievement of the Church of the East was the enormous
amount of manuscripts produced in this period. The vast majority of East Syriac
manuscripts that have survived until today, both in western and eastern collec-
tions, were written during this time. The majority of these are older texts, often of
a liturgical nature, which were in active use in the period. New texts, however,
were added to the earlier ones and testify to ongoing literary and theological de-
velopments. Most of the new texts have not been published or studied, but those
that are available provide interesting insights into the theology and worldview of
the times. For this contribution, two sources in the vernacular language are im-
portant. The first is a translation of the Gospel lectionary with interesting exegeti-
cal excursions, produced by deacon Israel of Alqosh in the late 60s of the eight-
eenth century.® The second source consists of a number of popular hymns in
Sureth, the durikyata, composed by a priest from the early seventeenth century,
also called Israel of Alqosh, and another seventeenth-century priest, Yosep of
Telkepe. These hymns have been studied and edited by Alessandro Mengozzi and
show some of the riches of the, largely unedited, popular Christian poetry of the
time in Sureth and Classical Syriac.” The creative use of traditional themes in
commentary and poetry will be important for understanding the position of the

bis zum Ende des 19. Jabrbunderts, Vatican 1951, vol. 4, pp. 97-9. On the Christian merchant

families, see Khoury, State and Provincial Society, pp. 143, 147-48.

Lampart, Ein Mdrtyrer, pp. 216-19. Note that Ilyas’ journey is contemporaneous with the

beginnings of the Capuchin mission in Mosul in the early 1660s, cf. Ignazio da Seggiano,

Lopera dei Cappuccini per 'unione dei cristiani nel Vicino Oriente durante il secolo XVII, Rome

1962, p. 118.

H.L. Murre-van den Berg, From a Spoken to a Written Language: The Introduction and Devel-

opment of Literary Urmia Aramaic in the Nineteenth Century, Leiden 1999.

The text has so far not been published; for a description see my “A Neo-Aramaic Gospel

Lectionary Translation by Israel of Alqosh (Ms. Syr 147, Houghton Library, Harvard Uni-

versity, 1769/70),” in Loguentes Linguis: Studi linguistici e orientali in onore di Fabrizio A. Pennac-

chietti, eds. Pier Giorgio Borbone, Alessandro Mengozzi, Mauro Tosco, Wiesbaden 2006,

pp. 523-33. A short description of the manuscript was published by Moshe H. Goshen-

Gottstein, Syriac Manuscripts in the Harvard College Library: A Catalogue, Missoula, Montana

1979, p. 98.

9 Alessandro Mengozzi, Israel of Alqosh and Joseph of Telkepe: A Story in a Truthful Language, Re-
ligious Poems in Vernacular Syriac (North Iraq, 17th century) 1-2, Leuven 2002.
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Church of the East among the other religious communities. In addition to these
theological texts, the colophons of the manuscripts of the period provide infor-
mation essential for the understanding of the themes of the times. Many of these
have been published in the manuscript catalogues, albeit partially.!® One of the
most insightful early western texts on the Church of the East is the travelogue of
the American missionary explorers Eli Smith and Harrison Dwight, who visited
the Urmia region in the early spring of 1831. Their explicit aim was to gather as
much information on the life and ritual of this community and their report pro-
vides important additions to the contemporary Syriac texts.!!

Jews

The Jews are prominently represented in the two vernacular genres mentioned
above. Both in Israel of Alqosh’s commentary and in Yosep of Telkepe’s long di-
dactic hymn on the Parables of the Gospel, there are frequent references to the
Jews (yudaye or ‘amma yudaya). These references are stereotyped and belong to the
traditional theological polemics between Jews and Christians, which are also
found in the theology of the Church of the East. They all circle round one basic
issue: the fact that the Jews did not accept the teachings of Christ, the Messiah,
and that in their place others, the Syrians, were accepted as God’s people. Israel
summarizes it as follows, commenting on Lk 13,22-35:

That is, the Jews were first, they were God’s people (‘amma d-alaha), they became last.
And we, Syrians, who were from among the gentiles (‘@mme), became God’s people
(amma d-alahd); on that day of the Resurrection we will be first.12

According to the Syriac texts, the Jews assumed they needed no repentance; they
were proud and hypocritical, and in addition became angry with those sinners
who, like the Prodigal Son, repented and found God’s favor — themes that are all
part of the traditional exegesis of many of the parables.!3 The parable of the fig
tree whose owner went to great lengths to stimulate it to bear fruit is applied by
both Yosep of Telkepe and deacon Israel of Alqosh to God’s attempt to convert
the Jews, up to the destruction of the Temple by the later Roman Emperor Titus —

10" See my “I the weak scribe’: Scribes in the Church of the East in the Ottoman Period,” The
Journal of Eastern Christian Studies 58 /i1 (2006), pp. 9-26.

Eli Smith and H.G.O. Dwight, Missionary Researches in Armenia: Including a Journey Through
Asia Minor, and into Georgia and Persia with a Visit to the Nestorian and Chaldean Christians of
Oormiah and Salmas, London 1834.

Commentary by Deacon Israel of Alqosh (Seventh Sunday of the Apostles), Houghton
Ms. Syr. 147, 154.

See, e.g., the Gospel commentaries by Isho°dad of Merv (9th c.) that remained influential
until well into the Ottoman period; Margaret Dunlop Gibson (edition and translation),
James Rendel Harris (introduction), The Commentaries of Isho’dad of Merv, Bishop of Hadatha
(c.850 A.D.): in Syriac and English 1-3, Cambridge 1911.

11

12

13
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all efforts being in vain, however.* In the epilogue of another poem, Yosep of
Telkepe suggests that at the end of times the Twelve Apostles will judge the Jews
because they crucified “Christ their Lord.”!> More than proud and hypocritical,
the Jews are considered foolish, because they did not understand what was so easy
to see: that Jesus perfected the Jewish law, that prophecy ended with the Jews in
Yuhannan, the son of Zkharya, that is, John the Baptist, the seal (batem) of the
prophets.16

Of course, not much is new here; the gist of these comments can easily be
traced to exegetical traditions that go back to the earliest phases of Christian his-
tory and in some cases have an unambiguous basis in the text of the New Testa-
ment. What struck me, however, is that despite the relative prominence of these
anti-Jewish themes, I have not so far encountered a single reference to the Jewish
population of the time in the texts of this period. Neither in the poetry, nor in
the colophons or other historical texts do the Jews of northern Mesopotamia play
any role. We know from other sources that sizable Jewish communities existed
side by side with the Christian communities, in towns and villages such as Nerwa,
Urmia, Amadiyah, Alqosh, Dehok, Zakho, Cizre and Mosul.!” More than that, in
these regions the Jews spoke a dialect of Aramaic closely related to that of the
Christians, so much so that these dialects were often mutually intelligible.1®

So far the only place where I have come across references to the relationships
between the two groups is the texts written by the early Protestant missionaries.
The most important ones are the notes of an early missionary physician, the
American Asahel Grant, who traveled in the Hakkari Mountains in the early
1840s. He published a volume in which he argued that the “Nestorians” were no
other than the ten lost tribes.!? Although most of his argument is based on mil-
lennialist interpretations of the Bible and on the many cultural connections be-
tween the Jews and Christians of the region (apart from language correspon-

14 Compare Yosep of Telkepe, “On Parables”, 108-116 (Mengozzi, Israel of Algosh vol. 1, pp.
150-52, and vol. 2, pp. 231-32), and the rather similar exegetical comments on Lk 12,57-13,
17 (Sixth Sunday of the Apostles) in Houghton Ms. Syr. 147 (Gospel Lectionary of Dea-
con Israel of Alqosh), ff. 151-152.

15 “On Revealed Truth”, pp. 95-96 (Mengozzi, Israel of Alqosh, vol. 1, p. 83; vol. 2, p. 186).

16 “On Parables”, pp. 155-166 (Mengozzi, Israel of Algosh, vol. 1, pp. 162-64; vol. 2, pp. 239-
40).

17" Ora Shwartz-Be’eri, The Jews of Kurdistan: Daily Life, Customs, Arts and Crafis, Jerusalem

2000, Simon Hopkins, “Yhudé Kurdistan b-Eres Yisraél” [The Kurdistani Jews in Israel],

Péfamim, Studies in Oriental Jewry 56 (1993), pp. 50-74.

D.T. Stoddard, A Grammar of the Modern Syriac Language as Spoken in Oroomiah, Persia, and

in Koordistan, New Haven 1855 [also in the Journal of the American Oriental Society 5 (1855),

pp. 1-180], p. 8, writes about the Jewish dialect of the Urmia region: “It is nearly allied to

the Modern Syriac, and Jews and Nestorians can understand each other without great dif-

ficulty.”

19 Asahel Grant, The Nestorians or the Lost Tribes, London 1841 [reprint Piscataway. NJ 2002].
Grant (p. 126) also noted the close similarity and mutual intelligibility of the Aramaic lan-
guage as spoken by Christians and Jews respectively.

18
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dences, he notes many similarities in ‘customs’), Grant also states that most of the
Christians and Jews themselves firmly believed in that relationship. There are not
many independent sources which confirm that such thoughts were present in the
early nineteenth century,?® but I am inclined to accept that Grant based himself
on what might have been a minority tradition regarding historical origins and
ethnic relationships of the early nineteenth century.?!

However, as far as [ am aware, nothing of this has seeped through to the Syriac
and Sureth texts of the time, and we are left with the fact that the Jews take their
traditional position as the counterpoint to the sincere Christian, who is exhorted
to repent and believe in Christ as the Son of God, rather than being haughty, an-
gry or foolish.

Christians

Before looking into the references to Muslims, I would like to dwell for a mo-
ment on the Christian self-image sketched in the same texts.

The first aspect that strikes the reader is the very confident tone in which the
texts speak of the Christians of Mesopotamia, denoted variously as krestyane,?
mithaye or ‘amma msipaya.?* “We, Christians” or “we the Christian people” are
part of the worldwide Christian Church and represent the eastern clime of the
Church that the Apostles planted in all corners of the world. According to Yosep
of Telkepe, we as Christians all profess the same faith, are baptized in the same

20 Grant, The Nestorians, pp. 118-128; an earlier indication (mentioned by Grant), is found in

Smith, Missionary Researches, p. 393; bishop Mar Yosep of Ada (near Urumieh in Iran) is

noted to have said that “his nation derive their name Nusrdny, from Nazareth, where

Christ was brought up; but added the singular assertion, that they are descended from the ten

tribes of Israel.” The emphasis is by Smith, who does not, however, elaborate on the issue.

That the whereabouts of the ten tribes were on the mind of early missionary explorers in

the region is clear from Smith’s eatlier remark (p. 358), when describing the Jews of Iran:

“We naturally look among them for the remains of the ten tribes; but if such were their

origin, all traces of it have been effaced. They now resemble their brethren elsewhere [..]”;

it remains unclear whether Smith expected a different physiognomy or different beliefs in
the descendents of the ten tribes.

One of the likely reasons for the disappearance and actual denial of such constructions to-

day is the fact that another historical construction became much more popular: that of the

ethnic connection with the ancient Assyrians of the region. Much has been written on this

subject; for an overview see my From a Spoken to a Written Language, pp. 35-8.

22 Tsrael of Alqosh, “On Perfection,” p. 54 (Mengozzi, Israel of Alqosh, vol. 1, p. 19; vol. 2, p.
148), Yosep of Telkepe, “On Revealed Truth,” p. 2 (ibid. vol. 1, p. 52; vol. 2, p. 168), “On
Revealed Truth,” p. 78 (ibid. vol. 1, p. 78; vol. 2, p. 183).

23 Yosep of Telkepe, “On Revealed Truth,” p. 83 (ibid. vol. I, p. 80; vol. 2, p. 184), Yosep of
Telkepe, “On the Life-giving Words,” p. 5 (ibid. vol. 1, p. 92; vol. 2, p. 192).

24 Tsrael of Alqosh, “On the Sin of Man,” p. 101 (ibid. vol. 2, p. 41; vol. 2, p. 162), Yosep of
Telkepe, “On Revealed Truth,” p. 12 (ibid. vol. 1, p. 54; vol. 2, p. 170),“On Revealed
Truth,” p. 26 (ibid. vol. 1, p. 58; vol. 2, p. 172).
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names, and obey the same God, creator of the worlds.2> As Christians, we are
kneaded together in one dough, whether from Jewish, Samaritan or gentile back-
grounds.?® In the colophons, the patriarch, regularly styled “of the East”, is some-
times referred to as the universal father (aba gawanaya),?” or even the “second
Shimeun,”?® referring to a position equal to or even higher than the “patriarch of
the Westerners,” the Pope.?’ The global outlook of the Church of the East in this
period is underlined by the often confident tone of the letters written by the prel-
ates of the Church of the East to the Roman Catholic Church, accepting the
Pope as the head of the global church, but also stressing that in the Church in the
East, boasting its own apostolic origins, local ritual and custom should be pre-
served.3?

2> Yosep of Telkepe, “On Parables,” pp. 4-8 (ibid. vol. 1, pp. 124-25; vol. 2, pp. 214-15). In
the late 1820s, Mar Yoosuf, the bishop of Ada in Iran, expounded views similar to Smith’s
(Researches, p. 391); he believed that the twelve apostles evangelized the different parts of
the earth, resulting in twelve sects, upon which “each apostle gave to his own sect particu-
lar institutions, which are binding upon it, and not upon the others.” Smith added that
according to Mar Yoosuf, “All the twelve are orthodox, but any new thirteenth or four-
teenth sect he would immediately pronounce to be heretical.”
26 “On Parables,” pp. 24-27 (ibid. vol. 1, p. 129; vol. 2, p. 218).
27 Compare Joseph-Marie Sauget, Un gazza chaldéen disparu et retronvé: le MS. Borgia syriaque
60, Vatican 1987, pp. 51-3: “it was completed [...] in the days of the universal father [aba
gawanaya) Mar Eliya Catholicos Patriarch of the East”. Elsewhere, the jurisdiction of the
patriarchs of the Eliya-line is described as covering the “whole orthodox East;” cf. William
Wright, A Catalogue of the Syriac Manuscripts Preserved in the Library of the University of Cam-
bridge, Cambridge 1901, vol. 1: Camb. Add 1975 (Wasta 1586): “It was written in the days
of the father and lord of the fathers and the head of the bishops of the pastors [..] Mar
Eliya Catholicos Patriarch of the most important of the Eastern corners and of all the ends
trisay shubba),” and Camb. Add. 1981 (Monastery of Mar Awdisho Nuhraya, Dere, 1607):
“It was written in the days of the watcher and shepherd and the head of the shepherds
[etc.], Mar Eliya Catholicos Patriarch of the East, mother of the lights, and of the whole
glorious orthodox earth [wa-d-tebeyl kullah da-trisay shubbal.”
For the Syriac text of the “Indian Letters” from the early sixteenth century, see J.S. Asse-
mani, Bibliotheca Orientalis Clementino —Vaticana. De scriptoribus Syris Nestorianus, Rome
1725-28, vol. 3, p. 593. For more on this text, see my “The Church of the East in the Six-
teenth to the Eighteenth Century: World Church or Ethnic Community?” in Redefining
Christian Identity: Cultural Interaction in the Middle East since the Rise of Islam, eds. ]J. van
Ginkel, H.L. Murre-van den Berg, T.M. van Lint, Leuven 2005, pp. 301-320.
The phrase “Mar Papa, Catholicus Patriarch of the Romans and all the westerners” occurs
in a famous 14th-century text, cf. Paul Bedjan (ed.), Tash‘ita d-Mary Yahbalaha patriyarka
wa-d-Rabban Sauma — Histoire de Mar-Jabalaba, de trois autres patriarches, d’'un prétre et de deux
laiques, nestoriens, Paris/Leipzig 21895, p. 84. See also my “The Church of the East in
Mesopotamia in the Early Fourteenth Century,” in Jingjiao. The Church of the East in China
and Central Asia, ed. R. Malek in connection with P. Hofrichter, Sankt Augustin 2006, pp.
377-94.
For an overview of these contacts, see David Wilmshurst, The Ecclesiastical Organisation of the
Church of the East, 1318-1913, Leuven 2000, pp. 21-32, and for some of the letters, Samuel
Giamil, Genuinae Relationes inter Sedem Apostolicam et Assyriorum Orientalium seu Chaldaeorum
Ecclesiam, Rome 1902; cf., e.g., the letter of Mar Shimun (Shimun XIII Denkha, d.d. 20
April 1670), pp. 197-201. (For an Italian summary of Shimun’s correspondence with Rome,
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Such global Christian identities did not exclude the continued importance of
local and regional identities. The most general term that in some contexts has
ethnic or linguistic connotations is that of Suraye, “Syrians,” a term used by Israel
of Alqosh to address his hearers.3! However, he never uses it to distinguish Syri-
ans from other Christians. The term is also used by the eighteen-century deacon
Israel, and in his work seems to have even less ethnic connotations, being practi-
cally synonymous with “Christians”, as in the sentence: “And those who believed
in him, were baptized and became Syrians”.32

Below the level of the “Christian” or “Syriac” people, the most important part
of somebody’s identity was his or her family village, town and region. In the
colophons, references to the regional origins of the scribes and the donors are
given as a rule. Some scribes mention both their region of origin and their present
location, as for instance priest Isa, son of priest Awraham son of priest Hormizd,
who wrote in 1550: “their family (gens-hor) and their origin (fobem-hon) are from
the village of the honeybees, Oz, which is near the strong citadel of Burdqgeyl.
And now the humble writer dwells in the village of Basuri”. Another example
comes from a manuscript written in Alqosh in 1759 and commissioned by the
learned priest Giwargis, “son of priest Hormiz, of the blessed village of Aradan, in
the country (atrd) of Sapna.”3? Most of the manuscripts come from the regions in
which tribal connections were less important but the clan (‘@shiras) continued to
be an important focus, as indicated by a prayer by Yosep of Telkepe, in the epi-
logue of his poem “On Revealed Truth”:34

see Lampart, Ein Mdrtyrer, pp. 244-49.) This patriarch, in favor of establishing a union with
Rome, paid the Pope all due respect (“Father of fathers” etc.), and acknowleded him as the
rightful successor of Peter, with jurisdiction “over all four corners of the earth.” He also
wrote a profession of faith that acknowledged Mary as the “mother of God” and Christ as
endowed with “two natures, one person” (“person” as a rather inaccurate translation of
gnumd). However, Mar Shimun also made clear that he did not want to change the ritual
(taksa), because he did not want to introduce “confusion” in the “body of Christ”. This all
the more so because “we are bound in the hands of the heathen and the Muslims, and it is
difficult therefore to change the ecclesiastical rituals that are observed in our countries.”

31 Israel of Alqosh, “On Perfection,” p. 63 (Mengozzi, Israel of Alqosh, vol. 1, p. 22; vol. 2, p.
150), Israel of Alqosh, “On the Sin of Man,” p. 23 (ibid. vol. 1, p. 27; vol. , p. 153), Israel
of Alqosh, “On Shmuni,” p. 3 (ibid. vol. 1, p. 3; vol. 2, p. 164). Note that in all three cases
the context is practically identical: “(Listen), come, Syrians!”

32 Houghton Ms. Syr. 147, 177-8. Cf. also the introduction to the creed, at the end of the
text: “All of us Syrians who are baptized, we believe in one God ...” (p. 199). It is rather
unlikely that Israel should have believed there were no other Christians than the Syrians.

33 Camb. Add 1983 and 1986 (Wright, A Catalogue, vol. 1, pp. 281-82 and vol. 1, pp. 308-9).
On the formal aspects of the colophons of this period, see also my “I the weak scribe™.

34 Yosep of Telkepe, “On Revealed Truth,” p. 125 (Mengozzi, Israel of Algosh, vol. 1, p. 90; vol.
1, p. 1251). Note that he adds “strangers” (nubhraye), but it is unclear which kind of ‘strange’
readers or listeners he envisaged. “Stranger” is also used to denote monks, especially solitary
hermits.
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Pray and beg for me, oh my people (rashwati) / and all you people of my village (bnay
mati) / and also strangers and people of my clan (‘asheryati) / that the Lord may forgive
my sins.

Despite the use of the term Suraye that is also used by the Syrian Orthodox to de-
note themselves (pronounced as Suroye), and the shared language between the two
communities (Classical Syriac and various dialects of Neo-Aramaic), the confes-
sional differences between these two communities are not forgotten. This is indi-
cated in a passage by Israel of Alqosh, who contrasts the faithful adherence to the
traditional faith by the “Easterners” (maddenhaye) with that of the “Jacobites” (ya~
qubaye, i.e., Syrian Orthodox) who changed it.3> However, no re-baptism would be
needed when they wanted to become part of the Church of the East, as would be
the case when Muslims or other “unbelievers” wanted to become Christians.3¢
Polemics with the Roman Catholic missionaries and those “Easterners” that
were attracted to uniatism is one of the most important characteristics of this pe-
riod. The struggle between these two parties was fierce at times, and often fought
with political means. However important the dogmatic, spiritual and liturgical is-
sues, power struggles between various parties within the Church of the East con-
tributed just as much to the growing divide between the Catholics and the tra-
dionalist party.3” Dogmatically, discussions over the position of the Pope as the
head of the worldwide church, the status of Nestorius and the veneration of Mary
in its Latin manifestations formed bones of contention, but all these points also
had consequences for the liturgy, which in the Catholic view needed numerous
adaptations.’® The colophons of the manuscripts also reflect the significance of
the new ecclesiastical structures. Whenever a scribe indicated his allegiance to a
patriarch and bishop, he would explicitly also acknowledge either the traditional-

35 “On Perfection,” pp. 51-2 (Mengozzi, Israel of Alqosh, vol. 1, p. 18; vol. 2, p. 147 and vol. 2,
pp. 60-1).

According to Scher, a manuscript written in Gazarta in 1613 (Seert 40) includes rites, “to
confer baptism to the heathens”, to “the sick” and “prayers to recite over Jacobites and
Melkites who want to become Nestorian”, see Addai Scher, Catalogue des manuscrits
syriaques et arabes conservés dans la bibliothéque épiscopale de Séert (Kurdistan), Mosul 1905, pp.
27-8.

For further references, see Wilmshurst, 7he Ecclesiastical Organisation, Habbi, “Signification
de P'union chaldéenn” Lampart, Ein Miriyrer. For the larger context of the Catholic mis-
sions in the Middle East, see Bernard Heyberger, Les chrétiens du Proche-Orient au temps de la
réforme catholique (Syrie, Liban, Palestine XII--XIV® siécles), Rome 1994; Robert Haddad,
“Conversion of Eastern Orthodox Christians to the Unia in the Seventeenth and Eight-
eenth Centuries,” in Conversion and Continuity. Indigenous Christian Communities in Islamic
Lands: Eighth to Eighteenth Centuries, eds. M. Gervers, ]. Bikhazi, Toronto 1990, pp. 449-59,
and Bruce Masters, Christians and Jews in the Ottoman Arab World. The Roots of Sectarianism,
Cambridge 2001.

Of the clergy, one of the most active in liturgical renewal was patriarch Yosep II, see Her-
man Teule, “Joseph II, Patriarch of the Chaldeans (1696-1713/4), and the Book of the
Magnet. First Soundings,” in Studies on the Christian Arabic Heritage V, eds. Rifaat Ebied,
Herman Teule, Leuven 2004, pp. 221-41.
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ist or the Catholic party.3® Only few copyists wrote colophons without indicating
such allegiances, and it remains to be seen whether that was the result of a con-
scious neutrality, or has to be attributed to reasons unknown to us.

Whether this means that references to inner-Christian polemics in the vernacu-
lar poetry of Yosep of Telkepe should be interpreted as referring to the discussions
with Catholicism is difficult to prove. No explicit polemics with Catholicism oc-
cur in the early Sureth texts. Interestingly, the heretics of early Syriac Christianity,
Simon, Marcion and Mani, are mentioned a few times. Yosep introduces them in
“On the Life-giving Words”, to warn the people of false prophets who by their
learning and ascetism deceive their hearers.*? The text suggests that these “learned
nazirites” and “nominal Christians” (b-Semma msipaye) should be sought within
the Christian community rather than outside it, but Yosep does not identify
them, at least not for modern-day readers. The same deliberate vagueness is found
in prayers for “peace among each other” or “peace in monasteries and churches”
to be found in the poems and the colophons, which might refer to a variety of
inner-Christian struggles.*!

Muslims

The most important issue in the context of this volume is the way in which the
Christians speak about Islam. How do they perceive the majority religion of their
time and region? First of all we should be reminded of the fact that the texts con-
tain precious little on Islam - at least not explicitly. No contemporary polemic or
dialogical texts devoted to Islam have been found so far. In many ways, however,
the texts reflect the fact that these Christians are part of the Islamic world of their
time.

The most important sign of this is that though Arabic was certainly not the first
language of the majority of these Christians, the language and its cultural connota-

39 The combination of the place names and the ecclesiastical allegiance indicated in the

manuscript colophons is generally used to track the relative importance of the Chaldean
and various traditional hierarchies, see my “Patriarchs of the Church of the East” and
Wilmshurst, The Ecclesiastical Organisation, for many examples.

40 “On the Live-giving Words,” pp. 101-3 (Mengozzi, Israel of Alqosh, vol. 1, pp. 114-15; vol.
2, p. 208). See also Yosep of Telkepe, “On Parables,” p. 20 (ibid. vol. 1, p. 128; vol. 2,
p. 217), where the same trio is mentioned as an example of “later scholars” who “aban-
doned the teaching of our Lord”.

41 Yosep of Telkepe, “On Parables,” pp. 184-85 (ibid. vol. 1, p, 169; vol. 2, p. 244): “Give us
peace among each other, the sons of the Christian people / and grant victory to their king
and sovereign // May you grant victory and sow mercy in their hearts / and may peace be
in their churches and their monasteries.” An example from a colophon from a manuscript
written in Telkepe in 1706: “may blessing be upon them and may the Lord give them joy-
ful times [zabna psiba) and a peaceful church [‘umra niha) to read in it.” (Camb. Add 2017,
Wright, A Catalogue, vol. 2, pp. 557-8).
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tions influenced the Syriac tradition at many levels. The most obvious is that of
names: Arabic names such as ¢Abd Allah, <Abd al-Masih and <Abd al-Ahad are
relatively numerous, also among those writing or sponsoring Syriac manuscripts.*?
The incidental use of Arabic hjra dating, usually alongside the “Christian” Seleu-
cid and (in later times) Western AD dating, show that at least some knowledge of
this chronological system existed among Syriac scribes.** Most importantly, the
languages of the region, mostly Arabic but also including Kurdish, Turkish and
Persian, were a source of many loanwords for modern Sureth. Most of these loan-
words are culturally neutral, often referring to food, clothing, utensils and com-
mon daily activities.** However, terms from the religious, Islamic context also oc-
cur in the Christian texts, and a few examples of these will be discussed later.
Arabic was also considered the language of culture and education and in this
period began to be used again as a literary language alongside Classical Syriac.
New genres such as that of autobiography were written in it, as also testified by
the second Chaldean patriarch Yosep (1696-1713/4). In his short autobiography
he notes that, protected by the help of Christ, he went to study in a Muslim
school, because in his opinion nothing of the kind existed among the Eastern
Christians.* However, Mar Yosep did not in the first place need such knowledge
of Arabic in order to ameliorate Christian-Muslim relations, but to become part
of the Catholic community of the Middle East. The Catholics, including the
Western missionaries, used Arabic as a lingua franca that unified the Christians of
the Arabic speaking provinces of the Ottoman Empire. In my opinion, the use of

42 Most of these Arabic names are connected with manuscripts from the western and south-

ern regions, whereas combinations of Arabic and Syriac names also occur often. Kurdish
names are less prominent, at least among the men. Many of these men were priests, dea-
cons or monks, confirming that Arabic was acceptable also in clerical circles. For refer-
ences in the manuscripts (Wilmshurst, The Ecclesiastical Organisation, pp. 382-501), see:
€Abd Allah in Gazarta 1540, Diyarbakir 1546, Hesna d-Kipa 1547, Mar Pethion 1560,
Gazarta 1681, Mosul 1683 and Alqosh 1727, ‘Abd al-Masih in Rabban Hormizd/Mar
Augin 1558, Alqosh 1727, and “Abd al-Ahad in Gazarta 1561, Gazarta 1569, Mar Pethion
1686, Mosul 1696, Sharukhiya 1696, Kirkuk 1727 and Qodshanis 1731.

Cf. Sebastian Brock, “The Use of Hijra Dating in Syriac Manuscripts: A Preliminary Inves-
tigation,” in Redefining Christian Identity. Cultural Interaction in the Middle East since the Rise of
Islam, eds. ].J. van Ginkel, H.L. Murre-van den Berg, TM. van Lint, Leuven 2005, pp. 275-
90; Brock lists 25 examples from East Syriac manuscripts between 1500 and 1850. On a to-
tal of about 1500 dated manuscripts from that period this is not particularly high (1,6%),
but significantly higher than for manuscripts of the West-Syriac tradition.

Cf. Mengozzi, Israel of Algosh, pp. 100-2, where he discusses pairs of synonyms, one of
which is often a loanword from one of the neighboring languages. See further Arthur J.
Maclean, A Dictionary of the Dialects of Vernacular Syriac as Spoken by the Eastern Syrians of
Kurdistan, North-West Persia, and the plain of Mosul, Oxford 1901, who meticulously indi-
cates the provenance of each word.

For the Syriac text see Giamil, Genuinae Relationes, p. 209, for more references, also to the
Arabic version, see Teule, “Joseph IL,” pp. 222-34.
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Arabic by the Chaldeans was more a part of Catholicism than of Muslim-Chris-
tian relationships.4¢

Whereas the use of Arabic indicates that the Christians were not isolated from
their Muslim context and were part of the same cultural milieu, the texts in Syriac,
and especially in Sureth, include unambiguous polemic references to this same
Muslim context. Of these allusions, the most explicit refer to the political oppres-
sion the Christians felt themselves suffering under. A typical example is the prayers
in the colophons asking for protection for a certain village. In 1735, in the difficult
period following the first campaign of the Persian Nadir Shah in Northern Meso-
potamia, the scribe Simeon of Alqosh prays for his village and the nearby monas-
tery:4

This book was written in the blessed and blissful village, prosperous in the orthodox

faith and strong in the Pauline Gospel, Alqosh, the village of Nahum the prophet,

which was set and laid out by the Lord, the Spirit, near the most holy monastery of Mar

Rabban Hormizd the Persian — may our Lord protect it with his mighty right hand, and

may he silence and bring to an end the oppression of the oppressors (#umya d-tlume) and

the taxes of the sultans [sheqla d-shultane], through the prayers of Rabban Hormizd,
Amen.

A year later, in 1736, his uncle, the scribe and priest Yosep of Alqosh, used even
stronger words when begging for the protection of his village Alqosh:*

May the Lord Christ build it, enlarge it with his strong right hand, and quiet and with-
draw from it the oppression of the oppressors, and the injustice of the wicked, and turn
away from it the rage and anger of evil and barbarous men; a strong foot, I say, and a
destroying hand - through the prayers of the ark of light, Mary and of the prophets of
the Old and the saints of the New, Amen.

Earlier attestations of similar prayers, in connection with other villages, suggest
that the phrases themselves were formulaic and part of the art of writing of the

46 See Hilary Kilpatrick, “From Literatur to Adab: The Literary Renaissance in Aleppo around
1700,” The Journal of Eastern Christian Studies 58 (2006), pp. 195-220, and my “Classical
Syriac, Neo-Aramaic and Arabic in the Church of the East and the Chaldean Church be-
tween 1500 and 1800%, Aramaic in its Historical and Linguistic Setting, eds. H. Gzella, M.L.
Folmer, Wiesbaden 2008, pp. 335-52.

47 Camb. Add 1996, see Wright, A Catalogue, vol. 1, p. 424. For the economic effects of the
wars with Persia in this region, see Khoury, State and Provincial Society, pp. 64-8; a lengthy
Syrian Orthodox colophon written in Qaraqosh (near Mosul) in 1746 provides an eyewit-
ness account of the second invasion of Nadir Shah in 1743, which included the pillaging
of Rabban Hormizd and Alqosh. See M.H. Pognon, “Chronique Syriaque relative au siége
de Mossoul par les Persans en 1743,” in Florilegium on recueil des travaux d’érudition dédiés a
monsienr le marquis Melchior de Vogiié, ed. G. Maspero, Paris 1909.

48 Cambridge Or. 1294 (1736), in A.E. Goodman, “The Jenks Collection of Syriac Manus-
cripts in the University Library, Cambridge,” Journal of the Royal Asiatic Society (1939), pp.
595-96; text in Classical Syriac (personal notes): ma‘mar-lah maran msiba. mawreb-lah b-
yammineh hayltanayta. w-nsalle w-nbattel mennah tlumya d-tlome w-awla d-awwale. w-mahpek
mennah hemta w-rugza d-(nashé bise barbaraye. regla ‘asinya, amarnd. w-ida bazzuzia. b-slut
qbut nubra maryam. w-da-nbiyé da-b-attiqa wa-d-qaddisa da-b-hadta, améyn.

https://doi.org/10. b _ Open Access -


https://doi.org/10.5771/9783956506826 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/

APOSTASY OR ‘A HOUSE BUILT ON SAND’ 235

time. However, both their more frequent occurrence in certain difficult periods
and their relatively concrete description of the hardships of the time indicate that
they have to be taken seriously as a description of the types of hardship endured
by the Christian community.** Usually, those who caused this adversity are not
mentioned by name. Yosep of Telkepe, however, explicitly links such troubles to
the Muslim rulers. The epilogue of the poem “On Revealed Truth” opens with the
following exhortation to prayer:*0

Come, let us glorify, Christians/ and let us keep on beseeching Him / that he make
peaceful times for us / and save us from the Muslims;

That he save us from the Ishmaelites / from the nations®! and the barbarians / this life
has been made bitter to us / May our Lord re-establish the Greeks;

That he establish the Greeks in our days / so that we might rebuild all our churches /
that he bring peace to our countries / and protect our priests and pastors.

The combination of the prayers in the colophons with these lines in Yosep’s po-
etry leads to the conclusion that in the eyes of the Christians of Mesopotamia,
Muslim rule was seen as an obstacle to peace and prosperity for their community.
It is Muslim landlords that oppress the Christians by taxing them highly, by not
securing peace, and by prohibiting the rebuilding of churches. The colophons of
this period, which in general do not include historical comments, refer in a num-
ber of cases to concrete occasions when the patriarch or the scribe was personally
affected by political upheavals, usually when Kurds in Northern Iraq caused unrest
in the Alqosh region, notably in 1701-2, 1717, 1751, 1823 and 1844.52 One excep-

49" Two manuscripts from the late 16" century use the same expressions in different combina-

tions, cf. Camb. Add 1975 (Wasta 1586), in Wright, 4 Catalogue, vol. 1, pp. 79-80, and Ms
Sachau 31(Abnaya 1591), in Eduard Sachau, Verzeichniss der Syrischen Handschrifien der Ko-
niglichen Bibliothek zu Berlin, Berlin 1899, vol. 1, pp. 129-30. In this early period such notes
might refer to the Celali rebellions, see Suraiya Faroghi, Bruce McGowan, Donald Qua-
taert, and Sevket Pamuk, An Economic and Social History of the Ottoman Empire, Volume Two:
1600-1914, Cambridge 1994, pp. 433-39.

Yosep of Telkepe, “On Revealed Truth,” pp. 85-7, in Mengozzi, Israel of Algosh, vol. 1, pp.
80-1; vol. 2, pp. 184-85.

Note that one of the variants has “oppressors” (flome) rather than “nations” (fohme).

On the Kurdish raids in 1701/2 that caused a copyist to leave his village, see the notes in
Seert 34 (Monastery of Jacob the Recluse, 1611) and Seert 47 (Seert 1702), in Scher, Cata-
logue, pp. 24, 31-2; on the patriarch who left Alqosh for Telkepe for fear of the Kurds in
1717, see Mosul 31 (Telkepe 1717) in A. Scher, “Notice sur les manuscrits syriaques con-
servés dans la bibliothéque du patriarcat chaldéen de Mossoul” Revue des Bibliothéques 17
(1907), p. 236, and Ming. 595 (Telkepe 1717) in A. Mingana, Catalogue of the Mingana Col-
lection of Manuscripts now in the Possession of the Trustees of the Woodbrooke Settlement, Selly Oak,
Birmingham, Cambridge 1933, vol. 1, p. 1134; on the flight of Mar Isho‘yaw to Seert due
to raids by Oz Bek in 1751, see Seert 54 (Sduh 1610) Scher, Catalogue, p. 37; on the occu-
pation of Semel by the Kurds in 1823, see Mosul 6/Bidawid 116 (Alqosh 1823) in Scher,
“Notice”, p. 230; on the attacks by the Kurdish emir of Rawanduz on Mosul, Amadiya and
Algosh in 1832, see Dawra Syr 525 (Rabban Hormizd 1832), note in Arabic in Petrus
Haddad and Jacques Isaac, AFMakhtatat al-Suryaniyya wa-I-“Arabiyya fi kbizanat al-
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tionally long and detailed note describes a conflict between Kurdish tribes near
Amadiya in 1706, in which the Mezarnaye led by “someone called Mahdi” clashed
with the Yezidi Daznaye, again leading to the patriarch’s flight from Alqosh.>?

In the lines quoted above, Yosep further suggests that only a change of govern-
ment from “Ishmaelites” to “Greeks” could guarantee better living conditions for
the Christians. Although the term “Greeks” is vague and not connected to an exist-
ing country, it probably indicates a Christian rather than a Muslim administration.
This is confirmed by texts of another type. The earliest example in this period is a
Syriac letter written in India in the early 1500s, after the arrival of the Portuguese.
These, according to the Indian bishops who wrote the letter, were sent by “the king
of the Christians of the West” who “has sent powerful ships to our country of In-
dia.” According to the clerical author, this Western Christian intervention led to a
welcome defeat of local rulers, and “fear and dread is in the heart of all the pagans
and Muslims of these countries.” This text makes clear that the West was greatly
appreciated as a help in the defeat of the Muslims, be it in India or in the Middle
East. That ideas such as this were current among the Christians of Kurdistan is also
confirmed by texts from the end of this period, when the missionary explorers
Smith and Dwight visited the region in 1831. To their own amazement and dis-
may, these two American pastors were seen as forerunners of the liberators from
Muslim oppression, in phrases reminiscent of the Syriac text of the early 1500s, re-
ferring to the passing of government into the hands of Christian kings in order to
liberate the Christians from the oppression by the Muslims.>>

rabbaniyya al Kaldaniyya fi Baghdad [‘Syriac and Arabic Manuscripts the Library of the
Chaldean Monastery, Baghdad’], Baghdad 1988, pp. 238-39; on the events of 1843-1844,
see Camb. Add 1981 (originally from 1607, repaired in Mosul 1844) in Wright, Manu-
scripts, vol. 1, pp. 189-92: “Today we are dwelling in the city of Mosul because we fled be-
fore the Emir of the Bohtaye, Badr Khan Bey, the oppressor, who laid waste the region of
Diz and the whole region of Tiari - he struck them with the sword and destroyed all the
monasteries and churches.”

53 Camb. Add. 2017 (Telkepe 1706), in Wright, Manuscripts, vol. 2, pp. 558-60.

54 Cf. Murre-van den Berg, “The Church of the East,” p. 318, and Assemani, Bibliotheca Ori-
entalis, vol. 3, pp. 595-98. Another copy of this MS is found in Berlin 59 (Urmia region,
18th ¢.), see Sachau, Verzeichniss, vol. 1, pp. 201-2.

55 Smith, Researches, pp. 393-94, 406. I tend to think that this longstanding expectation of
foreign help was one of the reasons why in the early 1840s the Patriarch of the Church of
the East was eager to be in touch with the British, French and American missionaries in
the region, thereby sowing seeds of distrust among his Kurdish neighbors, which com-
bined with larger geo-political developments unrelated to the Assyrians culminated in the
massacres of Assyrian Christians by Badr Khan Bey in 1843. This factor is overlooked in
the otherwise insightful overviews in Sarah D. Shields, Mosul before Iraq: Like Bees Making
Five-Sided Cells, Albany, NY 2000, pp. 51-8, and John Joseph, The Modern Assyrians of the
Middle East: Encounters with Western Christian Mission, Archaeologists, and Colonial Powers,
Leiden 2000, pp. 74-85. Among the Armenians, similar expectations of foreign support in
shaking off Muslim rule were present, leading to a number of concrete attempts at coop-
eration between 1500 and 1800, see Razmik Panossian, The Armenians: From Kings and
Priests to Merchants and Commissars, London 2006, pp. 110-19. It is likely that the leadership
in the East Syriac community was aware of these attempts among the Armenians.
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Although in these references Islam as a religion is not discussed and the charges
against Muslims are political rather than religious, the proposed solution (the com-
ing of Christian kings), suggests that in the eyes of the Christians the political or
economic conflict was interpreted in religious terms. The first aspect reflecting this
is the fact that, in line with countless earlier Christian authors, Muslim authority
over Christians was seen as punishment for their sins. Yosep of Telkepe wrote in
his poem “On Divine Economy”:%¢

Since we have trodden on our Lord’s commandments / we have been delivered into the
hand of Muslims>’

into the hand of the Ishmaelite people®® / an onager, a desert ass / so our Lord called
Ishmael / from the time of Abraham the chosen’?

From the time of Abraham father of kings / the Lord King of kings said / that kings will
rise in Ishmael®® / The Lord causes kings to rise and fall

May he make the evil kings fall / so that they remain confused in the anger of our Lord!
/ May he make the holy kings rise / so that they have mercy for all mankind!

That they show mercy and justice / May he restore peace in the villages / so that they
rebuild the churches / and raise in them praises to our Lord

Syriac literature, especially that of community-oriented poets such as Yosep, fol-
lowing in the footsteps of, for instance, Giwargis Warda of the 13t c., has always
used the oppression and the adversaries of the people to exhort them to repen-
tance and faith.®! Even more, the rise of the kings from Ishmael is part of the
promise made by God to Abraham. However, the same belief in God’s hand in
the rise of Muslim kings also encourages the belief in a final overthrow of their
rule: in the end “holy” kings will rise and restore peace in the villages.

Mengozzi, who edited and studied these texts, notes the polemical use of Arabic
and Muslim terminology. Words like hadith and shart (<shariyya) are not used to
show proximity to Muslim interpretations of the world, but to point to the Chris-
tian, that is, better, way of understanding them.®? The Christian hadith is the badith

%6 Yosep of Telkepe, “On Divine Economy,” see Mengozzi, Israel of Algosh, vol. 2, pp. 119-21

for text and interpretation.
57 Sureth: msolmex b-ida d-mushelmane
58 Sureth: b-ida d“amma ishma‘laya.
9 Gen. 16:12.
60 Gen. 17:20, “twelve kings.”
61 On Warda, see David D. Bundy, “George Warda as Historian and Theologian of the 13th
Century,” Acta Orientalia Belgica 7 (1992), pp. 191-200. For a contemporary example, see
the edition and translation of the elegy by the priest Saumo on the victims of the plague
that struck the plain of Mosul in 1734: Bruno Poizat, “La Peste de Pioz. Suite et fin,” in
Semitica. Serta philologica Constantino Tsereteli dicata, eds. Riccardo Contini, Fabrizio Pennac-
chietti, Mauro Tosco, Turin 1993, pp. 227-72.
An Arabic text indicates that this interpretation of the term is already found with the early
14th Awdisho of Nisibis; cf. Herman Teule, “A Theological Treatise by I§o¢yahb bar Mal-
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b-leshshana sabbiba, the true story and the only revelation.®® This also means that
the reference to John the Baptist as the “seal of the prophets”, mentioned above in
connection with the polemics against the Jewish community, at the same time,
and probably at a more important level, polemicizes with Muslim theology. Ac-
cording to the priest Yosep, it is Yohannan (John) rather than Mohammed who is
the “seal of the prophets”.¢* From this perspective, the many references in Yosep’s
poetry to the uniqueness and eternal importance of the Christian faith find their
meaning not primarily in the opposition to other Christians or Jews, but in the an-
tagonism to Islam.

It is in this opposition that the most important concern of the Christian writers
of the time comes to light: that political and economic oppression results not only
in hardships and economical setbacks, but that their situation as a sometimes vul-
nerable minority might also induce Christians to become Muslims. An intended
marriage to a Muslim woman might have been another reason to contemplate
conversion, as becomes clear from stories told to the missionary Smith.®> We have
little concrete evidence about the number of East Syriac Christians that converted
in this period, but a re-reading of these texts has convinced me that it was a more
important phenomenon than has been assumed, even though the texts only inci-
dentally refer to this.®® Notably, some notes in manuscripts of the 1570s refer to
the conversion of the Syrian Orthodox (West Syriac) patriarch Nacama to Islam in
1572, whereas a later note also documents the conversion of two Armenian cler-
ics.” The Syriac text of these colophons has not been edited, but it is likely that
the verb kaper is used, ‘to apostatize’, or makper ‘to cause to apostatize’. This word

kon preserved in the Theological Compendium Asfar al-Asrar,” The Journal of Eastern Chris-

tian Studies 58 (2006), pp. 235-53, here p. 242.

Mengozzi, Israel of Alqosh, pp. 116-18, reference to Yosep of Telkepe, “On Revealed Truth,”

p. 84.

64 Ibid, p. 118.

65 Cf. Smith, Researches, p. 383, about a man becoming Muslim in order to marry (but who

died after having denied Christ, but before having become Muslim), and pp. 385 and 389

about the ecclesiastical ritual to be followed if an apostate wanted to return to the church.

Court records from other parts of the Ottoman Empire suggest that intended marriage or

divorce were a frequent reason for conversion to Islam, compare Masters, Christians and

Jews, pp. 34-5.

Apart from conversions to Islam, conversions to Yezidism might also have threatened

some communities of the Church of the East, at least in the 1610s; compare Nelida Fuc-

caro, The Other Kurds: Yazidis in Colonial Iraq, London/New York 1999, pp. 47-8, basing her-
self, among other sources, on a Syriac colophon translated by M.H. Pognon, “Sur les Yé-

zidis du Sindjar,” Revue de I’Orient Chrétien 2 x (1915-17), pp. 327-29.

67 Seert 83 (Gazarta 1557/1572), Scher, Catalogue, p. 63; Diyarbakir 50 (Mar Augin 1553/
1576), in Addai Scher, “Notices sur les manuscrits syriaques et arabes conservés a
I’archevéché chaldéen de Diarbékir,” Journal Asiatique 10 (1907), p. 354. For further stories
about Christian martyrs who are said to have been killed because of (re)turning to Christi-
anity from Islam, see Jean Maurice Fiey, “Martyrs sous les Ottomans,” Analecta Bollandiana
101 i-ii (1983), pp. 387-406, who refers to forced conversions to Islam, especially during
wars (e.g., in 1832, cf. pp. 401-3).

63

66

https://doi.org/10. b _ Open Access -


https://doi.org/10.5771/9783956506826 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/

APOSTASY OR ‘A HOUSE BUILT ON SAND’ 239

occurs a number of times in the poems of Yosep of Telkepe, exhorting his listeners
not to leave the faith, but to “stand with heroism” and profess the Christian con-
fession.”®® This is expressed most clearly in Yosep’s elaboration on the parable of
the fool who built his house on sand:®°

The foolish man built on sand and his house was ruined / the ignorant (fool) [razani]
who apostatizes [kaper] in his religion [dni] and faith [haymanutheb] / all religions [dine)
are considered by him the same as the religion [dina] of our Lord / he erred and was de-
stroyed like Simon and his companions.

He did not make his life and existence perfect with the faith / but he quickly destroyed
his house / whereas the wise man endured trials with strength / he honored the religion
of our Lord and died for his profession.

According to Yosep, apostasy is the result of ignorance and foolishness, which ear-
lier have been identified as the essential mistakes of the Jews. Elsewhere Yosep
makes the explicit connection: do not become as the Jews, the apostate people,
the ‘amma kapora’ who did not see what the real religion was they should have
followed. In the eyes of Israel of Alqosh, too, following the religion of Christ
could lead to martyrdom, which in his opinion was a small price to pay in view of
the eternal rewards at the Resurrection.”! However, at the same time Yosep’s and
Israel’s insistence on the possibility of martyrdom underlines that many members
of the Church of the East were susceptible to less antagonistic views; perhaps
other religions were indeed not so different from the religion of our Lord.

Conclusions

Perhaps the most surprising result of this overview of the relationship between
Christians on the one hand and Jews and Muslims on the other was the fact that,
more than I had realized, fear of apostasy, of conversion to Islam, colored the
views of the leadership of the time. The texts do not really address this problem di-
rectly, as if the authors feared that this would attract unwanted attention to the
subject. However, by stressing the fundamental and universal importance of the
Christian faith, by portraying the Jews as a negative example of what happens to
those who leave the fold, and by presenting the Muslims as the worldly enemies of
the Christian community, the conclusion is clear: conversion to Islam is like build-
ing one’s house on sand, a foolish thing to do in this world and the next. In com-
parison, conversion to Catholicism, another aspect hardly addressed in these texts,

68 Yosep of Telkepe, “On the Life-giving Words,” p. 30, in Mengozzi, Israel of Algosh, vol. 1, p.

98; vol. 2, pp. 195-96.

69 “On the Life-giving Words,” pp. 112-15, ibid. vol. 1, pp. 117-18; vol. 2, p. 210.

70 “On Revealed Truth,” p. 116, ibid. vol. 1, p. 88; vol. 2, p. 189.

71 TIsrael of Alqosh, “On Shmuni and her Seven Sons,” ibid. vol. 1, pp. 42-50; vol. 2, pp. 163-
67.
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seems to be a minor issue: it is a subject for debate and causes schism and rivalry
within the church, but is basically seen as an inter-Christian discussion about in-
fluence, money and ritual, not about the resurrection from the dead.

The two issues, however, are closely related: the fear of Islam, that is, the fear of
becoming an ever-shrinking and weak community, forces the church to look for
other partners. Every outsider is a potential ally against the Islam that dominates
the world of the Christians of Mesopotamia, particularly those outsiders who are
also Christians. The ecumenical outlook of the Church of the East encouraged
many of its clergy and faithful to look for Catholic, Protestant or Russian Ortho-
dox support, hoping with good reason that Christian clergy of foreign lands would
be able to enlist support for their temporal needs in a society that was perceived as
basically hostile.

However, we need to be cautious and not overemphasize the antagonistic feel-
ings of the Christian community vis-a-vis the Muslim majority. The texts that
were used for this contribution are mainly clerical, and thus reflect one particular
view of the relationships between the communities, i.e., the position of those that
benefit from a clear separation between religions. As indicated above, their insis-
tence on purity, steadfastness and faith suggests that not all members of the
community agreed with them. And then, even Yosep of Telkepe was able to see
things in a more positive light:7?

May our Lord Jesus grant peace to all believing kings / and sow peace between bishops
and sultans / may he bless the winds and give us rain in the clouds / and protect the
children of the church from all oppression.
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The Politics of Protection.
Iberian Missionaries in Safavid Iran

under Shah “Abbas I (1587-1629)

Rudi Matthee

Introduction

Although it is often thought that the presence of Western missionaries in Iran
goes back no further than the early nineteenth century, the country was a destina-
tion and a work area for European men of the cloth from multiple religious or-
ders from the mid-sixteenth century onward.! Catholic missionaries stayed in Iran
following the demise of the Safavid state, epitomized by the fall of Isfahan to Af-
ghan invaders in 1722, and with the exception of the late eighteenth and early
nineteenth centuries, when chaos and insecurity engulfed the country, would
continue to reside and operate among Iranians until in the late 1930s the nation-
alist fervor of the Reza Shah regime put an end to their activities.

This study will examine the role and status of these foreign residents during the
reign of Shah ‘Abbas I (1587-1629), the period when they were first allowed to set-
tle on the Iranian mainland and, more specifically, in the shah’s newly created
capital, Isfahan. The role the missionaries played in the orbit of the Safavid court
and in wider Isfahani society went far beyond their small numbers. They served as
political intermediaries with the outside world; they were a constituency among
many in court politics; and their presence and activities created serious tensions
among various religious groups with ties to the royal court—most notably the
Shii clerics and the members of the Armenian community of New Julfa, the sub-
urb of Isfahan that was created to accommodate them after their deportation
from Armenia proper in 1604-05. I will explore the complex interaction of these
European friars with the shah as part of a wider set of relationships involving
these two domestic groups, looking at their interests and the influence they
wielded at the court. My main aim in examining the ways the shah dealt with the
missionaries as one constituency among many in his realm is to make sense of the
seemingly contradictory nature of the relationship.

1" This leaves out the presence of Dominicans and the existence of a Dominican archbishop-

ric in Sultaniyah in the early fourteenth century.
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Beginnings

Following the Treaty of Tordesillas of 1494, which gave the Iberian powers the
right to organize missionary work in the Indies without any interference from the
Holy See, Spanish and Portuguese missionaries initially had a monopoly on ac-
tivities in Iran. The first to enter the country, or rather the Persian Gulf, were the
Fathers of the Society of Jesus. The Dutch Jesuit Caspar Barzaeus (Barze or
Berzé), who was selected by the well known Franciscus Xavier for this task, arrived
in Hormuz in 1548.2 Faced with an inhospitable climate and numerous other
problems, among them the habitual difficulty of converting Muslims, the Jesuits
left the island after two decades. The Christian victory over the Ottomans at the
battle of Lepanto of 1571 and the subsequent European interest in reviving con-
tacts with the Islamic world beyond Istanbul led to a short-lived new initiative in
the form of an Augustinian mission consisting of twelve friars who in 1573 arrived
in Hormuz, now bereft of apostolic assistance. Its leader, P. Simon de Moraes, es-
tablished a convent on the island as well as a school for converted youth, most of
them Indian boys who had been brought to Hormuz as slaves.3

It would take another twenty years for representatives of various orders, begin-
ning with the Portuguese Augustinians, to gain a new foothold in Iran by estab-
lishing a lasting presence on the mainland. Renewed missionary interest in the Sa-
favid state was linked to its projected status as an ally in Europe’s struggle against
the Ottomans, but also followed the news, conveyed by an ex-Jesuit monk by the
name of Francisco da Costa who had visited Iran in 1599 on his way back from
India, that Shah ‘Abbas was ready to convert to Christianity and willing to allow
Christian friars into his realm. This prompted Pope Clement VIII, obsessed with
the anti-Ottoman struggle for the duration of his tenure (1592-1605), to take vari-
ous initiatives.* One was to send a diplomatic mission to Iran in response to the
delegation led by the English adventurer-cum-diplomat Robert Sherley that Shah
‘Abbas had dispatched to Europe in 1598. The papal mission combined religious
and political motives. Its members, Francisco da Costa, an ex-Jesuit, and his
companion Diego de Miranda, a layperson and a soldier, arrived in Iran in 1602,
instructed to try and convert Shah ‘Abbas with the promise of Western military
assistance against the Ottomans. They failed on both counts. The two men were
mired in mutual conflict from beginning to end, and the shah’s initially friendly
treatment of them changed abruptly when the news broke that the Portuguese
were preparing an attack on Iranian-held Bahrain.

See Joseph Wicki (ed.), Documenta Indica 1-18, Rome 1948-88, vol. 1, pp. 595-698.

Carlos Alonso, “El P. Simon de Moraes, pionero de las misiones augustinias en Persia (
1585),” Analecta Augustiniana 42 (1979), pp. 353-54.

As early as 1593 the pope had sent a mission to Iran urging its ruler to take up arms

against the Ottomans. See Peter Bartl, ““Marciare verso Costantinopoli’~Zur Tiirkenpolitik
Klemens’ VIIL” Saeculum 20 1 (1969), pp. 44-56.
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Without any concrete information about Shah ‘Abbas’s 1598 mission but wor-
ried about the English presence in Iran, the Spanish-Portuguese King Philip III in
the same period decided to write a letter to the Safavid ruler warning him about
the English as enemies of the Catholic church and urging him to side with
Europe’s Catholic nations. The pope, swayed by the argument that, owing to
their previous experience in Hormuz, no one was as familiar with the region as
the Jesuits, would have liked to see a Jesuit delegation establish contact with Iran
via Goa, and made efforts to that effect. Yet when the letter from the Spanish
King arrived in Goa it was not accompanied by the requisite recommendations.
Thus the Portuguese viceroy of India, lured by a generous offer of Goa’s Augus-
tinian archbishop, Dom Aleixo de Meneses, who suggested paying for the journey
out of his own pocket, chose to send an Augustinian mission instead.>

The result was the Augustinian delegation of Jer6onimo da Cruz, Anténio de
Gouveia, its chronicler, and Christobal del Espiritu Santo, who set out from Goa
in early 1602. Landing in Hormuz, these men traveled to Khurasan where they
met the shah in the early fall of the same year, after which they accompanied the
royal suite back to Isfahan. Their mission laid the groundwork for a lasting Augus-
tinian presence in Iran. Shah ‘Abbas sent the envoys back to Spain with a letter in
which he expressed his sympathy for Christianity, solicited the Portuguese to visit
his realm in great numbers, and pledged to support them in all respects.® Heart-
ened by this reaction, Philip III dispatched a new mission to Iran, led by the Por-
tuguese Luis Pereira de Lacerda. With him were three Augustinians, Belchior dos
Anjos, Guilherme de Santo Agostinho, and Diogo de Santa Anna, who became
the first long-time missionary residents in Isfahan, helping to secure a lasting
presence for their order in the Safavid realm.”

Bitter rivalry between the various orders marked subsequent missionary initia-
tives and operations—beginning with the arrival of the Carmelites in Isfahan, sent
to Iran in defiance of the Iberian monopoly on missions in Asia. Clement VIII,
furious about Goa’s viceroy’s decision to send an Augustinian delegation and the
way Da Costa and De Miranda had soiled the reputation of the Holy See with
their conduct, in 1604 decided to dispatch the first mission of Discalzed Carme-

5 Carlos Alonso, “Nuevas aportaciones para la historia del primer viaje misional de los

Carmelitas Descalzos a Persia (1603-1608),” Missionalia Hispanica 19 (1958), pp. 249-50;
idem, “Una embajada de Clemente VIII a Persia (1600-1609),” Archivum Historiae Pontifi-
ciae 34 (1996), pp. 18-19.

Anténio de Gouveia, Relagam em que se tratam as guerras e grandes victorias que alcangou o grd-
de rey da Persia Xd Abbas do grao Turco Mabometto, ¢ seu filho Amethe, as quais resultardo das
embaixadas 4 por mandado del rey D. Felippe II de Portugal fizeraé algiis religiosos da ordem dos
Eremeitaas de Santo Agostinho a Persia, Lisbon 1611, pp. 71-72.

For this mission, see Roberto Gulbenkian, L'ambassade en Perse de Luis Pereira de Lacerda et
des Péres Portugais de I’Ordre de Saint-Augustin Belchior dos Anjos et Guilherme de Santo Agostin-
ho, Lisbon 1972.
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lites to Iran.? Its members, Juan Tadeo di San Elisio and Paulo Simone were both
Spaniards. They, too, were to exhort Shah Abbas to join an alliance with the
pope and to offer military assistance in the form of engineers and artillerymen.’
When they finally arrived in Isfahan in 1607, the shah, angry at the Augustinians,
at first met them with suspicion, but ultimately gave them a cordial welcome. A
year later the Carmelite Fathers were given a house and permission to build a
church in Isfahan.10

By 1610 both the Augustinians and the Carmelites were represented in Isfahan,
allowed to operate churches and convents and to engage in circumscribed prose-
lytizing and educational activities. For nearly two decades, the Iberian fathers
continued to enjoy a monopoly in the Safavid realm, owing to the distraction of
the Wars of Religion in Central Europe as well as the absence of any notable
(commercial) activity beyond the Cape on the part of other Catholic countries.!!

Hopes and Dreams

As was seen with the first Augustinian and Carmelite missions, from the outset
two motives prevailed in the missionary endeavor in Iran. One was religious in
nature. It involved the dream of converting the shah and his entourage to the
Christian faith as a first move toward the ultimate goal of bringing the population
at large under the sign of the cross. When that dream proved unworkable, they
focused on Iran’s Armenian population, trying to win them for the Roman
Church and working to establish an Armenian seminary in Isfahan, similar to the
schools they were operating in India, China and Japan.!?

This in turn angered the Augustinians, who protested with the pope and the Spanish king
arguing that the arrival in Iran of yet more missionaries, especially missionaries belonging
to a different order, would make Muslims, known to be very curious, wonder about the
differences in style, thus lowering the credibility of the fathers, as well as impede coopera-
tion among the missionaries themselves. The Carmelites countered by arguing that little
cooperation would be needed given the size of the field. The issue had national overtones
as well. The Portuguese Augustinians disliked the mostly Spanish Carmelites, who in turn
mistrusted the perceived efficacy of the Augustinians, members of a nation that, according
to the Carmelites, had made itself hated in all of Asia with its pride and presumptuous-
ness. See “Affari de Persia,” Biblioteca da Ajuda, Lisbon, Cod. 46-X-17, fols. 562ff; and
Luis Gil Fernéndez, El imperio luso-espariol y la Persia safdvida 1 (1582-1605), Madrid 2006,
p. 54.
9 Anonymous (ed.), A Chronicle of the Carmelites in Persia and the Papal Mission of the XVIIth
and XVIIIth Centuries 1-2, London 1939, p. 127.
10" Tbid., p. 143.
11" In 1616 the Italian Dominican Paul Cittadini arrived in Nachjavan, sent by the Vatican as
the vicar of the Armenians. Otherwise, the Iberian monopoly would end with the arrival,
in 1628, of the French Capuchins in Iran.
Carlos Alonso, Antonio de Gouvea, O.S.A. Diplomdtico y visitador apostdlico en Persia (T 1628),
Valladolid 2000, p. 78.

12
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The other goal had a geopolitical character. Missionaries played a part in the
grand European strategy of trying to lure the Safavid ruler into a projected anti-
Ottoman alliance, with a promise of military assistance in the form of artillery
specialists, engineers and ordnance, if he complied. The two objectives were re-
lated; by implication military assistance was contingent on the ruler’s willingness
to make concessions on the religious front.

Proselytizing and military assistance had long been connected. Missionary
hopes of converting the populace by way of its leadership go back at least as far as
the Mongol period—the thirteenth century. Christian Europe, informed about
these far-away lands by Nestorian missionaries, saw the Mongol elite as favorably
disposed to Christianity, one step away from converting. At the same time, Chris-
tian rulers approached the Mongols in hopes of joining forces with them against
the Turks—:z casu the Seljuks, the new threat to the Holy Land and its Christian
shrines.

Although they never bore fruit, expectations of joint action survived the de-
mise of the Mongols; all through the reign of the Timurids and the Ag-Quyunlu
dynasty European kings and popes continued to probe Muslim rulers on their in-
terest in cooperating with them against the Turks. The rise of the Safavids as a
formidable political force in the early sixteenth century generated new enthusiasm
for diplomatic initiatives around this theme, both on the part of the papacy and
among emerging and increasingly assertive early modern European states. Euro-
pean opinion-makers hailed Shah Isma“il not just as the charismatic leader that he
was, but as a visionary ruler sent by God, a savior who was ready to convert to the
Christian faith and who might come to the rescue of the Christian West, now
threatened by the Ottomans. As early as 1502, a year after the shah’s accession,
the Venetians sent an exploratory mission to Tabriz. Once secure on the throne,
Isma“l reciprocated by dispatching envoys to various European courts.!* None of
these contacts ever had any lasting impact; no Muslim ruler converted, and assis-
tance remained desultory, mostly confined to the shipment of some artillery. The
same is true for the reign of Isma‘il’s successor, Shah Tahmasb (1524-76), who
continued to receive Western diplomats in an apparent willingness to join the
European nations in a grand alliance against the Ottomans—his own main ene-
mies, who invaded Iran three times during his reign—without ever coming to an
agreement with any Western power.

Shah Tahmasb’s fervent devotion to the Shi‘i faith momentarily stymied any
prospects for conversion.!* Christian proselytizing efforts resumed under Shah

13 Biancamaria Scarcia Amoretti (ed.), Sah Isma’il I nei <<Diarii>> di Marin Sanudo, Rome
1979, pp. 32-39; and Barbara von Palombini, Biindiswerben abendlindischer Mdichte um Per-
sien 1453-1600, Wiesbaden 1968, pp. 43ff.

Even Shah Tahmasb, despite his image as a dour bigot deadly afraid of contamination by
non-Shi‘is, in some ways lived up the traditional image of respect for people of the Book,
in casu his Armenian subjects. As several royal decrees, farmans, confirm, he recognized

14
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Khudabandah, who in 1578 succeeded the ephemeral Shah Isma‘il II. Early re-
ports about Khudabandah’s Christian leanings came from an Armenian named
Juan Bautista, who was sent to Iran by the viceroy of Naples. Shah Khudabandah
sent him back to Europe. Before going to Spain, Bautista first headed for Goa,
where he spread a sensationalist account about the miraculous recuperation of
Hamzah Mirza, the shah’s son who, substituting for his purblind father, at the
time was Iran’s effective ruler. Hamzah Mirza was said to been persuaded by his
wife, the daughter of Alexander, the ruler of Kakheti, the eastern part of Georgia,
to turn to the holy cross and to promise to convert upon recovery. Bautista made
it sound as if the ruler and his son had sent him to Spain with gifts and a request
for missionaries who would assist in the conversion of the country.!

Shab Abbas I and Christianity

The Christian notion that, eventually, Muslim rulers might convert to Christian-
ity has old prophetic roots going back at least a far as the Mongols. In the six-
teenth century this dream not just included the Safavids from Shah Isma‘il on-
ward and the Mughals under Sultan Akbar, but even the Ottoman sultan, who in
Western Europe was commonly seen as the Anti-Christ. In Iran, such hopes re-
mained alive into the reign of Nadir Shah in the 1740s, more than a century after
reaching a high point with Shah ‘Abbas I (1587-1629).1¢ The sources offer abun-
dant information about the latter’s favorable treatment of Christian missionaries,
his love of religious disputation, and his interest in Christianity, its symbols and
its rituals. Hopes of conversion, raised by various early travelers returning from
Iran, were fueled in particular by the high-profile apostasy of three members of a
Safavid mission visiting Italy, followed by the conversion of another three from
among the mission’s remaining members once they had reached Spain in 1601.17
As had been the case with the Mongols, there was a strong Christian impulse at
the Safavid court and the country at large, and women were an important factor
in this. It is known that several Mongol rulers had Christian spouses, and even if

and sponsored Armenian monasteries and lay communities in places like Marand,
Nakhjavan, Kachin, Tatev, and Agulis. See A.D. Papazian, Persidskie dokumenty Matenada-
rana, Ukazy, vypusk 1, Yerevan 1956, docs. 12-18; summaries in Renate Schimkoreit, Rege-
sten publizierter safawidischer Herrscherurkunden. Erlasse und Staatsschreiben der friihen Neuzeit
Irans, Berlin 1982, pp. 147-48, 150, 162.
15" Alonso, “El P. Simon de Moraes,” p. 358.
16 For the belief that Nadir Shah was ready to convert to Christianity, see Anonymous (ed.),
Chronicle of the Carmelites, pp. 637, and 986-87.
Three members of the Iranian mission sent to Europe by Shah ‘Abbas in 1599 converted
to Christianity during their stay in Italy; another three, among them the well-known
Uruch Beg, better known as Don Juan of Persia, converted and defected after arriving in
Spain. See Angelo Michele Piemontese, “Les célébrités du Janicule et les diplomates safa-
vides émigrés 3 Rome,” Eurasian Studies 5 (2006), pp. 271-96.
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it never led to the conversion of their husbands and the elite, the influence of
several of these women on their husbands is well documented. The Safavids, in
turn, recruited many of their wives and concubines from the Christian nobility of
the Caucasus, and over time Georgian and Armenian women came to inhabit the
harems of the elite in great numbers. One of Shah ‘Abbas’s own wives was a
Christian. She apparently worked hard to serve Isfahan’s Christian community,
taking advantage of the services of Asad Beg, a favorite of the shah who had di-
rect access to the palace. Among the letters that Da Costa and De Miranda
brought with them one was directed to her.!3

All this was not lost on the missionaries. It is not for nothing that Diego da
Miranda was instructed by his superiors to try and reach the shah through the lat-
ter’s spouse.!? Robert Sherley, having returned from Iran and writing from Rome
in 1609, opined that Shah ‘Abbas was particularly friendly toward Christians
since he had taken a Christian wife, the daughter of Simon Khan, one of the
kings of Georgia. He called this spouse the reason why many highly placed func-
tionaries were either Christian or favorably disposed toward Christianity. The
message that Sherley had brought with him from Iran for Pope Paul V included a
request for military experts and a proposal for the formation of a defensive league
with Christian nations. It also spoke of the shah’s desire for Christian missionar-
ies who would be given full freedom to preach; and it contained a promise that
‘Abbas would make his Christian, Armenian and Georgian subjects conform to
the Catholic rite.?

Shah “Abbas indeed appeared very sympathetic to the Christian faith. Gregari-
ous and affable, he would sit with missionaries and query them on their faith and
its tenets; witness reports have him ask the Fathers for saintly relics, make the sign
of the cross over the wine cup of his European drinking partners, and drink to the
health of the pope.?! Since the missionaries themselves are typically the source
for this information, one should be cautious not to take everything they say at
face value. Wishful thinking with regard to the shah’s readiness to convert may
have led them to exaggerate or misread signs. Intensely competitive, members of
individual orders may also have been keen to demonstrate that the Safavid ruler
was particularly friendly to them as individuals or to their particular order; and
some stories may even be apocryphal. But collectively they do add up to a picture
of a ruler who was extraordinarily eager to learn about Christianity and its sym-

I8 Tt remains unclear if the letter reached its destination. See Alonso, “Una embajada de

Clemente,” p. 9; Anonymous (ed.), Chronicle of the Carmelites, pp. 88-89.

Alonso, “Una embajada de Clemente,” p. 29.

In Angelo Michele Piemontese, “I due ambasciatori di Persia ricevuti da Papa Paolo V al
Quirinale,” Miscellanea Bibliothecae Apostolicae Vaticanae 12 (2005), pp. 396-97.

Anonymous (ed.), Chronicle of the Carmelites, pp. 93-94; Report by Fr. Paolo Maria on the
state of Catholicism in Persia, 8 April 1616, in Biblioteca da Ajuda, Lisbon, Cod. 46-X-17,
fol. 593v; Carlos Alonso, “El primer viaje desde Persia a Roma del P. Vicente de S. Franci-
sco, OCD (1609-1611),” Teresianum. Ephemerides Carmelitae 40 (1989), p. 540.

19
20

21

https://doi.org/10. b _ Open Access -


https://doi.org/10.5771/9783956506826 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/

252 RUDI MATTHEE

bols and who showed great affection for some of its representatives. Father Juan
Tadeo, for one, not just became Shah ‘Abbas’s friend but his confidant, in addi-
tion to serving him as interpreter. De Gouveia—whom the shah came to dislike
over time—claims that ‘Abbas had asked him, in the company of Konstantin
Mirza, a renegade Georgian prince and one of the shah’s favorites who also
served as darughab, mayor, of Isfahan, to teach him how to cross himself.2? The
Portuguese envoy also recounts how the shah, accompanied by his son Safi
Mirza, visited the Augustinian church in Isfahan, listened to chants and inquired
about the meaning of the sign with the letters IHS that adorned the altar.?3 Diogo
de Santa Anna, the first prior of the Augustinian convent in Isfahan, called
‘Abbas very much inclined, nclinatissimo, toward Christians. He added that the
monarch had not just made the sign of the cross in front of Christian fathers, but
at one point had taken a necklace with a wooden cross from one of them and put
it around his own neck. The Augustinian also opined that, either because the shah
was little firm in his Muslim faith, or because of the influence his Georgian harem
women, with whom he conversed more than with anyone else, had on him, had
told him that he knew Mary had given birth to Christ while being a virgin.
‘Abbas, he said, had told him personally that he was a Christian at heart, to
which Diogo de Santa Anna had replied that in that case one should also profess
it by mouth.?*

The shah showed an especially keen interest in the visual aspect of the Chris-
tian faith. He never went as far as the Mughal Sultan Akbar, who dressed “in the
Portuguese manner, with a sword and dagger,”?> but like the latter, he appeared
fascinated by Christian imagery, especially in the form of illustrated Bible manu-
scripts and other religious works. Aleixo de Meneses, the Goan archbishop, sent a
lavishly illustrated copy of a “Life of Jesus Christ,” which the Gouveia delegation
took with it as a gift for the Safavid ruler, justifying this choice by referring to
‘Abbas’s well known interest in Christianity.?6 In 1608, during their first visit to
Iran, the Carmelites presented the shah with a richly bound and beautifully illus-
trated copy of the Old Testament, the so-called Morgan Bible. He expressed great
curiosity about the volume, and in particular about the miniatures it contained,
and ordered that the meaning of the text and the illustrations on each page be

22
23
24

Alonso, Antonio de Gonvea, p. 41.

De Gouveia, Relagam, p. 209.

Carlos Alonso, “Due lettere riguardanti i primi tempi delle missioni agostiniane in Persia,”
Analecta Augustiniana 24 (1961), pp. 156-7; Roberto Gulbenkian, “De ce qu’avec la grice
de Dieu, le Pére ‘Servo sem proveito’ fit dans le royaume de Perse,” in Estudos Histdricos 1-
3, ed. idem, Lisbon 1995, vol. 2, pp. 145-6.

2> Diogo de Couto, Da Asia, Decada nona, Lisbon 1974, pp. 66-67, quoted in Pedro de Moura
Carvalho, “Goa’s Pioneering Role in Transmitting European Traditions to the Mughal and
Safavid Courts,” in Exotica: The Portuguese Discoveries and the Renaissance Kunstkammer, eds.
Helmut Trnek and Nuno Vasallo e Silva, Lisbon 2001, p. 75.

26 Alonso, Antonio de Gouwvea, p. 39.
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explained in Persian in the margins. Two years later, while attending the Arme-
nian Celebration of the Epiphany, ‘Abbas read a passage from an old copy of the
Gospels. In 1616, he ordered Juan Tadeo to translate the Psalms and the Gospels
into Persian.?’ In a report from Iran written in the same year, finally, F. Paulo
Maria narrates how, during a dinner party, he presented the shah with a work with
the writings of Cardinal Belarminio, adding that the ruler had parts of the text
read to him. The shah told him that he often read the Gospels, referring to the
copy that he had received from the Carmelite fathers. On the same occasion
‘Abbas indicated to this guest his great desire to travel to Rome and visit the
pope. 28

In the letter Shah ‘Abbas gave to De Gouveia to carry to King Philip II1, the
Safavid monarch assured the Spanish monarch that he favored the Christian faith
in all respects and that he wished it would grow from day and to day, adding that
he would welcome Christians and the Portuguese coming to his realm in great
numbers and that he would do nothing to disturb them.?’ The shah at times even
appeared to reinforce the idea that he was but one step away from converting,
and on several occasions even endorsed Christianity in front of his own officials.
Handed a relic by De Gouveia’s companion, Fray Christobal do Espiritu Santo,
he turned to his son Safi Mirza and the court officials who were gathered around
him asking them if they would join him if he became a Christian. Their response
was that they were his majesty’s servants and would follow him wherever he
went.39 ‘Abbas made the same Safi Mirza, the eldest of his sons and his heir-to-be
(until he had him killed in 1615), promise to treat the missionaries as well as he
did himself.3! At one point the Safavid ruler is said to have praised the rulers of
Christian lands in front of his entourage, expressing his admiration for the fact
that their subordinate officials rarely rebelled against them—to which the assem-
bled Carmelite fathers judiciously responded that this was because Christianity
teaches a king’s subjects to obey him unconditionally. In 1620, the shah accepted

27 Roberto Gulbenkian, The Translation of the Four Gospels into Persian,” in Estudos Histdricos 1-
3, ed. idem, Lisbon 1995, vol. 3, pp. 81-82, 85-86; Marianna Shreve Simpson, “Shah
‘Abbas and His Picture Bible,” in The Book of Kings. Art, War, and the Morgan Library’s Me-
dieval Picture Bible, eds. William Noel and Daniel Weiss, London 2002, pp. 121-41; and
Alonso, “El primer viaje,” pp. 538-39. The rulers of Mughal India evinced a similar interest
in Christian images. It is said that Akbar and Jahangir were enthralled with the oil paint-
ings filled with Christian themes presented to them as gifts by Jesuit fathers as of the
1580s. They ordered numerous copies to be made, including sensitive scenes such as the
Crucifixion. See Heike Franke, “Herrscher zweier Welten. Selbstenszenierung der Mogul-
kaiser in Text und Bild,” Asiatische Studien 57 (2003), pp. 324-25.

28 Report by Fr. Paclo Maria on the state of Catholicism in Persia, 8 April 1616, in Biblioteca
da Ajuda, Lisbon, Cod. 46-X-17, fols. 593v-94.

29 De Gouveia, Relagam, p. 62.

30 Anténio de Gouveia, Jornada do Arcebispo de Goa Dom Frey Aleixo de Menezes, Lisbon 1606,
p. 134; idem, Relagam, p. 60.

31 Carlos Alonso, “El primer viaje,” p. 540.
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a copy of the Book of Psalms and told the people seated around him that who-
ever did not believe in its contents was an infidel.32 In the same year, visiting the
house of the late Khajah Safar, the first leader, kalantar, of the Armenian commu-
nity of New Julfa, he similarly insisted that whoever did not believe in Jesus
Christ and was not convinced that he was the spirit of God, should be considered
an unbeliever, kafir3* And in June 1621, ‘Abbas held an audience for a visiting
Carmelite father and several representatives of the English East India Company,
during which religious issues were discussed, in particular the doctrinal differences
between Catholicism and Protestantism and the question of allegiance to the
pope. The shah ended the session by saying: “I love the Lord Jesus Christ and St
Mary so much that, were anyone in my kingdom to speak ill of or blaspheme
against them, I would have them burnt alive.”* Yet, for all his curiosity about
Christianity, “Abbas never converted. His interest in the foreigners who visited his
realm and the faith they brought with them was real, but all of it ultimately
served a series of larger objectives and more pressing interests, his own as well as
those of other forces in Safavid society.

Counter Forces:
A. Shab <Abbas’s Motives

The general attitude of toleration for Christianity and its adherents should not be
interpreted as inherent philo-Christianity on the part of the Safavid elite. It
should not be forgotten that Jesus Christ is recognized as a prophet in Islam, and
that both he and his mother Mary are referred to in the Qur’an and that a posi-
tive attitude towards them was only to be expected. One detects little sympathy
for Christians in the brutality of Shah ‘Abbas’s campaigns into Georgia, which
devastated large tracts of land, destroyed thousands of Armenian homes, and re-
sulted in tens of thousands of casualties and the reported enslavement of any-
where between 130,000 and 300,000 people.?> Nor did the shah exhibit any pro-
Christian feelings when he had Princess Ketevan, the mother of the renegade
Georgian Prince Taymuraz, tortured to death for refusing to forsake the Christian
faith, or when he ordered the execution of five of his tribal Lur subjects for con-

32 Anonymous (ed.), Chronicle of Carmelites, pp. 240, 250

33 Ibid., p. 245.

34 1Tbid., pp. 248-54.

35 Iskandar Big Turkman, Tarikh-i “alam-ara-yi ‘Abbasi 1-2, ed. Iraj Afshar, Tehran 1350/1971,
vol. 2, p. 875. Also see Lucien-Louis Bellan, Chab ‘Abbas I. Sa vie, son histoire, Paris 1932,
pp. 224-26, 230; and Roberto Gulbenkian, “Relagdes religiosas entre os Arménios € os
Agostinhos Portugueses na Pérsia no século XVIL” in Estudos Histdricos 1-3, ed. idem, Lis-
bon 1995, vol. 1, p. 219.
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verting to Christianity.3¢ Even if the latter order had less to do with religion than
with reasons of state—the people in question are said to have been caught as spies
intent on assisting the Portuguese in Hormuz—the incident shows that the option
of reneging on Islam was not available to everyone.3”

For all their rapturous reports about Shah ‘Abbas’s Christian inclinations, the
missionaries themselves were not necessarily fooled either. Diogo de Santa Anna
opined that the signals of ‘Abbas’s sympathy for Christianity were fallacious, that
the shah did not speak from the heart but out of deception, as a false Moor repre-
senting a fraudulent faith.3® A similar reaction comes from the Carmelite father
who, in response to the shah’s insistence that whoever did not believe in Jesus
Christ as the spirit of God should be considered an unbeliever, exclaimed that the
Safavid ruler was “either the most deceitful man in the world or else the man
whom God has predestined to become a Christian.”3?

Shah “Abbas was neither. He was primarily interested in the missionaries as a
liaison with the European powers, the enemies of his own main enemy, who
might join him in his struggle against the Ottomans. Even if he had no intention
to convert, there is enough evidence to suggest that he did have a genuine interest
in Christianity, its tenets, its emotive symbolism and its artistic expressions—in
part, no doubt, because of the resemblance to Shi‘i beliefs and practices some of
these evince. But beginning with the letter he wrote to Philip III expressing his af-
fection for Christianity, he clearly also manipulated missionaries and the Chris-
tian faith for political purposes, as he did with all groups and individuals in this
orbit. ‘Abbas in fact owed a good deal of his success as a ruler over a fractious
realm to a divide-and-rule strategy designed to balance constituencies. He prac-
ticed this strategy internally, in his dealings with the Qizilbash, the Turcoman
warriors who provided the Safavids with tribal military support, and the ghulams,
newly imported “royal slaves” of Armenian, Georgian and Circassian background
who were given administrative and military rank and power precisely to outflank
the Qizilbash. Keeping all of them on edge, he made sure that no single group or
individual would gain the upper hand. Depending on his policy objectives of the
moment, he now accommodated them, now kept them at arm’s length; he might
extend favors and privileges to one group or another, to curtail their rights and
even persecute them at a later point. Pietro della Valle’s sympathetic biography of
‘Abbas 1, Delle conditioni di Abbas Ré di Persia, brings out the complexity of the
ruler and his ways by giving us a portrait of an Oriental despot driven to impul-

36 Report by Tadeo di San Elisio, in Biblioteca da Ajuda, Lisbon, 46-1X-19, fol. 229. For the
events preceding the death of Ketevan, see Roberto Gulbenkian, “Relation véritable du
glorieux martyre de la Reine Kétévan de Géorgie,” in Estudos Histdricos 1-3, ed. idem, vol.
2, pp. 245-324.

37 See Pietro della Valle, Delle conditioni di Abbas Ré di Persia, Venice 1628 [repr. Tehran 1976],
pp- 54, 64.

38 Alonso, “Due lettere,” pp. 156-57.

39 Anonymous (ed.), Chronicle of Carmelites, pp. 240-41.
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sive acts of boundless generosity or gratuitous cruelty who was also a clear-eyed
politician determined to attain his objectives.

The shah practiced the same type of strategy with foreigners. One of the rea-
sons why he granted the English trading rights in Iran was to have a force at his
disposal that could help him rein in the Portuguese, who had controlled the stra-
tegically located island of Hormuz since the early sixteenth century. Once the
East India Company had begun operating in Iran, ‘Abbas warmed up to the
Dutch, their main competitors who in 1623 joined the English in their search of
Iranian silk, and turned them into a counterweight to the latter by giving them
similar commercial privileges. The Westerners who came to Isfahan as agents of
emperors, popes and commercial companies gave him ample opportunity to pur-
sue this strategy. By quarreling along national lines, seeking to curry favor with
the Safavid court for the purpose of gaining advantage over their competitors,
they practically volunteered to be pawns in his divide-and-rule game.*

In his encounters with Europeans the shah might cajole, jest and banter, get
angry, or he might play the role of referee, as he did in 1621 during the aforemen-
tioned gathering with the agents of the East India Company, who maligned
Catholics in front of the shah, accusing them of idolatry by worshiping images
and by making the sign of the cross. Rising above the fray, the shah judiciously
responded by inviting both parties to a discussion about the issues at hand.*!
‘Abbas’s shrewdness in balancing parties comes through in particular during au-
diences and receptions bringing together missionaries and his own high-ranking
officials, including clerical ones, of which we have eyewitness testimony. On such
occasions the monarch employed his foreign visitors to emphasize the nature of
the hierarchy in his domain, to make his subordinates understand in no uncertain
terms that he, the country’s supreme ruler, was in charge, to the point of having
the power to change religion if he so pleased.*?

An incident that took place in December of 1608, coinciding with Ramadan,
epitomizes the awesomeness of such royal power, allowing the shah not only to
permit the consumption of alcohol at his court and not just to force his own
clergy to drink wine, but to do so to the health of the head of the Christian
church. During a meeting which included some Portuguese missionaries as well as
Iranian clerics, including the sadr, the state’s highest religious official, Shah
‘Abbas ordered that wine be brought for the Christian guests. He then invited
everyone to drink a small amount. According to Antonio de Gouveia, the narra-
tor of the story, the shah whispered to him: “When you leave here and meet the

40 For this, see Rudi Matthee, “A Sugar Banquet for the Shah: Anglo-Dutch Competition at
the Iranian Court of Sah Sultan Husayn (r. 1694-1722),” Eurasian Studies 5 (2007), pp. 195-
218.

Anonymous (ed.), Chronicle of Carmelites, p. 249.

Alonso, “El primer viaje,” p. 541.
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Pope, tell him how, during Ramadan, I ordered wine in the presence of all my
judges and their chief, and made them all drink it. Tell him that, though I am not
a Christian, I am worthy of his esteem.”*3

B. The Armenians: Divergence and Division

Shah “Abbas’s approach to Western missionaries cannot be seen in isolation from
the existence of a sizeable domestic community of Christians in Isfahan, the Ar-
menians of New Julfa, whose had been transferred from their homeland in Arme-
nia and settled in a newly built suburb just a few years prior to the establishment
of the Augustinian mission in Isfahan. That move had taken place in the chaotic
conditions of war, and no detailed information about the decision-making proc-
ess leading up to it is available. Yet it is clear that the shah decided to settle the
Julfans near his capital in part because of their reputed entrepreneurial skills.** For
decades to come, this perceived usefulness would remain an implicit rationale for
allowing them to live in relative security even as conversion campaigns targeted
their coreligionists elsewhere. In the later seventeenth century the New Julfans,
like all other non-Shii groups in society, would suffer growing fiscal and religious
pressure, yet they were never subjected to any outright religious persecution.*

The missionaries, frustrated in their dream of converting Muslims, came to see
in Iran’s non-Catholics an alternative and promising target. Long a priority for
the papacy, the desire to unify the wayward eastern Christian community with
the Church of Rome had gained in urgency following the Council of Trent (1545-
63). The ultimate dream was articulated by Pietro della Valle, who, referring to
Iran, spoke of the prospect of a “New Rome,” a “self-governing city of Oriental
and Latin Christians.”#¢

The desire for unification was not necessarily a one-way affair. Among the Ar-
menians there was a long-standing prophetic tradition going back as far as the
Crusades about the inevitability of rejoining the Church of Rome. This legend
grew and acquired its full form with the increasing oppression the Armenians of
eastern Anatolia suffered following the rise and eastward expansion of the Otto-
mans. In 1549 this had prompted their leaders to send a delegation to Rome with

43 De Gouveia, Relagam, p. 206v.

44 See the discussion in Edmund Herzig, “The Deportation of the Armenians in 1604-1605
and Europe’s Myth of Shah ‘Abbas 1,” in Persian and Islamic Studies in Honour of P. W,
Awery, ed. Charles Melville, Cambridge 1990, pp. 59-71.

For this, see Vazken Sarki Ghougassian, The Emergence of the Armenian Diocese of New Julfa in
the Seventeenth Century, Atlanta 1998; and Rudi Matthee, “Christians in Safavid Iran: Hos-
pitality and Harassment,” Studies on Persianate Societies 3 (2005), pp. 3-43.

See Joan-Pau Rubiés, Travel and Ethnology in the Renaissance: South India through European
Eyes, 1250-1625, Cambridge 2000, p. 377, fn. 52.
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an offer to submit to papal authority. 47 Ironically, at the turn of the seventeenth
century, in the face of Turkish brutality during the Safavid-Ottoman wars, the
Armenians of the Caucasus initially saw in Shah ‘Abbas I their liberator on
horseback, and people from many villages and towns beseeched the Safavid mon-
arch to come to take control and reestablish justice. But with the deportation of
1604 the presumed savior turned into a tormentor, forcing the Armenians once
again to redirect their hopes for salvation from the “Muslim yoke” to a Christian
force arriving from the West.*® Hence the enthusiasm with which some of them,
longing for the fulfillment of their prophecies, welcomed the Iberian missionaries
and became attached to them.®

Amongst themselves, the Armenians were badly divided. The issue that tore
them apart more than any other was that of conversion to Islam. Even before
Shah ‘Abbas instituted a rule whereby those who turned to the Muslim faith
would automatically inherit all their relatives’ property, converts often managed
to take advantage of their new status to abuse their former coreligionists. The
Armenian chronicler Arak'el of Tabriz refers to Armenian apostates who “give
bribes to Muslims and use them as witnesses against [other] Christians, dragging
them in front of Muslim judges and demanding anything they can imagine.” The
judges tended to side with the apostates, allowing the latter to extract money and
property.30

The Armenians were further divided between the majority, who followed the
Gregorian rite (and who were called Schismatics by the missionaries), and the mi-
nority, Catholic Armenians. Dominican missionaries visiting Armenia in the four-
teenth century had managed to convert a number of Armenians to the Catholic
faith. The group deported to Isfahan by Shah ‘Abbas may thus have included a
(small) Catholic contingent.! It remains unclear how many of New Julfa’s ap-
proximately 5,000 inhabitants in the first decade of the seventeenth century were
affiliated with Rome.?? The number given by one missionary, who in 1608 esti-
mated Iran’s total Armenian population to be 400,000 households, 10,000 of

47 See Aschot Johannissjan, Israel Ory und die Armenische Befreiungsidee, Munich 1913, esp. pp.

24-31.

The initially favorable reception of Shah ‘Abbas among the Armenians suffering from Ot-
toman treatment is also noted by Arak'el of Tabriz, The History of Vardapet Arak'el of Tabriz,
ed. and trans. George A. Bournoutian, Costa Mesa 2005, p. 18.

For this, see Géraud Poumarede, Pour en finir avec la Croisade. Mythes et réalités de la lutte
contre les Turcs aux XVlie et XVIle siécles, Paris 2004, p. 130.

50 Arak'el of Tabriz, The History, p. 56.

51 P, Sebastidn de San Pedro, however, who had visited Armenia, in 1606 wrote that all the
people deported by Shah ‘Abbas were “Schismatics.” See Carlos Alonso, “Una relacién de
P. Sebastidn de San Pedro,” Archivo Agustiniano 81 (1999), pp. 149-66.

The number is given by De Gouveia, Relagam, p. 139. Thomas Herbert in 1628 offers a
number of 10,000, suggesting that, two decades later, the inhabitants had doubled in
number. See Thomas Herbert, Travels in Persia 1627-1629, London 1928, p. 137.
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whom observed the Latin rite, is clearly wildly exaggerated, even if it may be pro-
portionally correct.>?

Regardless of absolute numbers, Catholics were and remained a relatively small
minority among the Armenians of Isfahan. Just as their efforts to convert Mus-
lims hardly had any results, the missionaries made only modest gains in their
proselytizing activities among Iran’s Armenians. The Carmelite Vicente de S.
Francisco in 1610 claimed that some 300 Julfan Armenians had gone over to the
Catholic faith.>* De Gouveia mistakenly believed that Iran’s Armenians were fol-
lowers of the Patriarch of Constantinople. Others thought it would be easy to
bring Isfahan’s Armenian population under the control of Rome because the
shah, in his hatred of the Turks, would never allow them to turn to the Patriarch
of Constantinople.” Yet in reality, the vast majority of the New Julfans obeyed
the Holy See of Echmiadzin in Armenia proper.”® And whereas the Augustinians
may have taken the enthusiasm with which especially the Catholic Armenians
welcomed them as a sign that all of them were willing to put themselves under
papal authority, the Gregorian Armenians in fact greatly resented and resisted the
foreign encroachment.’’ Just as the missionaries sought to enlist the shah in their
efforts to bring Isfahan’s Armenian population under Vatican control, so the
Gregorians tried to get the court behind their efforts to resist the missionaries.
This question of denominational affiliation proved to be a very sensitive issue
which “Abbas used to his own advantage, now pretending that he was willing to
concede on this point, now showing his anger at the very idea that his subjects
would be brought under foreign control.

C. Shi Clerical Opposition

Of the various reasons why ‘Abbas never expelled the missionaries the most im-
portant may well be that they served as a useful counterweight to his own clerics.
Pious Shi‘is and especially members of the religious establishment naturally were
none too happy about the foreign intruders. They looked on warily as thousands
of Armenians, having been moved to Isfahan, were allowed to profess their relig-
ion openly in the suburb that was especially built for them. They bitterly com-
plained to the shah about the privileges enjoyed by the Julfans, who are said to
have celebrated their freedom by organizing processions through town, including

53 Report by Paul Simon, in Anonymous (ed.), Chronicle of the Carmelites, p. 157. A total of
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the bazaar, while prominently displaying the cross.”® From the moment the mis-
sionaries set foot on Iranian soil, people of influence, both members of the shah’s
own entourage and high-ranking Shi‘l wlama’, agitated against them, objecting in
particular to their right to build churches and convents. In this context, De Gou-
veia tells an interesting story about Shah ‘Abbas’s octogenatian mizbmandar, royal
host of official guests, ‘Ali Bég, who was said to be quite zealous in his Muslim
faith. On one occasion this official told the Portuguese diplomat-cum-missionary:
“If only a few years ago one would have told us about the existence of a Christian
church in this city, we would have burned both you and the church. Now, by
contrast, not only do you have a church, but the shah enters it and even allows
you to remove slaves from his own house to take them to Christian lands.”>®

There is no doubt that the Shi‘T ulama’ had a voice at Shah ‘Abbas’s court.
Their agitation played a role in the diminished warmth in the shah’s reception of
De Gouveia and his men in 1602.60 Yet the ability of Iran’s clerics to influence
state policy was limited. The shah maintained good relations with the wlama’,
granting them positions and emoluments, but he did not let them set his political
agenda. They thus failed to dissuade him from allowing the Western missionaries
to operate in his lands. Instead, as he did with all others, the shah used them for
his own purposes. One observer, a missionary himself, insisted that the shah
would have wanted to engage the European powers in a military coalition against
the Ottomans before granting the missionaries the right to build convents and
churches. Alluding to the balancing act that ‘Abbas was so good at playing, the
same author claimed that the monarch’s strategy was in part informed by his de-
sire to “shut up,” tapar la boca, Iran’s clerics, who were keen on the destruction of
the Ottomans, albeit for different reasons.é!

Broken Promises; Growing Frustration

From the moment the missionaries entered Iran, fluctuations in political condi-
tions had had a direct bearing on the way the shah treated them. Politics had
played a key role in the shah’s very decision to allow these men in black to oper-
ate in his realm. As said, while he traveled with De Gouveia and his companions
from Khurasan to Isfahan, he treated the Portuguese envoys amicably. Shortly af-
ter the party reached the capital, however, the shah’s demeanor vis-a-vis the friars
suddenly became markedly cooler. As De Gouveia tells it, one factor in this rever-
sal may have been ‘Abbas’s annoyance with the constant quarreling between the
two envoys. But the real reason for the ruler’s unhappiness was that he had just

58 Arak'el of Tabriz, The History, p. 55.

De Gouvea, Relagam, p. 70.

Alonso, “Una embajada de Clemente,” p. 51; and idem, Antonio de Gouvea, p. 46.
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received word from Allah Virdi Khan, his commander-in-chief who also served as
the governor of Fars, about a pending Portuguese attack on Bahrain, the island he
had conquered just a few years earlier.®?

This pattern of treatment dictated by political circumstances and considera-
tions comes into sharp focus in 1606-07, showing a ruler keen to exploit discord
among his subjects, in this case personified by two rivals: Patriarch David IV, who
had given up his position as head of the Holy See of Echmiadzin, near Yerevan,
in order to accompany the Armenians to Isfahan during the deportation of 1604-
05, and Melchisedek of Garni who, receiving David’s title, had stayed behind in
Echmiadzin. Once in Isfahan, David reclaimed the status of head of all Armeni-
ans, and was supported in this by the shah and the clergy of New Julfa.®® Upon
their arrival in Isfahan in 1605, the bedraggled Armenians were assisted in various
ways by the Augustinians, who helped them build their first church. A close rela-
tionship soon developed between Diogo de Santa Anna and David. During a
meeting between the two in February 1607, a hopeful Diogo de Santa Anna urged
David to pledge allegiance to the pope. When David accepted, Diogo de Santa
Anna encouraged him to publicize the pledge. In May of the same year the same
prelate, induced by the payment of 1,000 cruzados which Alejo de Meneses had
sent from India for the purpose, David, with six bishops and more than 100 Ar-
menian priests publicly proclaimed their allegiance to the Church of Rome. He
also wrote a letter to the pope in which he declared his willingness to abandon
those tenets of the Armenian faith that did not accord with the Catholic rite.®*

David had not consulted the Armenian notables, including the Bishop of New
Julfa, on the matter, and controversy over the pledge soon erupted within the
Armenian community. And it was not just the Gregorians who balked at the idea.
Even David himself, mindful of its association with an age-old Armenian proph-
ecy that foretold the subjugation of the Armenians to Christian princes, and wor-
ried about the shah’s reaction, had second thoughts. “Abbas was fighting the
Turks in far-away Shirvan, in the Caucasus, but rumor had it that his wrath would
be terrible once the news would reach him. Diogo de Santa Anna and his com-
panion, Bernardo de Azevedo, thus resolved to travel to Shamakhi, supposedly to
offer the Safavid ruler their congratulations on his recent military victories, but
really to plead their case with him.%

62 Ibid., p. 51; and Alonso, Antonio de Gonvea, p. 46.

63 Arak'el of Tabriz gives his own account of the circumstances in which David had been
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Shah <Abbas, seemingly ready to appease the friars, at first reacted favorably to
their request to have all Christians in his realm obey the pope as their supreme
head. After consulting his officials, he expressed a willingness to grant this favor
to the pope and the king of Spain, arguing that just as no one could be a good
vassal without being loyal to his king, so no one could be a good Christian with-
out obedience to the vicegerent of Christ.t¢

Yet the ensuing about-face once again shows how granting religious conces-
sions to outsiders was part of the shah’s larger political strategy. The Safavid ruler
abruptly changed mien when he received word from merchants arriving from
Aleppo that the Austrian Emperor Rudolph II had concluded a peace treaty with
the Ottoman Sultan Ahmad. This accord—the Peace of Zsitva Torok of 1606—
halted hostilities between the Ottomans and their main European adversary, ob-
viating any Christian assistance to Iran. After hearing the news, the shah flew into
a terrible rage when asked by the Augustinians to affix his seal to the letter in
which David pledged his allegiance to the pope, threatening to expel the mission-
aries from his realm. His anger was all the greater for being told by some Armeni-
ans that the Franks were really out to turn his Armenian subjects into Portuguese,
a people he had come to dislike for their overbearing behavior in Hormuz.¢’
‘Abbas’s words to the friars left no doubt about his feelings at this point: “At a
time when the Christian rulers betray me, both in words and deed, you want to
own churches in my realm, you want the Armenians to be your subjects? You
wish to ring church bells in public?”¢® Father Tadeo, who by this time had spent a
year in Iran, wrote of Shah ‘Abbas: “... As to the character of this king, he is at
heart a Mohammedan, and all he has done in the past has been feigned; now that
he has won so many victories over the Turks, he does not care (a jot) for all the
Christian princes and publicly mocks at them because they had not made war on
the Turks....” ¢ When they heard about the shah’s reaction, De Gouveia insists,
the New Julfans avoided meeting with the missionaries and refrained from going
to their convent for many days.””

When after a four-year absence, “Abbas returned to Isfahan in November 1607,
he initially refused to meet with the Augustinians and did not allow the Arme-
nian clerics to visit them either. He similarly refused to receive the members of
the Carmelite delegation who had just arrived, unless there would be an under-
standing that the topic of papal control would not be discussed. Yet, curious
about the pope’s message and the letters from other European rulers brought by
the Carmelites, he soon relented, judiciously deciding not to close the door on
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European proposals and promises altogether. The message from the pope indeed
made suggestions for a joint attack against the Ottomans. ‘Abbas, intent on
marching against the Ottomans himself shortly, put his misgivings aside and
wrote a letter to Pope Paul V agreeing to the proposal for joint action. He imme-
diately followed up on the military project by preparing another campaign against
the Ottomans. The letter Robert Sherley subsequently carried to Rome also con-
tained ‘Abbas’s request for the Vatican to send a Frankish bishop as a supreme
vicar for Iran’s Armenians. With this, Gulbenkian observes, the shah killed two
birds with one stone: he punished and humiliated Melchisedek, and he showed
his displeasure with David for having volunteered to submit his congregation to
papal jurisdiction.”!

The Peace of Zsitva Torok, meanwhile, freeing up the Ottoman military in the
Balkans, had led the sultan to turn down the conditions for peace Shah ‘Abbas
had sent to Istanbul with an envoy in 1607. This, in turn, prompted the Safavid
ruler to prepare for a new round of war with his archenemies, which must have
motivated him to maintain an amicable rapport with the newly arrived Carme-
lites.”? In the letter to Pope Paul V he sent with Father Vincente de S. Francisco
upon the latter’s return to Europe in 1609, ‘Abbas boasted that at his orders
Echmiadzin (Three Churches) at Yerevan, which had been destroyed by the Turks,
had been rebuilt and restored to its former glory. He also whetted an age-old
Christian appetite by pledging that, should he seize Jerusalem from the Otto-
mans, he would hand the city over to papal control.”

Nor did the shah completely snub De Gouveia when the latter returned to Iran
in 1608, charged with the establishment of a lasting Augustinian mission and de-
termined to pursue the idea of Iran’s Gregorian Armenians putting themselves
under papal authority. Friction marked the early encounter with ‘Abbas, for De
Gouveia carried a letter from the King of Spain that while lauding the Safavid
monarch’s victories against the Turks and urging him to keep up the struggle, also
criticized the shah for taking of Bahrain from the khan of Hormuz, an ally of the
Portuguese.” But still in need of European support, Shah ‘Abbas sent De Gou-
veia back to Europe accompanied by an Iranian envoy named Jangiz Beg Ramlua.
In the letter the envoys carried with them, the Safavid ruler encouraged the Span-
ish-Portuguese king to keep fighting the Ottomans and reiterated the request for
the sending of a prelate to serve as head of his Armenian subjects.”®> At this point,
though, ‘Abbas probably had few illusions regarding Iberian promises conveyed
via the Augustinians. His energetic foreign policy had done nothing to make the
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dream of forging a grand anti-Ottoman coalition come true. The level of his frus-
tration comes through in a letter Juan Tadeo wrote from Isfahan in May 1609, re-
porting how the shah had threatened the Augustinian fathers with expulsion if
the Spanish king did not make war on the Turks forthwith.”®

Over time, the Safavid ruler only became more frustrated with the Christian
inaction. The Frankish replacement for Melchisedek never arrived from Europe,
even though the latter, worried that the pope might actually follow up, wrote sev-
eral letters to Paul V expressing his own fealty to the Church of Rome.”” Most
importantly, Shah ‘Abbas in 1612 did what Father Vincente had assured the pope
he never would do: he concluded his own peace agreement with the Ottomans,
reclaiming all the land that he had previously lost to them, and lessening his de-
pendence on the Europeans.”8

The changed mood was fully revealed the following year, when De Gouveia re-
turned to Iran for a third time, in possession of a mandate to bring the Armeni-
ans under papal jurisdiction. While sent as the Apostolic Vicar of Iran’s Armeni-
ans, he carried the official title of Bishop of Cyrene (North Africa), in an apparent
effort to mask the true nature of his mission, which included a plan to exempt
Iran’s Catholic Armenians from taxes levied at Hormuz.”” His hosts were not
fooled, however; the relationship with the shah quickly soured, and De Gouveia’s
third mission turned into a disaster. There were several reasons for the shah’s an-
ger. De Gouveia had not brought proper compensation for the consignment of
silk that he and Jangiz Beg had taken to Spain, arguing that the Spanish king had
considered the silk a gift rather than vendible commodity. Intensely suspicious
about papal intentions with regard to the ecclesiastical status of his Armenian
subjects, “Abbas also took offense at the high-handedness of his Portuguese guest.
Especially De Gouveia’s cavalier remarks questioning the shah’s jurisdiction over
his own Armenian subjects—whom he called his flock—were a major source of irri-
tation. Threatening to make peace with the Ottomans if the catholic powers did
not come through with the oft-made promise to wage war against his archenemy,
the shah finally told De Gouveia to go to hell. The bishop next wisely slipped out
of the country.80 ‘Abbas then attacked and seized Bandar Gamru (Comorio), the
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only Portuguese-held port on Iran’s mainland, and in 1615 welcomed the English
as a counterweight to the Portuguese. The one who suffered the most from this
confrontation were the Julfan Armenians, however. ‘“Abbas temporarily banned
Isfahan’s Armenians from visiting the house of the Fathers and forced them to
repay a loan that he had given them in 1608.8!

In subsequent years the pressure on Christians continued to build up, to reach
a high point in the early to mid 1620s. This was directly related to rising tensions
with the Portuguese, culminating in their expulsion from Hormuz by way of a
joint Anglo-Iranian expedition in 1622, and the military assistance Portuguese
forces lent to Basra in its defense against Iranian aggression two years later. His
anger with the Portuguese in 1626 finally impelled the shah to make good on the
oft-repeated threat to expel the Augustinian missionaries from Isfahan. They were
not allowed to return until a year later, when it had become clear that they were
innocent of “the troubles.”8?

Yet the ones to bear the brunt of these tensions were, again, the Armenians, this
time the non-Julfans. In 1621 the shah ordered a campaign forcing the Christian
inhabitants of villages around Isfahan to apostatize. For the next two years Arme-
nian priests and lay people were forcibly circumcised, churches were turned into
mosques, books and liturgical vessels were destroyed or confiscated.33 Pietro della
Valle, who was in Iran at the time, recounts instances of Christians who refused to
convert being tortured and killed. 8 The persecution of Armenians soon extended
far beyond the vicinity of Isfahan. Following the Anglo-Iranian attack on Hormuz,
the shah decreed that the Armenians and other Christians who had been settled
on the border of Bakhtiyari and Lur territory would have to convert to Islam and
that their churches were to be turned into mosques. Rather than a precautionary
measure designed to safeguard them against Lur attacks, as chronicler Iskandar Beg
Munshi portrays the campaign, this conversion drive seems to have been part of a
comprehensive offensive.8> After he took Baghdad and a large part of Mesopota-
mia in late 1623, the shah forced the region’s Armenians to be circumcised.3¢ De-
spite many petitions of mercy, the campaign continued until 1624, when the shah
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halted it in exchange for a large sum of money. 87 The pressure on the Armenians
did not end here, though, for shortly before his death the shah issued his infamous
decree giving any dhimmi apostate the right to inherit the “possession of the prop-
erty of all his relatives, up to the seventh generation.”8

Not coincidentally, the Shi‘i ‘ulama® were involved—or perhaps better, were al-
lowed to become involved—in these activities. Shaykh Baha’ al-Din ‘Amili
(Shaykh Baha’i), theologian, polymath, and the capital’s shaykh al-islam, is said to
have played a role in instigating the conversion campaign targeting Armenians.%’
Hundreds of clerics participated in the terror accompanying the conversions. It is
also surely no coincidence that in this same period, a prominent religious scholar
like Ahmad b. Zayn al-‘Abidin ‘Alavi wrote a number of anti-Christian (and anti-
Jewish) treatises.?

Conclusion

Missionaries from the Iberian peninsula, active in Hormuz from 1548, entered
the Iranian mainland at the turn of the seventeenth century, when Shah ‘Abbas
allowed first the Augustinians and then the Carmelites to establish convents in Is-
fahan and to engage in (circumscribed) proselytizing. As elsewhere in Muslim
Middle East, these European men of the cloth were generally well received in
Iran. The level of toleration offered to them was indeed remarkable; it is unthink-
able that in contemporary Europe any non-Christian group, let alone a group in-
tent on proselytizing for a different faith, would have been treated in a similar
manner.

There are several reasons why the European missionaries received a cordial re-
ception in Isfahan—beyond the customary and celebrated hospitality of the Irani-
ans. One is that, aside from serving as agents of Christianity, they were—and were
seen as—diplomats who represented Catholic European rulers—the king of Spain
and Portugal in the case of the Augustinians and the Papacy in the case of the
Carmelites—and acted as a liaison between these and the Safavid court. Another is
that the members of the political elite were intrigued by these men for their erudi-
tion and ability to engage in learned dispute about questions of shared interest.
The ruling classes, the shah in first place and members of the clergy not excepted,
loved to sit the friars down in debate involving philosophical and religious issues,
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including the differences between Christian and Muslim beliefs, such as the Im-
maculate Conception and the Trinity. Iranians from the shah down were also fas-
cinated by Christian ritual and symbolism, represented by the cross and the Cru-
cifixion, by relics and the rosary. There was a certain predisposition in this shared
interest. Georgian and Armenian ghulams increasingly held top positions in the
Safavid administration. The harems of the king and the elite meanwhile came to
be filled with Georgian women, many of whom remained attached to their Chris-
tian identity and passed it on to their husbands and sons. A convergence of sen-
sibility with regard to the iconography and narrative structure between Catholi-
cism and Shi‘i Islam cannot be discounted as a factor either.

The interaction of the European friars with Iran’s political and religious au-
thorities took place in the context of the country’s complex geopolitical relations
with the West and its equally complex internal constellation of power. Several
conclusions can be drawn from this.

Beyond the curiosity and interest he indisputably displayed vis-a-vis Christian-
ity and its agents, Shah ‘Abbas approached the European men of the cloth with
an eye to his geopolitical objectives beyond Iran and, to a lesser extent, his do-
mestic concerns. The shah’s foreign policy centered on his neighbors, the Otto-
mans, and the need to curb the military threat they posed to his realm. Maintain-
ing a balance between various internal constituencies topped his domestic
agenda. The missionaries served him in both areas. They were useful as interlocu-
tors in his attempt to find ways to join forces with European powers against the
Turks. They also facilitated him in controlling various constituencies among his
own subjects. This included the Shii clergy, a rising interest group with their own
preferences and priorities, as well as the Julfan Armenians, who were important
beyond their numbers, as a community with ties to European Christianity and on
account for their trading activities, which is precisely why Shah ‘Abbas had
brought them to Isfahan. The fact that both groups had their own reasons to re-
sent the presence and activities of the missionaries added more arrows to the
shah’s quiver. “Abbas used the Christian friars to keep his own clerics at bay. But
he also maintained good relations with the ulama, allowing them to vilify non-
Shi‘T minorities, including Christians, whenever it suited him. He manipulated
the Armenian rift over possible allegiance to Rome to keep them divided. But just
as he exploited their divisions, so he used the Armenians to keep the Frankish
men of the cloth guessing about his true intentions with regard to his inner faith
and his willingness to have Iran’s Christians brought under papal authority.

Shah ‘Abbas had a way of obscuring his political objectives behind his seem-
ingly contradictory behavior: in discussions with foreign Christians he seemed
earnestly curious about their faith and ebullient in proclaiming that he was but
one step away from becoming Christian himself. During a drinking session he
might fly into a rage, threatening the missionaries with expulsion or ordering a
conversion campaign against his own Armenian subjects, only to call it off the
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next day, having sobered up, his anger subsided. All this bespeaks the potentate,
the protean ruler with the mercurial temper—alternating between generosity and
cruelty, jocularity and wrath—keen to impress his foreign guests, to intimidate his
subordinates, and to keep his entire entourage in suspended animation.

When he learned that the Europeans were not just not about to wage war
against the Ottomans but had made peace with Istanbul, the shah turned on the
Portuguese missionaries, eventually expelling the Augustinians from Isfahan. Still,
now vulnerable to a new Ottoman offensive himself, he also kept the door open
to European initiatives—all the while keeping in touch with the Ottomans. When
‘Abbas offered Jerusalem to the Christians in 1609, he not only blatantly pan-
dered to a dream that they had harbored for centuries, but he did so at the very
same time that he was discussing a peace agreement with the Ottomans.?! Yet the
rising tensions with the Portuguese erupting into war in the 1620s were especially
fateful for Iran’s domestic Christians. The state launched a large-scale conversion
campaign, mobilizing the ulama in the effort, which lasted for at least two years.
In the end pragmatism prevailed, though: peripheral, rural Armenians bore the
brunt of the persecution; the New Julfans were spared from the forced conversion
drive; and the Augustinians were allowed to return to Isfahan.
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Schiitische Polemik gegen das Christentum
im safawidischen Iran des 11./17. Jhdts.
Sayyid Ahmad “Alawis Lawami*i rabbani
dar radd-1 Subba-yi nasrani’

Dennis Halft OP

Einfiibrung

Das theologisch-philosophische Denken des schiitischen Gelehrten und Vertreters
der sog. ,Schule von Isfahan®, Sayyid Ahmad b. Zain al-*‘Abidin Husaini ‘Alawi
‘Amili Isfahani (st. zw. 1054/1644 und 1060/1650),2 ist bislang kaum erschlossen.?

Dieser Beitrag basiert auf den Forschungsergebnissen meiner Magisterarbeit, die ich 2008
an der Freien Universitit Berlin vorgelegt habe. Ich danke herzlich Professor Dr. Sabine
Schmidtke fiir ihre engagierte Supervision meiner Arbeit und fiir ihre hilfreichen Anmer-
kungen zu einer fritheren Fassung dieses Beitrags. Ebenfalls danke ich der Begabtenforde-
rung der Konrad-Adenauer-Stiftung flir ihre langjihrige finanzielle Unterstiitzung, ohne
die mir auch das Quellenmaterial fiir diesen Beitrag nicht ohne weiteres zuginglich gewe-
sen wire. Der Kitabhana-yi Buzurg Ayatullah Mar‘asi Nagafi in Qom und ihrem Prisiden-
ten, Dr. S.M. Marashi Najafi, danke ich fiir die freundliche Bereitstellung von Kopien der
iranischen Handschriften. Nicht zuletzt danke ich sehr dem dominikanischen Institut M.-
Dominique Chenu in Berlin und seinen Mitarbeitern fiir ihre Unterstiitzung wihrend
meines dortigen Aufenthalts 2007/08.

2 Zu “Alawis Biographie vgl. H. Corbin, ,Ahmad ‘Alawi®, in EIr, Bd. 1, S. 644-6; Muhsin al-
Amin ‘Amili, Ayan ai-s¢a 1-, ed. H. al-Amin, Beirut 1960-, Bd. 2, S. 593-4; Hasan Amin,
Mustadrakat ayan as-5i‘a 1-, Beirut 1987-, Bd. 9, S. 11; Muhammad b. al-Hasan Hurr al-
‘Amili, Amal al-amil 1-2, ed. A. al-Husaini, Qom 1965-66, Bd. 1, S. 33, Nr. 20; ‘Abd Allah
b. Isa Afandi, Riyad al-“ulam@’ wa biyad al-fudala’ 1-6, ed. A. al-Husaini, Qom 1401/1981,
Bd. 1, S. 39; Aga Buzurg at-Tihrani, Tabaqat a‘lam as-5ia 1-2, Beirut 1390-91/1971, 3-5, ed.
‘A.N. Munzawi, Beirut 1392-95/1972-75, 6, ed. ‘A.N. Munzawi, Teheran 1362/1983, Bd. 5,
S. 27-30; ‘Abd al-Nabi al-Qazwini, Taimim amal al-amil, ed. A. Husaini, Qom 1407/1986-
87, S. 62-3, Nr. 14. Zu den drei Uberlieferungserlaubnissen (i§azat ar-riwaya), die ‘Alawi
von Mir Damad (1017/1608-09 und 1019/1610-11) und Saih Baha’i (1018/1609-10) er-
hielt, vgl. Muhammad Baqir b. Muhammad Taqi Maglisi, Bibar al-anwar. al-Gami‘a li-durar
abbar al-wimma al-athar 0-28, 35-110, ed. G. “Alawi [et. al.], Teheran 1376-1405/1957-85,
Bd. 109, S. 152-7, Nr. 75-7.

Neben Jalaloddin Ashtiyani (vgl. seine Anthologie des philosophes iraniens depuis le XVIF™S si-
écle jusqu’a nos jours (Introduction analytique par H. Corbin) 1-2, Paris/Teheran 1975, Bd. 1,
S. 7-31) setzte sich Henry Corbin als einziger westlicher Wissenschaftler intensiver mit
‘Alawis Schriften auseinander, vgl. sein ,Theologoumena iranica®, Studia Iranica 5 (1976),
S. 232-5; ders., ,Annuaire 1976-1977. Shi‘isme et christianisme a Ispahan au XVIle siécle:
Lceuvre de Sayyed Ahmad “Alavi Ispahani®, in ltinéraire d’un enseignement. Résumé des Confé-
rences a ’Ecole Pratique des Hautes Etudes (Section des Sciences Religienses) 1955-1979, ed. H.
Corbin/Chr. Jambet, Teheran 1993, S. 169-73; ders., La philosophie iranienne islamique aux
XVIle a XVIlle siécles, Paris 1981. Corbins Schlussfolgerungen sind jedoch kritisch zu
Uberpriifen, da er seine Thesen nicht hinreichend anhand der Quellen belegt. Er sah in
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In insgesamt sechs polemischen bzw. apologetischen Schriften, die er in den
1030er/1620er Jahren in Isfahan verfasste, setzt sich ‘Alawi dezidiert mit dem Ju-
dentum und Christentum, der Tora, dem Alten und Neuen Testament auseinan-
der.4 ‘Alawis erste Polemik gegen das Christentum Lawamii rabbani dar radd-i Sub-
ha-yi nasrani, die vor dem Hintergrund eines christlich-muslimischen Religionsge-
sprachs in Isfahan entstand, ist im Prolog auf Muharram 1031/ November-Dezem-
ber 1621 datiert.” Folgt man dieser Prologdatierung unter Beriicksichtigung der Ko-
lophone der beiden iltesten tberlieferten Cambridger Hss. Dd.6.83 und L1.6.29
vom 5. Sa‘ban 1031/ 15. Juni 1622, muss ‘Alawi seine Polemik in weniger als sie-
ben Monaten zwischen Anfang und Mitte 1031/ Ende 1621 und Mitte 1622 fer-
tiggestellt haben.

Dabei reagierte ‘Alawi mit seiner Widerlegung Lawamii rabbani auf eine im
April 1621 auf Persisch verfasste Apologie des Christentums, die von dem Italie-
ner Pietro Della Valle (1586-1652) stammt.® Anlass fur Della Valles Risala, der er

Alawi den Vertreter einer vom Platonismus beeinflussten 6stlichen Theosophie schiitischer
Deutung (,,i5raqi“, Pl. i§ragiyin), die in der Tradition Mir Damads, Suhrawardis und Ibn
‘Arabis stehe. Charakteristikum dieser Theosophie sei ‘Alawis Interpretation des neutesta-
mentlichen Parakleten in Joh als Prophet Mohammed. Laut Corbin verweise diese Prophe-
tologie des ,johannisme shi‘ite” auf die Wiederkunft des Mahdis und finde ihre Parallele
im Gedankengut der judisch-christlichen Gemeinde von Jerusalem, wie es im apokryphen
Barnabasevangelium zum Ausdruck komme: ,Tout se passe comme si I'idée judéo-chré-
tienne et ébionite du Verus Propheta [Hervorhebung H.C.] qui, refusée en définitive par le
christianisme, devint I’héritage de I'Islam (...). La prophétologie s’enrichit ici de 'imamo-
logie shi‘ite pour fonder I'ensemble de la théologie islamique sur une prophétologie du
Paraclet®, vgl. Corbin, ,Annuaire 1976-1977%, S. 170.

4 1. Lawamii rabbani dar radd-i Subba-yi nasrani, 2. Lugaz-i Lawamii rabbani, 3. Sawa‘iq-i
rabman dar radd-i mazhab-i yabidan, 4. Misqal-i saf# dar tagliya wa tasfiya-yi Atna-yi haqq-
numd, 5. Risala dar radd-i dibaca ka “@lim-i nasara ka musannif-i Kitab-i A’ina-yi baqq-numa ast
ba‘'d az didan-i Kitab-1 Misqal dar radd-1 A’ina-as, 6. Lama‘at-i malakitiya.

5

Die Lawamii rabbani sind auch unter folgenden Titeln bekannt: al-Lawami® ar-rabbaniya fi
radd a$-Subba an-nasraniya oder Lawami® al-ilabiya. Sieche auch Ch.A. Storey, Adabiyar-i farsi
bar mabna-yi ta’lif istiri, targamah-i Bregel, mutar$iman-i Yahya Aryanpir, Sirus Izadi [wa]
Karim KiSawarz 1-2, ed. A. Munzawi, Teheran 1362/1983 (= Adabiyat), Bd. 1, S. 180, Nr.
55; Aga Buzurg at—Tihréni, az_l—DarZ‘a ia tasanyf as-5i'a 1-25, Beirut 1403—06/ 1983-86 (=
Dari‘a), Bd. 8, S. 366-7, Nr. 490; M.A. Rawzati (ed.), Fibrist-i kutub-i batii-yi kitabhanaba-yi
Isfaban 1-, Isfahan 1382-/1341-/[1962-], S. 177-81; Sayyid Ahmad “Alawi, Misqal-i saf@’ dar
tagliya wa tasfiya-yi Aina-yi haqg-numa, ed. H.N. Isfahani, Qom 1415/1373/1994, S. 101,
Nr. 32; al-Lagna al-‘ilmiya fi mu’assassat al-Imam as-Sadiq, Mu$am at-turat al-kalam.
Mu$am yatanawalu dikr asma’ al-mw’allafar al-kalamiya (al-maptitat wa al-matbi‘at) ‘abra al-
quriin wa al-maktabat allati tatawaffiru fiha nusabuba 1-5, Qom 1423/2002 (= Mu‘gam), Bd.
4, S. 574, Nr. 10208 sowie E.G. Browne, A Literary History of Persia 1-4, London 1902-28,
Bd. 4, S. 421; A. Munzawi, Fibristwara-yi kitabha-yi farsi 1-, Teheran 1374-/1995-96-, Bd. 9,
S. 501 (die beiden Letzteren machen teilweise falsche Angaben).

6 1. Bianconi, Viaggio in Levante de Pietro Della Valle, Florenz 1942, S. 356; E. Rossi, Elenco dei
manoscritt persiani nella Biblioteca Vaticana, Vatikanstadt 1948, S. 36-8; F. Richard, ,Catholi-
cisme et Islam chiite au « grand siecle ». Autour de quelques documents concernant les
Missions catholiques au XVII™e siecle®, Euntes Docete. Commentaria Urbaniana 33 (1980),
S. 383. Bis Anfang des 20. Jhdts. hielt sich die mittlerweile falsifizierte These, dass es sich
bei ‘Alawis Polemik um eine Erwiderung auf Jerénimo Xaviers christliche Apologie A7na-

https://doi.org/10. b _ Open Access -


https://doi.org/10.5771/9783956506826 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/

SCHIITISCHE POLEMIK GEGEN DAS CHRISTENTUM IM SAFAWIDISCHEN IRAN 275

nach seiner Riickkehr nach Italien 1626 den Titel Epistola ad nobilem Persam: De
quibusdam controversiis fidei gab, war wiederum ein religioses Streitgesprach zwi-
schen katholischen und schiitischen Vertretern im Frithjahr 1030/1621 in Isfa-
han.” Im Mittelpunkt dieses Beitrags steht zum einen der historische Kontext die-
ses Disputs, der indirekt als Ausloser fur “Alawis Beschiftigung mit dem Christen-
tum und seinen normativen Quellen in den 1030er/1620er Jahren angesehen
werden kann.

Zum anderen widme ich mich in diesem Beitrag der Rezensionsgeschichte von
‘Alawis Lawamii rabbani und ihrer Quellenlage. Dazu werde ich eine Be-
standsaufnahme der mir zuginglichen Textzeugen von “Alawis Replik durchfiih-
ren und ihre Beziehungen zueinander prifen. Die Lawami“i rabbani sind in elf
Handschriften tberliefert, deren Datierung sich @iber rund 200 Jahre erstreckt.
Trotz gegenteiliger Bekundungen ist das Autograph offenbar nicht tiberliefert oder
zumindest verschollen.® Sechs der elf tiberlieferten Manuskripte befinden sich in
nahostlichen, vorwiegend iranischen Bestinden, die anderen fiinf Handschriften
lagern in europiischen Bibliotheken. Fiir meine Untersuchung konnte ich acht
der elf Manuskripte sowie zwei Drucke heranziehen, die aber Transkripte jeweils
einer Handschrift darstellen und keinen wissenschaftlichen Anforderungen an ei-
ne Edition geniigen. Eine kritische Edition des Texts steht also noch aus.

yi haqq-numa handele, vgl. dazu S. Lee, Controversial Tracts on Christianity and Mobhammeda-
nism. By the late Rev. Henry Martyn ... and some of the most eminent Writers of Persia translated
and explained: 1o which is appended an additional Tract on the same Question; And, in a Preface,
some Account given of a former Controversy on this Subject, with Extracts from it, Cambridge
1824, S. xli=xlii; Ch. Rieu, Catalogue of the Persian Manuscripts in the British Museum 1-3,
London 1879-83, Bd. 1, S. 2829, Add. 25,857; Browne, Literary History 4, S. 421; E. Blo-
chet, Catalogue des manuscrits persans de la Bibliothéque nationale 1-4, Paris 1905-34, Bd. 1,
S. 34-5, Nr. 54. - Jungst griff A. Amanat dies filschlicherweise wieder auf, indem er ‘Alawis
Replik Lawami*i rabbani auf die portugiesischen Jesuiten in Goa bezog, vgl. ,,Mujtabids and
Missionaries. Shi‘i responses to Christian polemics in the early Qajar period®, in Religion
and Society in Qajar Iran, ed. R. Gleave, London 2004, S. 253; leicht verinderter Nachdruck
in ders., Apocalyptic Islam and Iranian Shiism, London 2009, S. 134.
7 Della Valles Risala ist in den beiden Hss. Vat. Pers. 7 und 8! in der Biblioteca Apostolica
Vaticana in Rom iberliefert. Erstere umfasst 18 Folien ohne Kolophon, die Letztere zahlt
41 Folien (eine Seite jeweils unbeschrieben) ebenfalls ohne Kolophon. Fiir eine Beschrei-
bung der Manuskripte vgl. Rossi, Elenco, S. 32-3. Vermutlich handelt es sich bei Hs. Vat.
Pers. 81 um eine Kopie von Hs. Vat. Pers. 7, zu der parallel eine Ubersetzung angefertigt
werden sollte. Sie ist weitgehend mit Hs. Vat. Pers. 7 identisch, deren Korrekturen und
Marginalien jedoch in Hs. Vat. Pers. 8! meist fehlen, vgl. dazu die Marginalien in Hs. Vat.
Pers. 7, Fol. 5a, 8a, 11b, 12a, 16a. Aufgrund der fehlerhaften Nummerierung der Blitter
beziehe ich mich in diesem Beitrag auf eine eigene fortlaufende Foliennummerierung. Zu
einer urspriinglich von Della Valle geplanten Veroffentlichung des persischen Originals mit
lateinischer Ubersetzung in Italien scheint es jedoch vor seinem Tod nicht mehr gekom-
men zu sein, vgl. Bianconi, Viaggio, S. 356.
Corbin behauptete, ‘Alawis Autograph entdeckt zu haben, ohne allerdings den Fundort zu
nennen, vgl. Corbin, ,Annuaire 1976-1977%, S. 170. Auch Rawzati ging davon aus, im Be-
sitz des Autographen zu sein, was aber als unwahrscheinlich gelten kann, wie weiter unten
gezeigt wird.
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Obwohl ich in meiner Untersuchung die gegenseitigen Beziehungen der Hand-
schriften herausarbeiten konnte, war es mir mangels entsprechender Indizien nicht
moglich zu entscheiden, ob Lawami‘i rabbani in verschiedenen Rezensionen Ala-
wis vorliegt. Da hierfur keine Nebeniiberlieferung belegt ist, muss offen bleiben,
welche Teile der Manuskripte tatsichlich auf den Verfasser zurtickgehen. Mogli-
cherweise liefern die Handschriften, die mir nicht zuginglich waren, hierfir An-
haltspunkte. In der folgenden Tabelle fithre ich alle mir bekannten Manuskripte
und Drucke von ‘Alawis Polemik sowie deren Abkiirzungen und Einteilungen in

Handschriftengruppen auf, die ich in diesem Beitrag verwende:?

Ab- Signatur/ Datierung/ Handschriften
N . Aufbewahrungsort/ Hg.
kiirzung | Bezeichnung Kolophon (Kol.) (Hss.)-Gruppe
Herangezogene Handschrifien
C1 Hs. Dd.6.83 Cambridge University 5. Sa‘ban 1031/ 15. Hss.-Gruppe 1/1
Library Juni 1622 (Kol.)
C2 Hs. L1.6.29 Cambridge University 5. Saban 1031/ 15. Hss.-Gruppe 1/1
Library Juni 1622 (Kol.)
\4 Hs. Vat. Pers. Biblioteca Apostolica 5. Ramazan 1031/ 14. Hss.-Gruppe 1/2
11 Vaticana, Rom Juli 1622 (Kol.)
M1 Hs. Mar‘a$i Kitdbhina-yi Buzurg Vermerk von Hss.-Gruppe 1/3
8998 Ayatullsh Mar‘asi Naga- | 1107/1696; 18. Sawwal
fl, Qom 1117/ 2. Februar 1706
(Kol.)
P Hs. Suppl. Bibliothéque nationale 1058/1648 (nur Jahres- | Hss.-Gruppe 2
persan 10 de France, Paris zahl)
E Hs. Arabe Real Biblioteca del Mo- 1058/1648 (nur Jahres- | Hss.-Gruppe 2
1622 nasterio San Lorenzo de | zahl)
El Escorial, bei Madrid
M2 Hs. Marasi Kitabhana-yi Buzurg Widmung an Mirzd Hss.-Gruppe 3/1
75911 Ayatullah Mar‘asi Naga- | Muhammad Amin
fi, Qom (Kol. nicht entziffer-
bar)
M3 Hs. Marasi Kitibhina-yi Buzurg Widmung an Schah Hss.-Gruppe 3/2
2400 Ayatulldh Mar‘ai Naga- | Safl (reg. 1039-52/
fi, Qom 1629-42); Vermerk von
1195/1780-81; 8. Ra-
mazan 1204/ 22. Mai
1790 (Kol.)

9

Alle Referenzen zu ‘Alawis Polemik gebe ich in diesem Beitrag nach der Abkiirzung der
jeweiligen Handschrift bzw. des Drucks an, gefolgt von der Folien- bzw. Seitenzahl und der
Zeilenangabe (z.B. V 179b:4 = Hs. Vat. Pers 11, Fol. 179b, Zeile 4). Von den von mir he-
rangezogenen Handschriften konnte ich Hss. Dd.6.83 und L1.6.29 im Original beriicksich-
tigen, die restlichen Manuskripte lagen mir in schwarz-weifler Reproduktion vor.
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Ab- Signatur/ Datierung/ Handschriften
. ] Aufbewahrungsort/ Hg.
kiirzung | Bezeichnung Kolophon (Kol.) (Hss.)-Gruppe
Nicht zugéingliche Handschriften
R Hs. Rawzati urspringlich Privatbesitz | (kein Kol.) moglicherweise
von Muhammad ‘Ali Hss.-Gruppe 3/1
Rawzati, Isfahan
N Hs. Nagaf Kitabhana-yi Husainiya- | 1230/1814-15 (Kol.)
3192 yi Stitariha, Nadschaf
Ra Hs. Rast Maktabat Gam¢yat Nagr | 1233/1817-18
at-Tagéfa, Rascht
Drucke
L [Ausziige aus Samuel Lee (ed.), Cam- 1824
Hs. LL6.29] bridge!0
S [Hs. Suppl. Hasan Sa‘id (ed.), Tehe- 1406/1985-86
persan 10] ranll

Nach den Lawami“i rabbani verfasste ‘Alawi funf weitere Schriften unterschiedli-
chen Umfangs — davon eine auf Arabisch und vier auf Persisch -, in denen er sei-
ne Auseinandersetzung mit den judisch-christlichen Offenbarungsschriften fort-
setzt. Der arabische Logogriph Lugaz-i Lawami®i rabbani zu seiner gleichnamigen
Polemik entstand vermutlich ebenfalls 1031/1621-22.12 Im folgenden Jahr 1032/
1622 widerlegte “Alawi in seiner zweiten antichristlichen Polemik Misqal-i safa’ dar
tagliya wa tasfiya-yi A’ina-yi haqq-numa eine Kurzfassung (muntahab) der persischen
Apologie des Christentums A’nayi hagqg-numa aus dem Jahr 1609.13 Diese
stammt aus der Feder des portugiesischen Jesuiten Jerénimo Xavier (1549-1617),
einem Missionar am Hof der indischen Moguln.!* Vermutlich erreichte eine Ko-

10
11

12

13

14

Lee, Controversial Tracts, S. i-cxxvii.

Sayyid Ahmad ‘Alawi, ,Lawami‘-i rabbani®, in D@’%rat al-ma‘arif- Qur'an-i karim 2, ed. H.
Sa‘id, Teheran 1406/1985-86, S. 20-183.

A. Husaini (ed.), at-Turat al-“arabi fi bizanat mahtitat maktabat Ayat Allah al-<-Uzma al-Marasi
an-Nagafi 1-6, Qom 1414/1993-94, Bd. 4, S. 400. Eine Beschreibung der einzig bekannten
Hs. Mara$i 75912 findet sich in ders. (ed.), Fibristi kitabhana-yi ‘ummami-yi Hazrat Ayat
Allah al-Uzma Nagafi Marasi 1-, Qom 1354-/1975-76-, Bd. 19, S. 404, Nr. 7591/2.

Zu Misqal-i saf@’ vgl. Adabiyat, Bd. 1, S. 180, Nr. 55; Dari‘a, Bd. 21, S. 130-1, Nr. 4275;
Rawzati, Fibristi kutub, Bd. 1, S. 173-4; Richard, ,Catholicisme®, S. 383-96; H. Corbin,
»2Ahmad ‘Alawi®, in Elr, Bd. 1, S. 645-6; Munzawi, Fibristwara, Bd. 9, S. 531-2; Mu‘$am,
Bd. 5, S. 136, Nr. 10872. H.N. Isfahani legte 1415/1994 eine Edition des Texts vor, vgl.
‘Alawi, Misqal-i saf@’.

Zu Xavier vgl. J. Flores, ,Iwo Portuguese Visions of Jahangir’s India: Jerénimo Xavier and
Manuel Godinho de Erédia®, in Goa and the Great Mughal, ed. ]. Flores/N.V. e Silva, Lon-
don 2004, S. 48-56. Zu A’tna-yi haqq-numa und Xaviers theologische Schriften vgl. A.
Camps, ,Jerome Xavier S.J. and the Muslims of the Mogul Empire: Controversial Works
and Missionary Activity“, Neue Zeitschrift fiir Missionswissenschaft Suppl. 6 (1957), S. 16-22;
ders., ,Persian Works of Jerome Xavier, a Jesuit at the Mogul Court®, Islamic Culture 35
(1961), S. 169-71. Zu Xaviers Ubersetzergehilfen vgl. A. Camps, ,,°Abd al-Sattar Lahari®, in
ElIr,Bd. 1,S. 167.

https://doi.org/10. b _ Open Access -


https://doi.org/10.5771/9783956506826 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/

278 DENNIS HALFT OP

pie dieser Apologie das Safawidenreich als Geschenk des Moguls Gahangir (reg.
1013-37/1605-27)1> an Schah ‘Abbas I. (reg. 996-1038/1588-1629)'¢ und wurde
‘Alawi dank der unbeschuhten Karmeliter in Isfahan zuginglich.1”

‘Alawis Widerlegung Misqal-i saf@’, die offenbar eine stirkere Verbreitung als
seine Lawami*i rabbani erfuhr, rief auf christlicher Seite zahlreiche Gegenwiderle-
gungen hervor.!8 Auf eine davon reagierte ‘Alawi selbst mit seiner Risala dar radd-i
dibaca ka ‘alim-i nasara ka musannifi Kitab-i A’ia-yi haqq-numa ast ba'd az didan-i
Kitab-i Misqal dar radd-i A’ina-as$, die sich gegen einen gewissen ,,Padiri Mimilad“
richtet, deren Datierung aber nicht bekannt ist.!? Zudem erfahren wir in “Alawis
Misqal-i saf@’, dass er neben seiner Widerlegung Lawami™i rabbani noch eine wei-
tere Polemik, Sawa‘ig-i rabman dar radd-i mazhab-i yahidan, gegen das Judentum
schrieb.??

Die Datierung dieser antijidischen Polemik, die handschriftlich nicht belegt ist,
muss entsprechend frither als Misqali safa’, also vor 1032/1622 angesetzt wer-
den.?! Dass ‘Alawi in Lawamii rabbani hingegen nicht auf Sawa‘ig-i rabman ver-
weist, konnte daftir sprechen, dass er seine Widerlegung des Judentums zwischen
Muharram 1031/ November-Dezember 1621 und 1032/1622 fertigstellte. Vermut-

15 A.S. Bazmee Ansari, ,Djahangir*, in EI, Bd. 2, S. 379-81.

16 RM. Savory, ,Abbas I¢, in EI, Bd. 1, S. 7-8; ders., ,“Abbas I, in EI, Bd. 1, S. 71-5; A.

Newman, Safavid Iran: Rebirth of a Persian Empire, London 2006, S. 50-72.

R.E. Waterfield, Christians in Persia: Assyrians, Armenians, Roman Catholics and Protestants,

London 1973, S. 62-3; R. Gulbenkian, ,The Translation of the Four Gospels into Persian®,

Neue Zeitschrift fiir Missionswissenschaft 37 (1981), S. 38; leicht verinderter Nachdruck in

ders., Estudos Histdricos, Lissabon 1995, Bd. 3, S. 83.

Eine Aufzihlung der Titel bietet F. Richard, ,I’apport des missionnaires européens a la

connaissance de I'Iran en Europe et de ’Europe en Iran®, in Etudes safavides, ed. ]. Cal-

mard, Paris/Teheran 1993, S. 260-2. Siehe auch G. Graf, Geschichte der christlichen arabischen

Literatur 1-5, Vatikan 1944-53, Bd. 4, S. 252-3, sowie M. Steinschneider, Polemische und apo-

logetische Literatur in arabischer Sprache zwischen Muslimen, Christen und Juden, nebst Anhingen

verwandten Inhalts, Leipzig 1877, S. 16-7. Zur Widerlegung des Jesuiten Aimé Chézaud

Masih-i Misqal-i saf@-i A’ina-yi haqq-numa, die sich unter Hs. IILE29 in der Biblioteca Na-

zionale, Neapel, befindet (vgl. A.M. Piemontese, Catalogo dei manoscritti persiani conservati

nelle biblioteche d’Italia, Rom 1989, Nr. 234, S. 201-4), vgl. Richard, ,Catholicisme®, S. 383-

96; ders., ,Le Pére Aimé Chézaud controversiste et ses manuscrits persans®, Nameh-ye

Baharestan 6-7 (1385-86/2005-06), S. 7-18.

Die einzig bezeugte Handschrift befindet sich unter Hs. Faiziya 1393 in der Kitabhana-yi

Madrasa-yi Faiziya, Qom. H.N. Isfahani legte 1415/1994 eine Edition des Texts vor, vgl.

Alawi, ,Risala dar radd-i dibada ka “alim-i nasara ka musannifi Kitab-i A’ina-yi haqg-

numa ast ba‘d az didan-i Kitab-i Misqal dar radd-i A’ina-a$¥, verdffentlicht als Anhang mit

eigener Seitennummerierung in ‘Alawi, Misqal-i safa’.

20 7Zu den Verweisen auf Lawdmi‘i rabbani vgl. ‘Alawi, Misqal-i saf@’, S. 157:9, 186:12, 189:12,
198:10, 231:5, 261:5 und 264:2 sowie zu Sawd‘ig-i rabman vgl. a.a.0., S. 215:17-8, 232:23
und 264:2. Im Prolog von Misqal-i saf@ erliutert ‘Alawi, dass er in Lawamii rabbani die
Filschung der Evangelien und in Sawa‘ig-i rabman die der Tora, Psalmen und tibrigen altte-
stamentlichen Biicher dargelegt habe, vgl. a.a.0., S. 115:13-8.

2V 7Zu Sawa‘iq-i rapman vgl. Dari‘a, Bd. 15, S. 94, Nr. 261; A.-H. Hairi, ,Reflections on the
Shi‘i Responses to Missionary Thought and Activities in the Safavid Period®, in Etudes sa-
favides, ed. J. Calmard, Paris/Teheran 1993, S. 156; Mu¢am, Bd. 4, S. 172, Nr. 8352.

17

18

19
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lich verfasste ‘Alawi innerhalb von rund zwei Jahren zunichst Lawami*i rabbani
mit dem entsprechenden Logogriphen, dann Sawa‘ig-i rahman und schliefflich
Misqal-i saf@’. ‘Alawis letzte bekannte Auseinandersetzung mit dem Christentum,
Lama‘at-i malakitiya, ist ein Kommentar, der in der einzig bezeugten Handschrift
auf Sawwal 1034/ Juli 1625 datiert ist und Aussagen des Korans und der Evangeli-
en gegentiberstellt.??

Romisch-katholische Ordenslente in Isfahan

Die Konzentration an polemischen Schriften ‘Alawis gegen Juden und Christen
1031-34/1621-25 findet ihren Widerhall im damaligen politischen Kontext des Sa-
fawidenreichs.?3 Zu dieser Zeit waren seit rund zwei Jahrzehnten katholische Or-
densminner verschiedener europiischer Provenienz in der Hauptstadt Isfahan
prasent.2* Bereits 1603 hatten sich dort portugiesische Augustiner niedergelassen,
auf die unbeschuhte Karmeliter (1607) und franzosische Kapuziner (1628), spiter
auch Jesuiten (1653) und Dominikaner (1684), folgten.?> Ziel ihrer Missionen war

22 Die Lama‘at-i malakitiya sind auch unter folgenden Titeln bekannt: Lam‘a-yi malakitiya/
labatiya/ ilabiya/ qudsiya. Eine Beschreibung der Hs. Mar‘asi 75913 der Kitabhana-yi Bu-
zurg Ayatullah Mar‘asi Nagafi, Qom, findet sich in Husaini, Fibrist-i kitabbana, Bd. 19, S.
405, Nr. 7591/3. Vgl. dazu auch Munzawi, Fibristwara, Bd. 9, S. 499. R. Ga‘fariyan legte
1373/1994 eine Edition des Texts vor, vgl. Sayyid Ahmad ‘Alawi, ,Lama‘at-i malakatiya®,
in Miras-i islami-yi Iran 3, ed. R. Ga‘fariyan, Teheran 1373/1994, S. 727-50.

In diesem Beitrag beschrinke ich mich auf die Isfahaner Christen. Der Karmeliter John
Thaddeus berichtete 1624 auch von ,Jews in fairly large numbers, who had, and still have,
their synagogues®, vgl. A Chronicle of the Carmelites in Persia and the Papal Mission of the
XVIIth and XVIIiih Centuries 1-2, London 1939 (= Chronicle), Bd. 1, S. 158, Anm. 1. Ein
solches Umfeld konnte Anreiz fiir “Alawi gewesen sein, sich auch mit dem judischen
Glauben in seiner Polemik Sawa‘ig-i rabman zu befassen. — Zur Stellung von Nicht-
Muslimen im Safawidenreich, vgl. R.M. Savory, ,Relations between the Safavid State and
its Non-Muslim Minorities®, Islam and Christian-Muslim Relations 14 (2003), S. 435-58.

Zur Geschichte romisch-katholischer Orden im Iran vgl. die Beitrige von F. Richard, ,,Un
lectionnaire persan des Evangiles copié en Crimée en 776H./1374, Studia lranica 10
(1981), S. 225-45; ders., ,Lapport des missionnaires“. Allg. zur christlichen Missionsge-
schichte im Iran vgl. Y. Armajan, ,,Christianity. VIII. Christian Missions in Persia®, in Elr,
Bd. 5, S. 544-7; A. Camps, ,lran. V. Neuere Kirchengeschichte: 2. Romisch-katholische
Kirche®, in LThK, Bd. 5, Sp. 581-2; F. Richard, ,Iran. IV. Religionsgeschichte. 3. Christen-
tum®, in RGG, Bd. 4, Sp. 226-7; Waterfield, Christians in Persia, S. 57-84; R. Matthee,
»Christians in Safavid Iran: Hospitality and Harassment®, Studies on Persianate Societies 3
(1384/2005), S. 1-42; Q. Aryan, ,,Christianity. VL. In Persian Literature®, in Elr, Bd. 5, S.
539-42; ders., Cibra-yi Masib dar adabiyat-i farsi, Teheran 1369/1990.

Zum Augustiner-Konvertiten ‘Ali Quli Gadid al-Islam vgl. F. Richard, ,,Un augustin portu-
gais renégat apologiste de I’Islam chiite au début du XVIlle siécle”, Moyen Orient & Océan
Indien/ Middle East and Indian Ocean 1 (1984), S. 73-85; Hairi, ,Reflections®, S. 160-3. Zu
den Karmelitern vgl. Chronicle; E. Richard, ,Carmelites in Persia®, in Elr, Bd. 4, S. 832-4.
Aufschlussreich fir die diplomatische Rolle der Karmeliter in Isfahan ist die Edition von
170 Briefen des Heiligen Stuhls, europdischer Firsten und Kénige sowie Schah ‘Abbas 1.,
die sich unter Hs. IIL.LE.30 in der Biblioteca Nazionale, Neapel, befinden (vgl, Piemontese,
Catalogo, Nr. 235, S. 204-10), in Asnad-i padiriyan-i karmili bazmanda az ‘asr-i Sah “Abbas Sa-

23
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es unter anderem, den katholischen Glauben unter den Muslimen zu verbreiten
und zugleich die orientalischen Kirchen in eine Union mit der romisch-
katholischen Kirche zu fithren.

Als Schah “Abbas 1. die katholischen Missionare Anfang des 11./ Ende des 16.
Jhdts. in das Safawidenreich eingeladen hatte, verband er dies mit politischem
Pragmatismus.?® Er hoffte auf eine strategische Allianz mit dem Papst und den eu-
ropdischen Firsten- und Konigshofen gegen die verfeindeten Tiirken und Mam-
luken. Entsprechend fungierten die Ordensleute in Isfahan nicht nur als Repri-
sentanten ihrer Orden und der romischen Kirche, sondern auch als Diplomaten,
die den Kontakt des Schahs zu den Hofen ihrer Heimatlinder aufrechterhalten
sollten. Aus diesem Grund riumte Schah ‘Abbas I. ihnen weitgehende Privilegien
zur Griindung von Ordensniederlassungen und zur Pflege ihrer Kulthandlungen
in Isfahan ein.?’

Mit der Verschlechterung der politischen Beziehungen zwischen dem Schah
und den katholischen Lindern Europas wandelte sich auch das Klima relativer re-
ligioser Toleranz und Pluralitit in der Safawidenhauptstadt, von dem die Or-
densminner bislang profitieren konnten.28 Als alle Bemithungen um ein Biindnis
zwischen Schah ‘Abbas 1. und den europdischen Herrschern gegen die Tiirken bis
Ende der 1010er/1600er Jahre gescheitert waren,? entwickelten sich die expandie-
renden europiischen Michte selbst zur Bedrohung safawidischer Interessen. Be-
zeichnend hierfiir ist der Konflikt um die Insel Hormuz im Persischen Golf, die
die Safawiden schlieflich 1031/1622 mit englischer Unterstiitzung von dessen Ri-
valen Portugal einnehmen konnten.3? Innenpolitisch gerieten die armenischen

fawi (Remained Documents of Carmilite Padres Since Shah Abbas Era), ed. M. Sutudih in Zu-
sammenarbeit mit [. Af§ar, Teheran 1383/2004 (= Asrad). Zur Kapuzinermission vgl. F.
Richard, ,Capuchins in Persia“, in Elr, Bd. 4, S. 786-8, bes. zu Raphaél du Mans (1613-96)
und seinen Missionsbeschreibungen vgl. ders., ,Du Mans®, in Elr, Bd. 7, S. 571-2; ders.,
Raphaél du Mans missionnaire en Perse au XVIle s. 1-2, Paris 1995. Zur Jesuitenmission vgl.
a.2.0., Bd. 2, S. 201-57, zum Jesuiten Aimé Chézaud (1604-64) vgl. ders., ,Le Pére Aimé
Chézaud®. Zu den Dominikanern vgl. Ambrosius Eszer, ,Sebastianus Knab O.P. Erzbi-
schof von Naxijewan (1682-1690). Neue Forschungen zu seinem Leben®, Archivum Fratrum
Praedicatorum 43 (1973), S. 273.

26 Matthee, ,,Christians®, S. 21-3.

27 F. Richard, ,Les privileges accordés aux religieux catholiques par les Safavides. Quelques
documents inédits“, Dabireh 6 (1989), S. 167-82. Zur Griindung des Isfahaner Karmeliter-
konvents vgl. Chronicle, Bd. 2, S. 923.

28 RJ. Abisaab, Conwverting Persia. Religion and Power in the Safavid Empire, London 2004,
S. 79-81.

29 Chronicle, Bd. 1, S. 163.

30 Pietro Della Valle, Eines vornehmen Riomischen Patritii Reif-Beschreibung in unterschiedliche Thei-
le der Welt, nemlich in Tiirckey, Egypten, Palestina, Persien, Ost-Indien und andere weit entlegene
Landschafien, samt einer ausfiihrlichen Erzeblung aller Denck- und Merckwiirdigster Sachen, so dar-
innen zu finden und anzutreffen, nebenst den Sitten und Gebriuchen dieser Nationen und anderen
Dingen, dergleichen zuvor niemals von anderen angemercket und beschrieben worden. Erstlich von
dem Authore selbst, der diese Reisen gethan, in Italianischer Sprach beschrieben und in vier- und
Sfiinffzig Send-Schreiben in vier Theile verfasset, nachgebends aus dieser in die Franzdsische und Hol-
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Christen ebenso wie die Ordensminner in Isfahan in den 1030er/1620er Jahren
unter Verdacht, sich illoyal zu Schah ‘Abbas 1. zu verhalten und als finfte Kolon-
ne der verfeindeten katholischen Portugiesen zu agieren.

Christlich-muslimischer Religionsdisput

In diesen Zeitraum fillt ein katholisch-schiitisches Streitgesprich im Frithjahr
1030/1621 in Isfahan, das eine theologische Debatte um die ,wahre® Religion aus-
loste, die im 11./17. Jhdt. mittels zahlreicher polemischer und apologetischer
Schriften von christlicher wie muslimischer Seite im Iran verstirkt gefithrt wur-
de.3! Aus diesem Streitgesprich, an dem Della Valle — wahrscheinlich aber nicht
Alawi - teilnahm, resultierte schliefflich die christlich-apologetische Risala des Ita-
lieners, die ‘Alawi wenige Monate spiter in Lawami*i rabbani zu widerlegen ver-
suchte. Neben diesen beiden Quellen dokumentieren Della Valles Reiseberichte
Viaggi, die insgesamt 36 italienische Briefe von seinen Orientreisen umfassen, aus-
fuhrlich die Umstinde des Isfahaner Religionsgesprichs vom Frithjahr 1030/1621,
namentlich das 14. Sendschreiben vom 24. September 1621 aus Isfahan und das
17. Sendschreiben vom 29. November 1622 aus Combru.3?

Seine fast zwolfjahrige Reise durch den Orient, die Della Valle im Juni 1614 ur-
springlich als Pilgerfahrt ins Heilige Land angetreten hatte, fithrten den Laienka-

liandische, anjezo aber auf dem Original in die Hoch-Teutsche Sprach iibersetzet, mit schonen Kupjfe-

ren geziert und vieren woblanstindigen Registeren verseben, ed. Johann-Hermann Widerhold,

Genf 1674, S. 168; Abisaab, Converting Persia, S. 79-80; Matthee, ,,Christians®, S. 22.
31 Einen Uberblick dazu bieten Richard, ,,Cathohc1srne“ R. Pourjavady/S. Schmidtke, ,Mus-
lim Polemics against Judaism and Christianity in 18t Century Iran. The Literary Sources
of Aqa Muhammad °Ali Bihbahani’s (1144/1732-1216/1801) Radd-i Shububat al-Kuffar”,
Studia Iranica 35 (2006), S. 71-6. Fur christliche Widerlegungen des Islams im 17. Jhdt. vgl.
Richard, ,Catholicisme®; ders., ,Trois conférences de controverse islamo-chrétienne en
Géorgie vers 1665-1666“, Bedi Kartlisa 40 (1982), S. 253-9; ders., ,Le Franciscain Domini-
cus Germanus de Silésie. Grammairien et auteur d’apologie en persan®, Islamochristiana 10
(1984), S. 91-107; ders., ,Le Pére Aimé Chézaud®. Fiir schiitische Angriffe auf das Chri-
stentum im 17. Jhdt. vgl. Richard, ,Trois conférences”; ders., ,Un augustin portugais“; Hai-
ri, ,,Reﬂections Fir das ausgehende 18. und 19. Jhdt. vgl. Amanat, ,,Mujtahids and Mis-
sionaries®, S. 247-69. Vgl. auch die Auflistung muslimischer Polemiken gegen das Christen-
tum Verschledener]hdte in Aryan, Cihra-yi Masih, S. 156-62.
Im Folgenden zitiere ich Della Valles Reiseberichte nach der weiter oben angefithrten deut-
schen Ausgabe von 1674. In seinen 6. bis 18. Sendschreiben im dritten Teil widmet sich
Della Valle ausfiihrlich seinen Reisen durch das Safawidenreich. Vergleichsweise ziehe ich
die jiingste vollstindige Edition aus dem Italienischen heran: Pietro Della Valle, Viagg: di
Pietro Della Valle, il pellegrino. Descritti da lui medesimo in lettere familiari all erudito suo amico
Mario Schipano. Divisi in tre parti. Cioé: la Turchia, la Persia e I'India. Colla vita e ritratto
dell’autore 1-2, ed. G. Gancia, Brighton 1843. Daneben stiitze ich mich auf einen Tage-
bucheintrag Della Valles in seinem Diario vom 14. September 1621. Diesen zitiere ich im
Folgenden nach Rossi, Elenco, da keine Edition von Hs. Fondo Ottoboniano Latino 3382
aus der Biblioteca Apostolica Vaticana in Rom vorliegt. Della Valles Risala, die ebenfalls
nicht ediert ist, zitiere ich nach den oben angefiihrten Hss. Vat Pers. 7 und 81.

32
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tholiken aus einer aristokratischen romischen Familie durch den Nahen Osten,
Persien und Indien.33 Von ,some 61 books in Arabic, Persian and Turkish® wird
berichtet, die Della Valle wihrenddessen gesammelt und nach Europa gebracht
haben soll.3* Auf seinen Reisen durch das Safawidenreich hielt sich Della Valle
zweimal in Isfahan auf, nimlich vom Februar bis Dezember 1617 und vom De-
zember 1618 bis Oktober 1621.3

Seine Idee, eine Gemeinde chaldiischer und nestorianischer Christen unter
dem Schutz des Schahs in Isfahan zu griinden, lieen sich auch mit Unterstit-
zung seiner Frau Ma‘ani Guwairi3¢ - Tochter eines Nestorianers und einer Arme-
nierin aus Bagdad - nicht realisieren.3” Wihrend seiner Zeit in Isfahan freundete
sich Della Valle mit den dortigen unbeschuhten Karmelitern, besonders dem
Spanier und spiteren Bischof von Isfahan John Thaddeus (1574-1633),38 und den
Augustinern, darunter der Portugiese Manuel della Madre di Dio,’? an. Dabei
verbrachte er im September 1621 auch ,mehrere Tage® im Isfahaner Karmeliter-
konvent.*0

Wie wir aus Della Valles Reiseberichten erfahren, ereignete sich das katholisch-
schiitische Streitgesprach zufillig und informell anlisslich eines Besuchs im Haus
eines Isfahaner Schiiten zwischen dem 1. April und Ostern (11. April) 1621. Die-
sem ,vornehmen persianischen Edelmann“4! namens Mir Muhammad ‘Abd al-
Wahhabi*? hatte Della Valle gemeinsam mit ,seinem guten Freund“4® Manuel del-
la Madre di Dio bereits Ende Mirz 1621 einen ersten Besuch abgestattet. Anfang
April 1621 trafen die beiden Katholiken dann im Haus ‘Abd al-Wahhabis, wie
Della Valle zu Beginn seiner Risala ausfihrt, auf ,einige [schiitische] Theologen-

33 J. Gurney, ,Della Valle®, in Elr, Bd. 7, S. 251-4; Chronicle, Bd. 1, S. 234-5.

34 Chronicle, Bd. 1, S. 235.

35 Gurney, ,Della Valle®, in Elr, Bd. 7, S. 251-4.

36 Gurney, ,Della Valle®, in Elr, Bd. 7, S. 251-2.

37 Andernorts wird Ma‘ani Guwairi, die Della Valle um 1616 heiratete, auch als ,Assyrerin®
bzw. Chaldierin beschrieben, vgl. Chronicle, Bd. 1, S. 234.

Della Valle nennt John Thaddeus of S. Elisaeus (Johann Thaddius, Spanier, in Persien ;>
genannt, vgl. Chronicle, Bd. 2, S. 920-34) vielfach in seinen Reiseberichten, vgl. Della Valle,
Reifs-Beschreibung (Nummerierung der Sendschreiben in romischen Ziffern mit Datierung):
VI (24.8.1619), S. 4, 12, 15, 18, 20, 22-3; VIL (21.10.1619), S. 28-31; VIIL (4.4.1620),
S. 33, 36, 41-2, 44-50; IX. (20.6.1620), S. 56-9; X. (2.8.1620), S. 62; XL. (8.8.1620), S. 64-5,
68-70; XII. (22.2.1621), S. 72-5, 84, 89; XIV. (24.9.1621), S. 110, 112, 123.

Den Augustiner Manuel (Emanuel) della Madre di Dio nennt Della Valle in seinen Reise-
berichten, vgl. Reif-Beschreibung: VIL., S. 28; XL, S. 70; XIV.,, S. 116.

40 Della Valle, ReifS-Beschreibung, S. 118.

41 Della Valle, Reif-Beschreibung, S. 116. Im Italienischen heifit es ,persiano di qualita®, vgl.
ders., Viaggi, S. 223.

In den einschligigen Tabaqgat-Werken findet sich kein Eintrag unter diesem Namen. Mog-
licherweise handelt es sich um einen Isfahaner Notablen, der keine bekannteren Schriften
hervorbrachte und daher in den Tabaqat-Werken unerwihnt bleibt.

43 Della Valle, Reif-Beschreibung, S. 116.

38
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schiler ($am talib-i ‘ulaman)“** sowie einen ,Mirza“ und einen ,Mulla“.#> Die
Atmosphire des Streitgesprachs beschreibt Della Valle wie folgt:

»Denselben Tag / an welchem ich diesen Herrn [Mir Muhammad ‘Abd al-Wahhabi] be-
sucht / traff ich in seinem Hauf unterschiedliche andere Auflinder?® / alles Leuthe von
gutem Ansehen / an / welche fiir die lange Weile mit einander spracheten. Unter andern
war ihrer Lehrer?” einer darbey / welcher das meiste geredt / nicht weifd ich / ob er eben
so geschickt gewest / als viel Worte er gemacht. Nachdem wir uns nun mit ihnen in Ge-
sprich eingelassen / kamen wir alsobald / wie gemeiniglich der Gebrauch ist / von
Glaubens-Sachen zu reden / worinnen die Persianer sehr neugierig seyn / und gern da-
von reden horen; ja sie lassen es mit grosser Gedult geschehen / wann man etwas wider
sie redt / und sagen kein Wort darwider (...).“43

Wie Della Valle berichtet, fand das Gesprich in persischer Sprache statt, die so-
wohl er als auch Manuel della Madre di Dio beherrschten. Der Inhalt des Disputs
drehte sich um drei Themen, die ,fast alle unsere [christlich-muslimischen] Strit-
tigkeiten in sich begreiffen, nimlich (1) die Ablehnung Mohammeds und des
Korans seitens der Christen bei gleichzeitiger Akzeptanz des Alten Testaments, (2)
der Vorwurf der Muslime an die Christen, sie hitten die gottliche Offenbarung in
den Evangelien verfilscht, (3) und die aus muslimischer Sicht angebliche Tkonola-
trie der Christen.#’

Nach diesem Streitgesprich entschloss sich Della Valle auf Gutheiflen der Augu-
stiner, den schiitischen Gesprichspartnern die katholische Position zu den drei
Streitfragen noch einmal ausfiihrlich und auf Persisch in einem Traktat zu erldu-
tern, das er schliefllich ,in fiinff / oder sechs Tagen® vor Ostern (11. April) 1621
fertigstellte.50 Seine Apologie ist also kein Produkt blofler theoretischer Uberlegun-
gen, sondern Ergebnis einer personlichen Begegnung mit Andersglaubigen, die
Della Valle von der Richtigkeit seines katholischen Glaubens iiberzeugen wollte.

44 Hss. Vat. Pers. 7, Fol. 1b:10 und 8! Fol. 1b:10; Rossi, Elenco, S. 32, Vat. Pers. 7.

45 Hss. Vat. Pers. 7, Fol. 17b:5 und 8! Fol. 39b:9-10.

46 Im Italienischen heifit es ebenfalls ,diversi altri forestieri®, vgl. Della Valle, Viaggi, S. 224.
Ich gehe davon aus, dass damit ,fremde” Perser gemeint sind, mit denen Della Valle nicht
bekannt war. Weitere anwesende Europier hitte Della Valle vermutlich — wie Manuel della
Madre di Dio - namentlich aufgefiihrt.

47 Im Italienischen heift es ,un dottor®, vgl. Della Valle, Viaggi, S. 224. Vermutlich handelt
es sich um die gleiche Person, die weiter oben ,Mulla“ und weiter unten ,Doctor” genannt
wird. Die Identitit dieses Schiiten ist unbekannt. Dafiir, dass es sich um “Alawi gehandelt
haben konnte, gibt es keine Anhaltspunkte.

48 Della Valle, Reifs-Beschreibung, S. 117.

49 Della Valle, Reifs-Beschreibung, S. 117. Diese drei strittigen Punkte zihlt Della Valle auch zu
Beginn seiner Apologie auf, vgl. Hss. Vat. Pers. 7, Fol. 1b:10-2a:5 und 81, Fol. 2b:1-7; Ros-
si, Elenco, S. 32. Zu Della Valles entsprechender Gliederung seiner Apologie in drei Kapitel
vgl. [Referenzen beziehen sich auf Hss. Vat. Pers. 7/81]: erstes Kapitel 2b:4-10a:6/3b:9-
22b:5; zweites Kapitel 10a:7-14b:2/22b:6-33b:3; drittes Kapitel 14b:3-17a:9/33b:4-39b:4.

50 Della Valle, ReifS-Beschreibung, S. 117. Richards Angabe, Della Valle habe seine Risala im
November oder Dezember 1621 verfasst, trifft nicht zu, vgl. Richard, ,Le Pére Aimé
Chézaud®, S. 13.
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Della Valle traf jedoch auf die unerwartete Schwierigkeit, dass kein persischer Ko-
pist bereit war, seine islamkritische Schrift in professionelle Reinschrift zu setzen,
bevor er den schiitischen Gelehrten seine Risala ibergeben wollte.! Nachdem er
nach monatelanger Suche schlieSlich einen Kopisten gefunden hatte, tibergab Del-
la Valle funf Monate spiter am Fest Kreuzerhohung (14. September) 1621 “Abd al-
Wahhabi, dem Gastgeber des Streitgesprichs, seine Apologie. Die Ubergabe der
Risala verband Della Valle mit dem Wunsch an ‘Abd al-Wahhabi,

»dasselbe / nebenst seinem Doctor, zu lesen / und es den vornehmsten / und gelehrte-
sten in ihrem Gesetz zu weisen / welche ich auch / dafl sie darauf antworten / und dar-
wider schreiben sollten / heraus gefordert / (...) [und diese Risala habe ich] mit meiner
eigenen Hand Unterschrifft / und auffgedrucktem gewohnlichen Bettschafft eigenhindig
Uberliefert / und ihn dabey miindlich sehr hoch gebetten / dafl er dasselbe / wem er
wollte / ja dem Koénig [Schah] selbst / zu lesen geben wolle / welches ich mir fiir eine
grosse Ehre halten wiirde.“>2

Della Valle zeigt hier ein ernsthaftes Interesse an einer theologischen Auseinan-
dersetzung mit den schiitischen Gelehrten, auch wenn sich seine Intention dem
apologetischen Denken seiner Zeit entsprechend klar auf die Widerlegung des
muslimischen Gesprichspartners richtete.’® Zugleich bemiihte sich Della Valle, die
Voraussetzung fiir einen Austausch zwischen Persern und Europdern zu schaffen,
indem er ,etliche Persianische Sachen in die Lateinische Sprach® iibersetzte, dar-
unter ,Tacuim® [7agwim] und ,das Bekandtnus defl Glaubens der Persianer®, von
denen der Karmeliter P. Visitator Vincent of S. Francis im September 1621 (unfer-
tige) Kopien nach Rom mitgenommen haben soll.>* Neben Della Valles Apologie
muss spitestens 1032/1622 auch Xaviers A’ina-yi haqq-numa aus dem Jahr 1609 in
Isfahan bekannt gewesen sein, wie die Datierung von “Alawis Replik Misqal-i safa’
zeigt. Della Valle kannte die Schrift des Jesuiten aus Indien 1030/1621 aber offen-
bar noch nicht, da er sich sicher wihnt, mit seiner Risala die erste Widerlegung
des Islams in persischer Sprache tiberhaupt verfasst zu haben.>>

Wenige Tage nach Ubergabe seiner Risala an ‘Abd al-Wahhabi reiste Della Valle
am 1. Oktober 1621 aus Isfahan in Richtung Schiraz ab. Wie uns Della Valle rund
ein Jahr spiter aus Combru am Persischen Golf mitteilt, hatte kurz nach seiner
Weiterreise ‘Abd al-Wahhabi vergebens versucht, ihn bei den Isfahaner Augusti-
nern zu erreichen, um ihm seine Risala, versehen mit eigenen Kommentaren und

51 Della Valle, Reif-Beschreibung, S. 117

52 Della Valle, ReifS-Beschreibung, S. 117. In seinem Diario erwihnt Della Valle die Ubergabe
seiner Apologie unter dem gleichen Datumseintrag, vgl. Rossi, Elenco, S. 33, Hs. Vat. Pers. 7.

53 Della Valle, Reif-Beschreibung, S. 118.

54 Della Valle, Reifs-Beschreibung, S. 118; Chronicle, Bd. 2, S. 1026. Moglicherweise handelt es
sich hierbei um Kopien des Almanachs (7agwim) von Nasir ad-Din at-Tusi von 672/1273-
74 und des anonymem Kitab-i wagibat-i zaririya Uber schiitische Glaubensgrundsitze (usil
ad-din), die in der Biblioteca Apostolica Vaticana, Rom, unter Hss. Vat. Pers. 123 und Barb.
Orient. 102! bzw. Vat. Pers. 83 iiberliefert sind, vgl. Rossi, Elenco, S. 39, 158-9 und 33-4.

35 Della Valle, Reif$-Beschreibung, S. 118.
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Anmerkungen, ,statt einer Antwort“ zuriickzugeben.>® Eine ausfiihrliche Replik
von schiitischer Seite aus der Feder ‘Alawis lief} aber nicht lange auf sich warten.

Dank der Begegnung mit dem schottischen Reisenden George Strachan (Geor-
gius Strachanus)’” am 24. Oktober 1622 in Combru erfuhr Della Valle von ‘Alawis
Lawamii rabbani und erhielt sogar eine Kopie der Replik.’® Dieses Exemplar um-
fasste nach Della Valles Angaben ,fiinff und zwanzig Blitter”, wihrend seine eige-
ne Risala ,nicht mehr als etwa zwey oder drey Blitter” aufwies.”® Wahrscheinlich
verstand Della Valle unter ,Blatt“ eine Lage von etwa 8 Folien, so dass man auf
rund 200 Folien fiir Lawami™i rabbani und rund 20 Folien fiir Della Valles Risala
kidme, was der Groflenordnung der iiberlieferten Manuskripte entspriche.

Wie Della Valle von seinem schottischen Freund erfuhr, hatte seine Apologie
wihrend seiner Abwesenheit ein gewisses Aufsehen unter den Schiiten in Isfahan
hervorgerufen. Offenbar sah sich der Gelehrte Mir Damad (st. 1041/1631)%0 aus
den Reihen der hochrangigen schiitischen Kleriker veranlasst, seinen Cousin,
Schwiegersohn und Schiiler ‘Alawi mit der Widerlegung der Apologie Della Valles
zu beauftragen.®! Della Valle schreibt:

»Dieses Buch [‘Alawis Replik] / wie mir der Herr Strachanus erzehlte / war aus Befehl
der vornehmsten von der Mahometische Sect / erst vor etlich wenig Monaten / zu einer
Antwort auf die jenige Schrifft / welche ich vor etlicher Zeit geschrieben / und wider die
Mahometaner / wegen etlicher strittigen Glaubens-Artikel heraus gegeben / zu Hispha-
han [Isfahan] offentlich auflgangen. Ich erfreuete mich hochlich hieriiber / daff mein
Brief [Risala]l bey Hofe so grosses Wesen und Unruhe verursachet; und daff man /
nachdem derselbe von ihren Gelehrten gelesen / und untersucht worden / aus einhelli-
gem Rath beschlossen / denselben bester massen zu beantworten. Es nennen die Persia-

56 Della Valle, Reifs-Beschreibung, S. 225-6.

57 Della Valle stellt George Strachan, ,mein schon vor vielen Jahrenher in Persien gewesener
guter Freund und alter Bakandter®, als schottischen Reisenden vor, der am 24. Oktober
1622 in Combru zu ihm stieR, vgl. ReifS-Beschreibung, S. 222. Zu Strachans Reisen durch
Persien vgl. G.L. Dellavida, George Strachan: Memorials of a Wandering Scottish Scholar of the
Seventeenth Century, Aberdeen 1956, S. 40-72.

58 Della Valle, Reif-Beschreibung, S. 225. Moglicherweise handelt es sich dabei um Hs. Vat.
Pers. 11 (datiert auf den 5. Ramazan 1031/ 14. Juli 1622) aus der Biblioteca Apostolica Va-
ticana in Rom, die auf der letzten Folie den Vermerk ,Disputa de Persiani contro li Chri-
stiani. Valle 52° trigt.

59 Della Valle, Reifs-Beschreibung, S. 226. Im Italienischen heift es ebenfalls ,un libro formato
che si stende in venticinque fogli simili“ bzw. ,mia epistoletta che non occupo pit di due
o tre fogli di carta®, vgl. Della Valle, Viagg, S. 445.

60 Muhammad Bagir Damad b. Mir Sams ad-Din Muhammad Husaini Astarabadi, vgl. A.

Newman, ,Damad, Mir(-e),” in Elr, Bd. 6, S. 623-6; Abisaab, Converting Persia, S. 71-2; al-

Amin ‘Amili, A%yan, Bd. 9, S. 189; Hurr al-“Amili, Amal, Bd. 2, S. 249-50, Nr. 734; Afandi,

Riyad, Bd. 5, S. 40-4; a.a.0., Bd. 7, S. 134; at-Tihrani, Tabagqat, Bd. 5, S. 67-70. Von Mir

Damad berichten die Tabaqat-Werke, dass er eine enge Verbindung zu Schah Abbas I. und

spiter Schah Safi (reg. 1039-52/1629-42) gepflegt habe.

Maoglicherweise spielte auch der Schah hierbei eine Rolle. Unklar ist, von welcher Qualitit

die Beziehungen ‘Alawis zu Schah ‘Abbas I. und den anderen schiitischen Klerikern wa-

ren. Richard bezeichnet ‘Alawi als ,,‘chapelain® (pish-namdz) de Shih ‘Abbas ler”, nennt

aber keine Quelle, vgl. Richard, ,Le Pére Aimé Chézaud®, S. 13.
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ner ihr hochstes Oberhaupt ihrer Sect / in geistlichen Sachen / Mustehed [mugtabid);
welche Wiirde der Zeit der Mir Muhammeéd Bagqir,%% deff Kénigs nichster Anverwandter
/ welcher ein betagter Mann war / und mir zu Hisphahan bekandt gewest / vertritt (...).
Auf dieses Manns hohes Ansehen nun / und mit dessen Gutheissen / wurde ein Lehrer
/ Nahmens Ameh Ben Zeinel abedin, el Alevi [Ahmad b. Zain al-‘Abidin al-“Alawi], das
ist / Ahmed, des Zeinel abedin Sohn / und ein Alevi, (welches letzte Wort entweder ein
Zunahme seines Stammes / oder ein Nahme seines Vatterlands gewest seyn mag) ver-
ordnet / meinen Brief zu widerlegen. Dieser war nun der Verfasser solcher Antwort /
welche er mit zweyen Reimzeilen intitulirt hat Elluvamea errebbani, Fi red scebeh el
Nasrani [Lawamii rabbani dar radd-i Subba-yi nasrani]; welches so viel gesagt ist / Der wi-
derstrablende herrliche Glanz gegen den Nazarener [Hervorhebung Ed.]; oder mit einem
Wort: Die Gegen-Antwort auf defS Nazareners Schriffi [Hervorhebung Ed.]; welchen Nah-
men sie zum &fftern den Christen geben.“63

Wie Della Valle berichtet, wurde ‘Alawis Widerlegung gezielt unter den Europi-
ern in Isfahan verbreitet, indem die schiitische Seite veranlasste, ,[sie] in alle
Buchldden zu Hisphahan in grosser Menge auf8zutheilen / daff man dieselbe ver-
kauffen / und wann die Buchfiihrer einen Francken [Europier| vorbey gehen sa-
hen / ihme dieses Buch zu kauffen anbieten sollte; weil sie hochlich verlangeten /
daf es allenthalben / insonderheit unter den Christen / bekandt werden moch-
te.“®* Diese gezielte Reaktion des schiitischen Klerus deutet darauthin, dass
‘Alawis Replik nicht allein Della Valle galt, sondern ,das ganze Christenthumb
bestreiten“® sollte, einschliefllich seiner Reprisentanten in den Isfahaner Augu-
stiner- und Karmeliterkonventen.

Vor diesem Hintergrund ist auch verstindlich, warum ‘Alawi den Namen seines
Kontrahenten und den Titel seiner Vorlage in Lawami*i rabbani verschweigt und
nur von ,einem der europdischen Priester und Monche (ba%i az gissisan wa
rabbanan az farangiyan)“®® spricht, obwohl Della Valle Laienautor war. Anders als
der Italiener hatte “Alawi offenbar kein Interesse an einer Fortfithrung der theolo-
gischen Debatte mit den christlichen Vertretern in Isfahan. Hingegen prophezeite
Della Valle noch vor seiner Weiterreise nach Indien, dass ,es nicht lang anstehen
[werde] / daf’ diese [‘Alawis Lawamii rabbani] ihre Antwort / beydes von mir /
als andern / die verstindiger sind als ich / dergestalt werde widerlegt werden.“¢”
Eine solche Gegenwiderlegung Della Valles ist allerdings nicht bezeugt.

62 Vermutlich handelt es sich um den oben erwihnten Muhammad Bagir Damad, genannt

Mir Damad.

63 Della Valle, Reifs-Beschreibung, S. 225.

64 Della Valle, Reifs-Beschreibung, S. 226.

65 Della Valle, Reif8-Beschreibung, S. 227.

66 <Alawi, ,Lawami‘-i rabbani®, ed. Sa‘id, S. 20. Daneben findet sich eine allgemeine Anspie-
lung auf die Prisenz der Europier (farangiyan, ingliz) in Isfahan, vgl. a.a.0O., S. 145. Diese
Anspielung geht auf einen Wortlaut zuriick, der sich in Della Valles Apologie findet, vgl.
Hss. Vat. Pers. 7 Fol. 11b:6-7 und 8! Fol. 26b:2-4.

67 Della Valle, Reifs-Beschreibung, S. 227 und 232.
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Verhiltnis zwischen Safawiden und Europdern

Im Umgang mit den Europiern zeigte Schah “Abbas I. ein starkes Interesse an der
christlichen Religion. Wie wir von dem Karmeliter Vincent of S. Francis in einem
Brief vom 5. Juni 1621 erfahren, hatte der Schah kurz zuvor einen Religionsdisput
abhalten lassen, zu dem er Vertreter der englischen East India Company sowie den
spanischen Gesandten und Vincent of S. Francis als katholische Vertreter zur Au-
dienz lud.®® Mit dieser Form des vor dem Herrscher ausgetragenen Streitgesprichs
zwischen verschiedenen religiosen Reprisentanten griff der Schah eine Tradition
auf, die auch die indischen Moguln Akbar 1. (reg. 963-1014/1556-1605)%° und
Gahangir (reg. 1013-37/1605-27) pflegten.”® So befragte Schah “Abbas I. beide Sei-
ten zum Unterschied zwischen ,,Catholics and English“,”! besonders hinsichtlich
(1) des Fastens, (2) des Kreuzzeichens und der Ikonolatrie, (3) des freien menschli-
chen Willens und (4) des Primats des romischen Bischofs.”2 Dabei verstand der
Schah es, konfessionelle Streitigkeiten zwischen den Europdern zu seinem politi-
schen Vorteil zu nutzen.

Als es Anfang der 1030er/1620er Jahre zu Spannungen zwischen dem Safawi-
denreich und den expandierenden Europiern kam, wirkten sich diese auch auf die
christlich-muslimischen Beziehungen aus.” Bereits in der zweiten Jahreshilfte
1621 nahmen die Konflikte zwischen Safawiden und Portugiesen um die Insel
Hormuz zu.”* Gegen Ende des Jahres schloss der Schah ein Biindnis mit den Eng-
lindern — den Rivalen der katholischen Portugiesen im Indischen Ozean -, um die
portugiesische Herrschaft tiber die Inseln Kefem und Hormuz sowie die Hifen der
Portugiesen am Persischen Golf zu beenden.”” Um die Jahreswende 1621/22 ge-
lang es den Safawiden mit englischer Hilfe, die beiden Inseln zu erobern. Am 1.
Mai 1622 tbergaben die Portugiesen schliefllich die bedeutende Festung Hormuz
an die Safawiden.”® Diese politische und militirische Auseinandersetzung scheint
sich auch unmittelbar auf das Verhiltnis des Schahs zu den Ordensminnern in Is-
fahan ausgewirkt zu haben.

68 Chronicle, Bd. 1, S. 248-55; a.2.0., Bd. 2, S. 922-3; Asnad, Nr. 147, S. 199-215. - Vgl. hierzu
auch Rudi Matthees Beitrag in diesem Band.

69" F. Lehmann, ,Akbar I, in Elr, Bd. 1, S. 707-11.

0 GA. Bailey, ,Between Religions: Christianity in a Muslim Empire®, in Goa and the Great
Mughal, ed. ]. Flores/N.V. e Silva, London 2004, S. 148-54.

71 Chronicle, Bd. 1, S. 249.

72 Chronicle, Bd. 1, S. 249-52.

73 Vgl. hierzu auch Rudi Matthees Beitrag in diesem Band.

74 Chronicle, Bd. 1, S. 258.

75 Della Valle, Reifs-Beschreibung, S. 111-4 und 166. Zuvor war es bereits am 27.12.1620 zu ei-
ner Seeschlacht zwischen der englischen und der portugiesischen Flotte gekommen, bei der
die portugiesischen Schiffe flichen konnten, vgl. a.a.0., S. 91-2 und 108. Zu den Vereinba-
rungen Schah ‘Abbas I. mit der englischen East India Company vgl. Chronicl, Bd. 1, S.
259; Newman, Safavid Iran, S. 60-3.

76 Della Valle, Reif-Beschreibung, S. 167-8 und 175; Chronicle, Bd. 1, S. 266-7.
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Im August 1621 hatte sich bereits der Argwohn Schah ‘Abbas I. innenpolitisch
gegen die christlichen Armenier in einer Kampagne zu deren Zwangsbekehrung
zum Islam in 43 armenischen Dorfern um Isfahan entladen.”” Grund hierfiir war
der Verdacht des Schahs, die Armenier kdnnten eine zu enge Bindung zu den ka-
tholischen Ordensleuten entwickelt haben, die ihre Loyalitit zum Schah infrage-
stelle.”8 Dariiberhinaus kam es im Frithjahr 1622 zu Ubergriffen gegen die Or-
densniederlassungen der Augustiner und Karmeliter in Isfahan. Nachdem unter
den Safawiden bekannt geworden war, dass John Thaddeus und die Karmeliter er-
folgreich unter Muslimen missioniert hatten, wurden funf schiitische Konvertiten
zum Christentum, darunter der Girtner des Karmeliterkonvents, Elia, hingerich-
tet.”? Offenbar sollte dadurch ein Exempel statuiert werden.80

Die Getreuen des Schahs wie auch ,more than 200 (Mullas)“ aus dem schiiti-
schen Klerus waren emport tiber die christlichen Missionare und verlangten vom
Schah die Todesstrafe flir die Karmeliter.8! Darauthin lie8 ,,der Konig (...) die PP.
Carmeliter / und alle / die im Kloster gewest / in Arest nehmen / und ihr ganzes
Convent genau durchsuchen lassen / weil ihm von etlichen gesagt worden / daf§
viel Mahometaner / die sie zum Christlichen Glauben bekehret / darinnen verbor-
gen waren.“82 Zwar wurde der Hausarrest gegen die Karmeliter und Augustiner we-
nige Monate spiter im Oktober 1622 wieder aufgehoben,33 die Beziehungen der
katholischen, hiufig aus Portugal oder Spanien stammenden Ordensminner zu
Schah “Abbas 1. waren aber nachhaltig gestort. Offenbar furchtete der Schah eine
Kollaboration der Missionare mit den verfeindeten Portugiesen, um seine christli-
chen Untertanen entlang konfessioneller Grenzen gegen ihn aufzubringen.8*

7" Chronicle, Bd. 1, S. 255-7 und 271.

78 Della Valle, Reifs-Beschreibung, S. 112-3. Zu den Armeniern unter safawidischer Herrschaft
vgl. M. van Esbroek/H. Papazian, ,Armenia and Iran. V. Accounts of Iran. VI. Armeno-
Iranian Relations in the Islamic Period. The Safavids and their successors®, in Elr, Bd. 2, S.
471-5; V. Gregorian, ,Minorities of Isfahan: The Armenian Community of Isfahan 1587-
1722, Iranian Studies 7 (1974), S. 652-80.

Wihrend Della Valle vier Personen angibt, nennen John Thaddeus und Martino Garayza-
bal (Garazzabal, Ordensname: Prosper of the Holy Spirit) fiinf Konvertiten (Elia, Chaffa-
dir, Alexander, Joseph, Hebrain), die ums Leben kamen, vgl. Della Valle, ReifS-Beschreibung,
S. 167-8 und 194; Chronicle, Bd. 1, S. 259-66; a.a.O., Bd. 2, S. 925-6; Martino Garayzabal
(Garazzabal), A bricfe relation of tbe late mﬂr{ym’omz of “fine Persians conuerled to the Cal/aolzque
Sfaith by the reformed Carmelites, who remaine in the mission of Persia, with the King of Persia, in his
citty of Haspahan. And of the increase of the Christian faith in those parts. Gathered out of the letters,
which the Fathers labouring in the said mission, haue written vnto their generall: which letters are
printed in the Italian and French, and are now translated into English for the good of the Church,
Doway 1623; Asnad, Nr. 155-6 und 158, S. 223-46 und 248-9.

80 Chronicle, Bd. 1, S. 261, Anm. 2.

81 Della Valle, Reif-Beschreibung, S. 168; Chronicle, Bd. 1, S. 261.

82 Della Valle, Reifs-Beschreibung, S. 194.

83 Della Valle, Reifs-Beschreibung, S. 194; Chronicle, Bd. 1, S. 265.

84 Matthee, ,,Christians®, S. 23.

79
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Dem schiitischen Klerus war der Einfluss der europdischen Ordensmanner auf
Schah “Abbas 1. schon linger ein Dorn im Auge. Die Verschlechterung der politi-
schen Beziehungen zwischen Safawiden und Portugiesen sowie die missionari-
schen Aktivititen der Katholiken nutzten die schiitischen Kleriker, um den Kar-
melitern Proselytismus vorzuwerfen und sie beim Schah zu diskreditieren. Offen-
bar firchteten sie um die muslimisch-schiitische Identitit ihres Herrschers und
den eigenen Machtbereich. Dies legt ein Bericht der Karmeliter nahe, der sich auf
die Folgen des Streitgesprichs Della Valles mit den schiitischen Gelehrten vom
April 1621 in Isfahan bezieht:

,One reason for the severity [of the Mullas] was that in 1621 Pietro della Valle (as he
himself recounts) one day had a religious disputation with a Mulla and, on returning
home, drew up in Persian a thesis [his Risala] on the points disputed and, after submit-
ting it to the Religious communities, sent it to the Mulla. The Mulla replied with a vol-
ume against the Christian Faith [‘AlawT’s Lawdamii rabbani), while the Shiah priesthood
as a whole made an outcry to the Shah, reproaching him for lack of zeal in his own re-
ligion. The incident and revelation (...) of [Fr. John Thaddeus’] activities and conver-
sions in their midst gave them the opportunity (...) to accuse the Carmelites of having
baptized not five, but 7,000 Muslims, and they depicted the future as gloomy.“3>

Erst vor dem Hintergrund des politischen Kontexts wird ‘Alawis intensive Ausein-
andersetzung mit dem Christentum und seinen normativen Quellen 1031-34/
1621-25 verstindlich.8¢ Neben Della Valles Apologie waren auch die Verschlechte-
rung der politischen Beziehungen zwischen Safawiden und Portugiesen und die
Missgunst des schiitischen Klerus gegeniiber den Ordensminnern in Isfahan An-
lass fur ‘Alawis Lawami*i rabbani. “Alawi kam dabei offenbar die Aufgabe zu, im
Auftrag des Schahs und der schiitischen Kleriker gegen die Christen und Missiona-
re zu polemisieren, um auf die verfeindeten Portugiesen Druck auszuiiben.’” Das
Verhiltnis des Schahs zum Christentum war also eingebunden in dessen Politik
gegeniiber den europiischen Michten, so dass das Bild einer religios-toleranten
Herrschaft Schah Abbas I. angesichts der Ereignisse um das Isfahaner Religionsge-
sprich vom April 1621 differenziert werden muss.

85 Chronicle, Bd. 1, S. 261, Anm. 1.

86 Abisaab, Converting Persia, S. 79-81.

87 Zum Verhiltnis hoher schiitischer Gelehrter wie Mir Damad und Saih Baha’i zum Schah
vgl. Abisaab, Converting Persia, S. 61-70; Newman, ,Safavid Iran®, S. 68-71. Eine armeni-
sche Quelle schreibt Sath Baha’i im Zusammenhang mit der Zwangsbekehrung der Arme-
nier 1621 die Auferung zu: ,It was expedient that all Christians should be made Mus-
lims®, vgl. Chronicle, Bd. 1, S. 255. Moglicherweise hatte Baha’i im Namen des Schahs zu
dieser Kampagne gegen die Armenier aufgerufen, vgl. Matthee, ,,Christians®, S. 22.
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Feb.-Dez. 1617

Erster Aufenthalt Della Valles in Isfahan

Dez. 1618-Okt.
1621

Zweiter Aufenthalt Della Valles in Isfahan

27. Dez. 1620

Seeschlacht zwischen der englischen und der portugiesischen Flotte

Ende Mirz 1621

Erster Besuch Della Valles mit dem Augustiner Manuel della Madre
di Dio im Haus Mir Muhammad ‘Abd al-Wahhabis

Zwischen 1. und 11.
April (Ostern) 1621

Zweiter Besuch Della Valles mit Manuel della Madre di Dio im
Haus Mir Muhammad ‘Abd al-Wahhabis: Streitgesprich mit schiiti-
schen Gelehrten tiber die ,wahre“ Religion

Vor 11. April (Os-
tern) 1621

Della Valle verfasst in fiinf bis sechs Tagen seine christliche Apolo-
gie auf Persisch

Vor Juni 1621

Religionsdisput zwischen Englindern und Katholiken iiber Glau-
bensfragen vor Schah “Abbis I.

Vor Sept. 1621

Kampagne Schah Abbais 1. gegen christliche Armenier um Isfahan
zu deren Zwangsbekehrung zum Islam

14. Sept. 1621

Della Valles Ubergabe seiner Apologie an Mir Muhammad ‘Abd al-

(Kreuzerhohung) Wahhabi

[undatiert] Kenntnisnahme Della Valles Apologie durch den ,mugtabid Mir
Muhammad Baqir®, vermutlich Mir Ddmad, der seinen Cousin,
Schwiegersohn und Schiiler ‘Alawi mit der Widerlegung der Apolo-
gie beauftragt

1. Okt. 1621 Abreise Della Valles aus Isfahan

Vor Jahresende 1621

Mir Muhammad ‘Abd al-Wahhabi sucht Della Valle vergeblich im
Isfahaner Augustinerkonvent auf, um ihm seine Kommentare zur
Apologie ,statt einer Antwort” zu geben

Muharram 1031/
Nov.-Dez. 1621

Datierung “Alawis im Prolog seiner ersten Widerlegung des Chri-
stentums Lawdmii rabbdni

[undatiert] ‘Alawls Lugaz-i Lawdmii rabbint

Ende 1621 Biindnisschluss Schah ‘Abbas I. mit den Englindern gegen die Por-
tugiesen

Jahreswechsel Eroberung der Inseln Kefem und Hormuz im Persischen Golf durch

1621/22 Safawiden und Englinder gegen portugiesischen Widerstand

1. Mai 1622 Ubergabe der Festung Hormuz von Portugiesen an Safawiden

Frithjahr 1622

Ubergriffe der Safawiden gegen muslimische Konvertiten zum
Christentum in Karmeliter- und Augustinerkonventen in Isfahan;
fiinf Konvertiten sterben

Okt. 1622 Aufthebung des Hausarrests von Karmelitern und Augustinern in Is-
fahan
24. Okt. 1622 George Strachan tiberbringt Della Valle in Combru eine Kopie von

‘Alawis Lawdmi*i rabbdni, Della Valle erklirt, eine Replik auf ‘Alawi
verfassen zu wollen, setzt seine Reise nach Indien aber fort

Vor 1032/1622-23

‘Alawi verfasst seine Widerlegung des Judentums Sawdg-i rabmdin

1032/1622-23 Datierung “Alawis im Prolog seiner zweiten Widerlegung des Chri-
stentums Misqal-i safd’ in Replik auf Xaviers A’ina-yi haqq-numd von
1609

[undatiert] ‘Alawis Risdla dar radd-i dibdla in Replik auf die Widerlegung eines

gewissen ,,Padiri Mimilad“

Sawwal 1034/ Juli
1625

Datierung des Kolophons von “Alawls Lama‘dt-i malakiitiya gegen
das Christentum

https://doi.org/10. inlib pen Access



https://doi.org/10.5771/9783956506826 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/

SCHIITISCHE POLEMIK GEGEN DAS CHRISTENTUM IM SAFAWIDISCHEN IRAN 291

‘Alawis Argumentation in Lawdami*i rabbani®

In Lawami*i rabbani verfolgt ‘Alawi mit seiner Argumentation zwei Ziele: In Er-
widerung auf Della Valle versucht er, (1) zum einen die Prophetenschaft Mo-
hammeds in der Bibel nachzuweisen, (2) zum anderen die Filschung der Evange-
lien zu belegen, um ihnen die Autoritit gottlicher Offenbarung abzusprechen.
Hinter diesem Argumentationsmuster verbirgt sich eine teleologische Lesart der
Bibel, die das Alte und Neue Testament in das heilsgeschichtliche Offenbarungs-
verstindnis der Muslime einordnet.® Demnach habe sich das Wort Gottes in ei-
ner Abfolge von Tora (taurat), Psalmen (zabiar), Evangelium (ingil) und Koran
(quran) sukzessive an die Propheten Moses, David, Jesus und Mohammed offen-
bart. Durch Herabsendung des Korans an Mohammed, das ,Siegel der Prophe-
ten® (hatim al-anbiy@’), habe die gottliche Offenbarung in den Offenbarungsschrif-
ten ihren Abschluss gefunden.0

Von diesem Offenbarungsverstindnis ausgehend bedient sich ‘Alawi zwei Ar-
gumentationslinien. Einerseits will er anhand von (1) Bibelexegese zeigen, dass
Mohammed bereits in der Heiligen Schrift vorausgesagt wurde. So fuhrt er bei-
spielsweise im ersten Kapitel einzelne Metaphern des Alten Testaments wie den
Kamelreiter oder das Gebirge Paran an, um sie als Prophezeiung Mohammeds
oder seines Geburtsorts Mekka zu deuten.”! Aus dem Neuen Testament zieht er
besonders den in Joh angekiindigten Parakleten (faraqlif) heran, den er als Prophe-
ten Mohammed interpretiert.®?

Andererseits erhebt “Alawi gegen die Jiinger und Evangelisten den (2) Vorwurf,
die ,wahre“ Offenbarung Gottes an den Propheten Jesus (Masih) entstellt zu ha-

88 Die folgende Darstellung gibt einen groben Uberblick iiber ‘Alawis Argumentation an-

hand des Teheraner Drucks, vgl. ‘Alawi, ,,Lawami‘-i rabbani®, ed. Sa‘id.

Diese Lesart kann direkt aus den Suren 7,157 und 61,6 abgeleitet werden, vgl. H. Lazarus-

Yafeh, Intertwined Worlds. Medieval Islam and Bible Criticism, Princeton 1992, S. 47.

Nicht eindeutig ist, ob ‘Alawi unter faurat — neben dem Pentateuch — auch andere altte-

stamentliche Biicher versteht. Daneben verwendet er fir die Bezeichnung des Alten Te-

staments die Begriffe kitabha-yi muqaddas-i gadim und digar-i kitabha-yi muqaddas-i paygam-

baran sowie ‘abd al-atiq als Pendant zum Neuen Testament (‘abd al-gadid). Im Einzelnen

muss Uberpriift werden, auf welche Teile der Bibel sich ‘Alawi jeweils bezieht.

91 <Alawi nennt folgende Schriftstellen, vgl. ‘Alawi, ,Lawami®i rabbani®, ed. Sa‘id, S. 27-8
[Entsprechungen in der Einheitsiibersetzung]: Jes [21,7(?)]; Dtn [33,2]; Hab [3,3].

92 <Alawi nennt folgende Schriftstellen, vgl. ‘Alawi, ,Lawami‘4i rabbani®, ed. Sa‘d, S. 22-5
[Entsprechungen in der Einheitsiibersetzung]: Joh 33 [14,12.15-16.23-24]; 34 [14,26-27(?)];
35 [15,26-27; 16,7.12-13(?)]; 19 [?]. Auf die muslimische Argumentation zur Deutung des
Parakleten geht auch Della Valle in seiner Risala ein, vgl. Della Valle, Reifs-Beschreibung, S.
226. Zu den Argumenten ‘Alawis vgl. ‘Alawi, ,Lawami‘i rabbani®, ed. Sa‘id, S. 27:9-13.

89

90
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ben.?? Aufgrund dieser Verfilschung sei die Offenbarung des Korans (kitab-i fara-
qlif) an den ,Parakleten® Mohammed ergangen. Diesen hermeneutischen Zirkel-
schluss, die Bibel einerseits als exegetische Quelle heranzuziehen, sie andererseits
aber als gottliche Offenbarung zu verwerfen, 16st “‘Alawi indes nicht auf.?* So ver-
sucht er im zweiten Kapitel, textuelle und logische Widerspriiche in den Evangeli-
en herauszuarbeiten, die er als Belege fiir eine Filschung des an Jesus ergangenen
Gesetzes deutet.

Diese Widerspriiche klassifiziert ‘Alawi in vier Kategorien. Als Beweis fur (1)
einander widersprechende Aussagen tiber Jesus in den Evangelien flihrt er die un-
terschiedlichen Bezeichnungen Jesu wie ,Sohn Gottes“, ,Sohn Davids“ und
sMenschensohn“ heran.?> Als Beispiel fiir (2) logische Widerspriiche zwischen den
einzelnen Evangelien nennt ‘Alawi ihre voneinander abweichenden Darstellun-
gen zu Jesu Tod, Begribnis und Auferstehung.”® Zu (3) jenen Aussagen der Evan-
gelien, die ‘Alawi mit dem Wesen Gottes oder Jesu unvereinbar scheinen, zihlt er
Jesu Versuchungen durch den Teufel”” oder seine letzten Worte am Kreuz.”® Als
Beispiel fiir (4) Widerspriiche der (vermeintlich offenbarten) Gesetze (abkam-i
Sarrat) der Evangelien zu denen des Alten Testaments nennt ‘Alawi Jesu Bruch
der Sabbatruhe fir eine Krankenheilung.”® Insgesamt zeigt ‘Alawi in seiner Argu-
mentation eine starke Tendenz zu einem buchstéiblichen Schriftverstindnis.

Grundlage der letztgenannten Kategorie ist ‘Alawis Differenzierung zwischen
der Autoritit eines Propheten (nabi) einerseits und eines Gesandten und Schrift-
besitzers (rasil wa sahib-i kitab) andererseits. Wihrend der Prophet keine frithere
Offenbarung abrogieren diirfe, verfiige der Gesandte und Schriftbesitzer iiber die

93 <Alawi, ,Lawami‘-i rabbani®, ed. Sa‘id, S. 98-102. Zum tahrifVorwurf gegeniiber den Juden
vgl. C. Adang, Muslim Writers on Judaism and the Hebrew Bible: From Ibn Rabban to Ibn Hazm,
Leiden 1996, S. 223-48. Die muslimischerseits hiufig gegen die ,Echtheit® der Bibel vor-
gebrachten Argumentationslinien der Abrogation (zash) und des Fehlens einer ununter-
brochenen Uberlieferung (tawatur) spielen hingegen eine untergeordnete Rolle in ‘Alawis
Lawami*i rabbani, vgl. dazu Lazarus-Yafeh, Intertwined Worlds, S. 19-49. Zum taprif-Vorwurf
und zur christlich-muslimischen Auseinandersetzung vgl. S.H. Griffith, ,,Gospel®, in EQ,
Bd. 2, S. 342-3; D. Thomas, ,,The Bible and the Kalam®, in The Bible in Arab Christianity,
ed. D. Thomas, Leiden 2007, S. 175-91; C. Wilde, ,Is There Room for Corruption in the
‘Books’ of God?, in The Bible in Arab Christianity, S. 225-40.

Zur Problematik muslimischer Bibelexegese vgl. Lazarus-Yafeh, Interiwined Worlds, S. 47-9.
In diesem exegetischen Dilemma befindet sich auch Della Valle, wenn er in seiner christ-
lichen Apologie dem Koran einen gottlichen Charakter abspricht, zugleich aber auf
Grundlage von Koranversen argumentiert, vgl. dazu ‘Alawi, ,Lawami‘i rabbani®, ed. Sa‘id,
S. 90-1 und 157-8.

95 <Alawi, ,Lawami‘-i rabbani®, ed. Sa‘id, S. 102-4.

96 <Alawi, ,Lawami®i rabbani®, ed. Sa‘id, S. 112-4.

97 <Alawi, ,Lawami®i rabbani®, ed. Sa‘id, S. 123-4.

98 <Alawi, ,Lawami‘-i rabbani®, ed. Sa‘id, S. 126-7.

99 <Alawi, ,Lawami‘-i rabbani®, ed. Sa‘id, S. 55-6.

94
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gottliche Vollmacht zur Abrogation zuvor offenbarter Gesetze (nasip ba‘zi abkam-i
Sari‘at-i sabig).'%° Somit konne laut ‘Alawi das dem Propheten Jesu offenbarte Ge-
setz (Sari‘at-i Masib) nicht rechtmiflig gegen das mosaische Gesetz (namiis-i Miisa)
stehen. Der Kernvorwurf ‘Alawis an die Christen lautet daher, dass es sich bei den
kanonischen Evangelien nicht um das offenbarte Wort Gottes handeln konne,
weil Jesus darin Glaubensgrundsitze (bab-i i‘tigadat wa usil) der vorherigen Pro-
pheten verletze, obwohl er als #abi keine Berechtigung zur Abrogation habe.

Hingegen stiinde der Gesandte und Schriftbesitzer Mohammed in der Konti-
nuitit der Propheten, auch wenn er von deren Gesetzen in ihrer praktischen An-
wendung (dar bai az fura wa ‘amaliyat) abweichen konne.10! Beispiel hierfir sei
die Polygynie im Islam. Nach ‘Alawis Auffassung breche der Koran nicht mit dem
dekalogischen Verbot der Vielehe, da unter Ehebruch nicht die Vielzahl (rechtlich
legitimierter) Eheschliefungen, sondern der Geschlechtsverkehr ohne Ehevertrag
(‘aqd-i $ari) zu fassen sei.l?2 Da Jesus die Polygynie — wie sie schon von den Pro-
pheten des Alten Testaments praktiziert worden sei — aber grundsitzlich ablehne,
stinde er im Widerspruch zu den Gesetzen der Propheten (§ara’i-i anbiya’). Folg-
lich konne es sich bei Jesu Aussagen, wie sie in den kanonischen Evangelien tiber-
liefert sind, nicht um die Offenbarung des gottlichen Wortes handeln.

Neben diesen Aspekten zur Filschung der Evangelien setzt sich ‘Alawi in sei-
nem zweiten Kapitel auch mit dem christlichen Verstindnis von Trinitit und In-
karnation auseinander.19 Die christliche Auffassung, dass Jesus Anspruch auf We-
senseinheit mit Gott erhoben habe, betrachtet ‘Alawi als Angriff auf die Einheit
(abadiyat) und Ewigkeit (samadiyat) Gottes.!%* Hauptkritikpunkt ist dabei die Ein-
fuhrung verschiedener Hypostasen in ein anthropomorph verstandenes Gottes-
bild, das sich Christen von der Inkarnation Gottes in Jesus und der trinitarischen
Beziehung von Gott-Vater, Sohn und Heiliger Geist machten.

Deshalb widerspricht ‘Alawi grundsitzlich der Vorstellung, Gott verfuge tiber
Akzidenzien, die ihn zu einem teilbaren, korperlichen und unvollkommenen We-
sen herabsetzten.!% Die Vorstellung etwa, dass Gott einen (leiblichen) Sohn ge-
zeugt habe, offenbare die Absurditit des Christentums. An diese Kritik am christ-
lichen Gottesbild schliefdt “Alawi einen Vergleich der Christologien verschiedener

100 <Alawi, ,Lawami-i rabbani®, ed. Said, S. 33-7. Zur Frage der Abrogation des mosaischen

Gesetzes durch den Koran vgl. Adang, Muslim Writers, S. 192-222.

101 <Alawi, ,Lawami‘-i rabbani, ed. Said, S. 68-70.

102 <Alawi, ,Lawami‘-i rabbani®, ed. Said, S. 84-7 und 90-4.

103 Diese Themen bilden bereits in den frithen Polemiken des 3./9. Jhdts. die Hauptkritik des
Islams am Christentum, vgl. dazu D. Thomas, ,Trinity“, in EQ, Bd. 5, S. 368-72; ders.,
»The Bible and the Kalam®, in The Bible in Arab Christianity, S. 175-91.

104 <Alawi, ,Lawami®i rabbani®, ed. Sa‘id, S. 114-7.

105 <Alawi, ,Lawami®i rabbani®, ed. Sa‘id, S. 139-42.
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orientalischer Kirchen wie der sog. Melkiten, Nestorianer und Jakobiten an. Deren
Differenzen tiber christologische Positionen wie den Monophysitismus!'% deutet
‘Alawi als weiteren Beleg fur die Verfilschung der an Jesus ergangenen gottlichen

Offenbarung durch die Christen.

Biblische Schriftbelege in Lawami-i rabbani

Seine Argumentation macht ‘Alawi an zahlreichen Bibel- und Koranstellen fest.
Neben den koranischen Zitaten, die ‘Alawi vor allem im Schlussteil seiner Wider-
legung zur Ehrung des Gesandten Mohammed (dar Sarafha-yi hazrat-i rasiil-i akram)
anfithrt,1%7 nennt er eine Reihe alttestamentlicher,!%8 tiberwiegend aber neutesta-
mentliche Schriftbelege!® aus den Evangelien nach Mt, Mk, Lk und Joh. Wih-

106 Monophysitismus bezeichnet ,jene Lehre, die von Christus nach der Einung von Gottheit
und Menschheit eine einzige [Hervorhebung LThK] Natur (...) aussagt®, vgl. Th. Hainthaler,
»Monophysitismus®, in LTHK, Bd. 7, Sp. 418-21.

Hier zitiert nach ‘Alawi, ,Lawami‘-i rabbani®, ed. Sa‘id und kanonisch geordnet nach der
Kairiner Zihlung: 2,42(zweimal).79(dreimal).124.136.178.185.251; 3,9.26.41.78(zweimal).
103.110.125; 4,46; 5,24.43-44(zweimal).45.47-49.72-73.116; 6,45.101; 7,23.60-61.65-66.138.
157.159; 8,1.33; 9,26.31.77.107; 10,4; 12,42; 14,18; 15,9; 16,60.103; 17,43(zweimal).79
(zweimal).81.87.101-102; 20,25.84.114; 21,107; 23,45-46.97; 25,4; 2740; 29,40; 33,(?);
34,10.28; 36,69; 37,36-37.61; 39,46; 48,18; 50,22; 52,4.30; 53,1.9.37; 55,74; 56,39-40;
58,22; 61,6; 63,1; 65,10; 71,1.21; 81,22; 87,18; 94,1.4; 100,7; 108,1.

Hier zitiert nach ‘Alawi, ,,Lawami‘-i rabbani®, ed. Sa‘id und kanonisch geordnet nach Pen-
tateuch, prophetischen Biichern, Psalmen [Parallelstellen nach Kapitel- und Verseinteilung
der lateinischen Vulgata, soweit durch Konkordanz zur Einheitsiibersetzung identifizier-
bar]: [Gen 17220]; 31 [2]. [Ex 15()]; 16 [20,14.17]; [34,21(?)]. [Lev 19,18(?)]. [Dtn 33,2].
[Jes 21,7()]; [66,21(?)]. [Hab 3,3ff.]. [Ps 9,21(?)]; [50,2]. In Lee, Controversial Tracts, au-
Berdem: [Ex 15(?)]; [Dan 2,31f].

Hier zitiert nach ‘Alawi, ,Lawami‘-i rabbani®, ed. Sa‘id und kanonisch geordnet nach Mt,
Mk, Lk, Joh, Briefen und Offb [Parallelstellen nach Kapitel- und Verseinteilung der lateini-
schen Vulgata, soweit durch Konkordanz zur Einheitsiibersetzung identifizierbar]: Mt 4
[5,18()]; 6 [4,1-11(2)]; 7 (27?) [10,23(2)]; 8 [?]; 9 [5,29-32(?).33-36(dreimal).38-39(zweimal)];
15 [8,1-4()]; 18 [8,20()]; 19 ( 9?) [5,32(?)(zweimal)]; 19 [8,23-27.29(?)]; 20 [8,29(?)]; 24
[9,18-26]; 25 [9,27(?)(zweimal)]; 36 [12,40]; 39 [13,41-42]; 50 [16,13-20; 17,10-13(?).14-21];
51 [16,21(zweimal)-23]; 53 [17,1-12]; 55 [17,22-23]; 57 [18,18-19]; 59 [19,9(2)(viermal)]; 67
[21,18-21(zweimal)]; 78 (87?) [24,3-6]; [24,24())]; [26,39]; 92 [28,16ff.]; 93 [26,69-75];
[27,46(2)]; 100 [27,57-61; 28,1-8]. Mk 8 [2,27-28]; 9 [3,1-6]; 14 [4,3541]; 16 [5,21-43]; 23
[9,2-10]; [9,14-29]; 27 [8,27-33]; 31 [10,2-12(?)(10-11, dreimal)]; 36 [11,12-14]; [11,23]; 42
[13,3-7]; [14,36]; [15,34(?)]; 44 [15 42-47; 16,1-8]; 50 [14,30.66- 72] [16,15-16(?)]. Lk 7
[2,21]; 10 [6,27ff.(>)]; 11 [4,1-13]; 18 [6,5]; 19 [6,6-11]; 29 8, 22 25]; 31 [8,40-56]; 34
[
[
[

107

108

109

9,22.28-36]; [9,37-42]; 36 [9,43b-45()]; 60 [16,18()]; [17,6]; 75 [21,7-9]; [22,42]; 81
22,54-62]; [23,34]; 86 [18,31-34(?)]; 86 [23,50-56; 24,1-12]. Joh [1,1-3.10-14(zweimal)];
1,18]; 10 [5617] 11 [5,21-23]; 12 [5,33-37]; 20 [8,12-16 (15-16, zweimal)]; 15 [2]; 16 [6,1-
15]; 17 [6,56]; 18 [7,14-24]; 19 [8,1-11(zweimal).15]; 20 [8,14-18]; 21 [8,45-49]; 33
[10,38(2)]; [14,8—10]; 33 [14,12(zweimal).15-16.23-24]; 34 [14,26-27(2)]; 35 [15,26-27;
16,7.12-13(?)(zweimal)]; 39 [18,16-18]; 43 [19,31-42]; 44 [20,1-10]. [Gal 5,2-4(?)(zweimal)];
[1 Joh 3,1]. [Offb 3,3; 5,1£F.(2); 16,15()].
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rend er alttestamentliche Belege auf Arabisch anfiithrt und auf Persisch erldutert,!10
zitiert er neutestamentliche Verse ausschliefflich auf Persisch.

Auf diese neutestamentlichen Verse verweist ‘Alawi unter Angabe einer Se-
quenz (fasl) in den Evangelien, die sich deutlich von der Kapiteleinteilung der
Vulgata unterscheidet. Offenbar folgt diese Sequenzeinteilung einer unbekannten
Zahltradition, die im Gegensatz zur Vulgataeinteilung von 28 (Mt), 16 (Mk), 24
(Lk) und 21 (Joh) Kapiteln eine Spanne von 100 (Mt), 50 (Mk), 86 (Lk) und 44
(Joh) Sequenzen umfasst. Eine solche Zitation nach der erweiterten fasi-Zihlung
ist auch in ‘Alawis spiterer Polemik Misqal-i safa’ belegt.!!'! Zudem lisst der Ver-
gleich mit den Schriftbelegen, auf die Della Valle im Zusammenhang seiner Ar-
gumentation in seiner Risila verweist, vermuten, dass auch er sich auf die unbe-
kannte fasl-Zahlung beruft.!12

Moglicherweise verwendeten ‘Alawi und Della Valle eine identische Fassung
der Evangelien, die ihnen auf Arabisch oder Persisch vorgelegen haben kénnte.
Die Tatsache, dass ‘Alawi auf Persisch aus den Evangelien zitiert, konnte daftir
sprechen, dass er — anders als bei den arabischen Schriftbelegen aus dem Alten Te-
stament — eine persische Evangelientibersetzung heranzog. Allerdings geben die
Nebeniiberlieferungen kein klares Bild ab, ob eine solche Ubersetzung um
1031/1621 in Isfahan kursierte.!13

10 Offenbar zitiert “Alawi aus einer arabischen Ubersetzung des Alten Testaments. Ausnah-
men sind zwei hebriische Zitate in arabischen Lettern, Gen 17,20 und Dtn 33,2. Richard
vermutet, dass ‘Alawi dafir die Hilfe eines Rabbiners oder jiidischen Konvertiten in An-
spruch genommen habe, vgl. Richard, ,Le Pére Aimé Chézaud®, S. 13 und 16. Da die Zita-
te aber fehlerhaft und nur in Abschrift der Kopisten erhalten sind, ldsst sich weder iiber
“Alawis Hebriischkenntnisse noch seine Beziehung zu den Isfahaner Juden eine gesicherte
Aussage treffen. Corbins Schlussfolgerung, ,ce théologien-philosophe (...) savait, chose
remarquable, parfaitement 1‘hébreu”, und seine Annahme von ,quelque relation rabbini-
que secréete” haben in den mir vorliegenden Quellen keine Grundlage, vgl. Corbin, ,An-
nuaire 1976-1977%, S. 169; auch ders., ,Theologoumena®, S. 233. Gen 17,20 lautet in
‘Alawi, ,Lawami‘-i rabbani®, ed. Sa‘id, S. 28: sl g G 9 S u“’ yﬂ Lag? b ol
N QEIENR - (»u M3 132:5-7 gibt hingegen an: &1 5%, &l Gy & 558 e 358 Lelinl;
3§ (554 ER g 3kl Im Pentateuch heifit es: 'nm9m) nX m13 | M0 PRYRY YRYOYY
5773 MY PINN TYY DRI WY DY TRY TRAZ MR 31 MR, Din 33,2 erscheint nur in M2
und M3, wo es auf Fol. 11a:6-8 heifit: G Sadare B 06 g s Y Jecde 55 el slie b,50 py
¥ &l 5l sisie Im Pentateuch lautet es: Apiy 1789 700 Y970 T Py®n nan R3 21on mn? InK7
173? [3 PTYR] YN UTH N21In.
‘Alawi, Misqal-i safa’. Richard wies bereits auf die ,numérotation inaccoutumée® der Kapi-
tel der Evangelien in Misqali saf@’ hin, vgl. Richard, ,Catholicisme®, S. 364, Anm. 76.
Auch Corbin bemerkte: ,La numérotation des chapitres differe de celle des éditions cano-
niques®, vgl. Corbin, ,Annuaire 1976-1977%, S. 169.
112 Ein direkter Vergleich der Schriftbelege ist nicht méglich, da Della Valle nicht wortlich aus
den Evangelien zitiert, hier nach Hss. Vat. Pers. 7 und 81: Mt 9 (99?); 14; 59 (zweimal); 78.
Mk 31; 42; 43. Lk 60; 75. Joh 32. Aulerdem aus dem Alten Testament: Ex 16; Num 23.
Gesichert ist lediglich eine persische Ubersetzung der Psalmen Davids, die John Thaddeus
1616-18 aus dem Hebriischen anfertigte (vgl. Chronicle, Bd. 1, S. 231). Kopien dieser Uber-
setzung befinden sich heute in der Bodleian Library, Oxford, unter Hss. Bodleian 1827-9,
der Biblioteca Apostolica Vaticana, Rom, unter Hss. Vat. Pers. 42 und evtl. 37 sowie in der

111

113
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Spezifikum flr diese Fassung der Evangelien, die ‘Alawi und Della Valle als

Quelle gedient haben konnte, ist die bereits erwihnte fasi-Zihlung, die in den
wenigsten persischen Evangelienhandschriften belegt ist. Eine solche Zihltraditi-
on findet sich etwa in der nicht datierten Hs. Bodleian 1840 der Bodleian Library
in Oxford mit 101 (Mt), 54 (Mk), 86 (Lk) und 46 (Joh) Sequenzen!!* sowie in der
Hs. Suppl. persan 6 der Bibliotheque nationale de France in Paris mit 100 (Mt),

54

(Mk), 86 (Lk) und 47 (Joh) Sequenzen.!'> Letztere Handschrift weist die Be-

sonderheit auf, dass sie parallel zur unbekannten Zihlung nach Sequenzen (fasl)
die Einteilung in Kapitel der Vulgata (ashah) nennt. Einem Kapitel kénnen dem-
nach bis zu vier Sequenzen entsprechen:

114

115

Biblioteca Nazionale Estense, Modena, unter Hs. Estense 3.G.3.3* (vgl. E. Sachau/H.
Ethé/A.F.L. Beeston, Catalogue of the Persian, Turkish, Hindistani, and Pushti Manuscripts in
the Bodleian Library 1-3, Oxford 1889-1954, Bd. 1, Sp. 1050-1; Rossi, Elenco, S. 72-3 und 65;

Piemontese, Catalogo, Nr. 218, S. 183). Entgegen seiner Ankiindigung im Mirz 1616
scheint Thaddeus aber keine Ubersetzung der Evangelien ins Persische angefertigt zu ha-

ben, da sowohl er im Frithjahr 1618 als auch sein Freund Della Valle im April 1621 ledig-

lich von einem Evangelium in arabischer Sprache berichten (vgl. Chronicle, Bd. 1, S. 233;
2.2.0., Bd. 2, S. 922 und 924; Hss. Vat. Pers. 7, Fol. 3b:3-4 und 8!, Fol. 6b:3-4). Gulbenki-
an geht hingegen davon aus, dass Thaddeus auch die Evangelien ins Persische tibersetzte
(vgl. Gulbenkian, ,Translation® (III), S. 40-1, Anm. 179). Dies wird gestiitzt von einer
Uberlieferung, nach der Thaddeus dem Schah 1618 die Psalmen und das Neue Testament
in persischer Sprache iibergeben haben soll (vgl. Chronicle, Bd. 1, S. 241). Lokalisierung
und Identifizierung der zahlreichen tberlieferten persischen Evangelienhandschriften ste-
hen weitestgehend noch aus. Rossi berichtet von tiber 36 Hss. allein in europiischen Be-
stinden, vgl. Rossi, Elenco, S. 16-7 (Hs. Vat. Pers. 74 fehlt hier) und 27-8 (Hs. Ambrosiana
82 fehlt hier, die er auf S. 30 nennt). Zu persischen Bibeltibersetzungen vgl. KJ. Thomas,
»Bible. III. Chronology of Translations of the Bible®, in Elr, Bd. 4, S. 203-6; ders./F. Vah-
ma, ,Bible. VIL Persian Translations of the Bible, a.a.O., S. 209-13; WJ. Fischel, ,The Bi-
ble in Persian Translation. A Contribution to the History of Bible Translation in Persia and
India“, The Harvard Theological Review 45 (1952), S. 3-45; Gulbenkian, ,Translation®; Ri-
chard, ,Un lectionnaire®; ders. ,Les fréres Vecchietti, diplomates, érudits et aventuriers®, in
The Republic of Letters and the Levant, ed. A. Hamilton/M.H. van den Boogert/B. Wester-
weel, Leiden 2005, S. 11-26.

E. Sachau/H. Ethé/A.F.L. Beeston, Catalogue, Bd. 1, Sp. 1055-6. Hs. Bodleian 1840 um-
fasst 181 Fol. (Mt 2a-54a; Mk 55b-87a; Lk 88b-142a; Joh 143b-181b). Im Gegensatz zu Hs.
Suppl. persan 6 lag mir Hs. Bodleian 1840 nicht vor, so dass ich auf diese nicht niher ein-
gehen kann.

Zu Anagil, Hs. Suppl. persan 6 (Paris) vgl. Blochet, Catalogue, Bd. 1, S. 6, Nr. 7. Die Hand-
schrift umfasst 203 Fol. (Mt 1b-62a; Mk 62b-98b; Lk 99a-159b; Joh 160a-203a) und ist auf
das Jahr 1746 datiert. Eine weitere Kopie dieser Ubersetzung, datiert auf Ragab 1159/ Juli-
Aug. 1746, befindet sich in der Biblioteca Apostolica Vaticana, Rom, unter Hs. Borg. Pers.
18, vgl. Rossi, Elenco, S. 172-3. Der Katalog erwihnt keine Besonderheiten in der Eintei-
lung der Kapitel (ashab) in Hs. Borg. Pers. 18.
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Mt Mk Lk Joh
Jas! ashdh Jasl ashdh Jas! ashah Jas! ashdh
12 I 1-4 I 14 I 13 I
3 Il 5-8(2) I 5-8 I 45 I
4 111 9-11 111 9-10 111 6 111
5-7116 v 12-14 v 11-13 A% 79(?) v
8-11 \% 15-16 \% 14-17 \% 10-12 \%
12-13 VI 17-20 VI 1821 VI 13-17117 VI
14-19 VII 2123 VII 2225 VII 18-19118 VII
20-22 VIII 2427 VIII 26-31 VIII 2021 VIII
23-25 IX 28-30 X 32-37 IX 22 IX
26-29 X 31-34 X 38-41 X 23-24(?) X
30-32 XI 35-37 XI 42-46119 XI 25-26 XI
33-36 XII 38-41 XII 47-49 XII 27(2)-30 XI1
3741 XIII 42-44 XIII 50-53 XIII 31-32120 XIII
42-44 XIV 45-50 XIV 54-56 XIV 33-34 XIV
45-48 XV 51-54 XV 57-58 XV 35(3)- XV
36121
49-52122 XVI o XVI 59-61 XVI 37(?) XVI
53-55 XVII 62 XVII 38 XVII
56-58 XVIII 63-66 XVIII 39 XVIII
59-61 XIX 67-69 XIX 40-42 XIX
62-65 XX 70-73 XX 43-44 XX
66-70 XXI 7477 XX1 45-47 (?) XXI
71-75 XXII 78-82 XXII
7677 XXIII 83(3)-85 XXIII
78-79 XXIV 86 XXIV
80-82 XXV
83-92 XXVI
93-98 XXVII
99-100 XXVIII

116 Mt 7 teilt sich zwischen IV und V auf,

117 Joh 17 teilt sich zwischen VI und VII auf.
118 Joh 19 teilt sich zwischen VII und VIII auf.
119 Mk 46 teilt sich zwischen XI und XII auf.
120 Joh 32 teilt sich zwischen XIII und XIV auf.
121 ol 36 teilt sich zwischen XV und XVI auf.
122 Mt 52 teilt sich zwischen XVI und XVII auf.
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Der Vergleich von ‘Alawis neutestamentlichen Zitaten und Belegen in Lawami“i
rabbani mit diesen beiden Zihlungen bestitigt, dass ‘Alawi — und vermutlich auch
Della Valle - eine Fassung der Evangelien heranzogen, der eine solche Sequenzen-
einteilung wie in Hs. Suppl. persan 6 zu Grunde lag. Allerdings scheidet Hs.
Suppl. persan 6 als mogliche Quelle aus, da ihre Datierung in das Jahr 1746, also
rund 120 Jahre nach ‘Alawis und Della Valles Schriften, fallt.123 Auch wenn hier
weder die gesuchte Ubersetzung der Evangelien noch die - méoglicherweise ost-
kirchliche - Herkunft der erweiterten fasl-Zihlung bestimmt werden kann,!2* so ist
es bemerkenswert, dass die von ‘Alawi und vermutlich Della Valle verwendete
Ziahltradition neben der undatierten Hs. Bodleian 1840 noch 120 Jahre spiter in
einer persischen Ubersetzung der Evangelien in Hs. Suppl. persan 6 belegt ist.

Detailanalyse zwischen den Textzeugen der Lawamii rabbant

Die Erschliefung der Rezensionsgeschichte von ‘Alawis antichristlicher Polemik
erfordert eine Bestandsaufnahme der tberlieferten Handschriften. Die folgende
vergleichende tabellarische Analyse der mir vorliegenden Manuskripte und Drucke
veranschaulicht die Differenzen zwischen den Textzeugen der Lawami™i rabban.
Die Klirung ihrer Abhingigkeitsverhiltnisse ermdglicht eine Unterteilung der
acht weiter unten beschriebenen Manuskripte in einzelne Handschriftengruppen.

123 Vermutlich handelt es sich bei Hs. Suppl. persan 6 um eine Ubersetzung der Vulgata, die
sich im Besitz der Jesuiten befand. Eine handschriftliche Anmerkung auf Fol. 1a identifi-
ziert sie als eine Kopie der 1152/1739 von Nadir Schah (reg. 1147-60/1736-47) in Auftrag
gegebenen Ubersetzung des Neuen Testaments ins Persische. Mit diesem Vorhaben wollte
Nadir Schah an den Mogul Akbar I. sowie Schah ‘Abbas I. ankniipfen, die sich bereits um
die Ubersetzung von Teilen der Bibel ins Persische bemiiht hatten. Der Schah hatte nach
seinem siegreichen Indienfeldzug 1152/1739 seinen Hofhistoriker Mirza Mahdi zusam-
men mit dem Gelehrten Mir Muhammad Ma‘sum Husaini al-Hatanabadi und seinem
Sohn ‘Abd al-Gani mit einem umfangreichen ,6kumenischen® Unternehmen beauftragt.
Mit Hilfe von vier Rabbinern, acht christlichen Klerikern und vier Mullas sollten sie eine
wortliche Ubersetzung der gesamten Bibel und des Korans ins Persische anfertigen, die
schlieRlich 1154/1741 fertiggestellt wurde. Unter den vier Rabbinern fiir die hebriischen
Texte befand sich Baba b. Nariel. An einer Ubersetzung der Evangelien auf der Basis einer
arabischen Ubersetzung der Vulgata arbeiteten drei Karmeliter, Bischof Philip Mary (of S.
Augustine, 1688-1749, Italiener, vgl. Chronicle, Bd. 2, S. 984-9), Urban of S. Elisaeus (von
St. Elisaeus, 1687-1755, Italiener und Provinzvikar, vgl. Chronicle, Bd. 2, S. 1014-20) und
Thomas Aquinas (of S. Francis Xavier (?), 1702-44, Italiener, vgl. Chronicle, Bd. 2, S. 1012-
3). Zu den Ubersetzern der weiteren Teile des Neuen Testaments zihlten armenisch-katho-
lische und -orthodoxe Priester und Monche. Zu den Umstinden der Erstellung dieser
Ubersetzung vgl. Fischel, ,The Bible®, S. 30-42; Gulbenkian, ,Translation® (III), S. 45-48;
KJ. Thomas/F. Vahma, ,Bible. VII. Persian Translations of the Bible“, in Elr, Bd. 4,
S. 213. Zu den Bemiihungen von Akbar I. um eine persische Ubersetzung der Bibel vgl.
Fischel, ,,The Bible“, S. 17-21.

John Thaddeus berichtete 1624 von Armeniern, Georgiern, Jakobiten, Syrern und Chaldi-
ern unter den Isfahaner Christen, vgl. Chronicle, Bd. 1, S. 158, Anm. 1. Dies konnte ein In-
diz dafiir sein, dass die Herkunft der erweiterten fas-Zihltradition unter den orientalischen
Kirchen zu suchen ist.

124
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Neben Textauslassungen (@), die mindestens zwei Zeilen umfassen oder von be-
sonderem Interesse fiir die Analyse sind, gibt die Tabelle Parallelstellen zu ande-
ren Handschriften und Drucken wieder, die farblich einheitlich hervorgehoben
sind. Ein Stichwort zum Inhalt der jeweiligen Passage erginzt die Ubersicht.

Da das umfangreiche Corpus der Polemik mit bis zu 279 Folien eine Untertei-
lung des Texts erfordert, nehme ich in kursiver Schrift eine fortlaufende Gliede-
rung anhand der Zitate aus Della Valles Risala (DV) vor, die ‘Alawi in seiner Re-
plik zum Gegenstand der Auseinandersetzung macht. Diese 20 Abschnitte aus
Dellas Valles Apologie machen rund die Hilfte des Textmaterials seiner Risala aus,
deren Parallelstellen ich zum Vergleich anhand der Hss. Vat. Pers. 7 und 8! ange-
be. Meist fithrt “Alawi diese Zitate mit der Formel anca gufia bi-in tharat ka oder
mi-giyid bi-in tharat ka ein und kennzeichnet ihr Ende mit intaba. Jedes Zitat aus
Della Valles Risala leitet in der Regel ein Gegenargument ‘Alawis ein, das er an-
hand eines oder mehrerer Schriftbelege aus dem Alten und Neuen Testament,
gefls. unter Hinzuziehung des Korans, belegt.

Zusitzlich habe ich in der Tabelle “‘Alawis Gliederung seiner Polemik in zwei
Kapitel (bab, 1 bzw. II) vermerkt, die den beiden ersten Kapiteln der Apologie Del-
la Valles entsprechen und die Argumentationslinien zur Prophetenschaft Mo-
hammeds und zur Filschung der Evangelien aufgreifen.!?> Della Valles drittes Ka-
pitel, in dem er den muslimischen Vorwurf der Ikonolatrie zu entkriften versucht,
fuhrt Alawi hingegen nicht gesondert an, greift die Thematik jedoch am Ende
seines zweiten Kapitels auf.!2¢ Daneben habe ich die Einteilung des Herausgebers
des Teheraner Drucks in weitere Unterkapitel (fzs/, 1-6 bzw. 1-2) aufgenommen,
um die Vergleichbarkeit aller tiberlieferten Textzeugen zu erméglichen.

125 <Alawi bemerkt zum Aufbau seiner Replik am Ende des ersten Kapitels: ,,So wie der Christ
[Della Valle] das erste Kapitel [seiner Apologie] beendet hat, das die Griinde fiir die Ver-
neinung der Prophetenschaft Mohammeds enthilt, ist Euch [nun] deutlich geworden, dass
jeder von ihnen durch viele Beweise, die klarer sind als der Mond in einer mondhellen
Nacht, falsifiziert ist. Wenden wir uns dem zweiten Kapitel [Della Valles Apologie] zu, das
darlegt, warum keine Filschung in den Evangelien stattgefunden haben soll (Cun nasrani
Sfarig Sud az bab-i awwal ka mustamil bar asbab-i nafi-yi nubuwwai-i hazrat-i Mubammad ast wa
zahir gardid butlan-i har-yik az anba bi-Candin dalil ka rauSantar-and az qamr fi lailat al-qamra
mutawagsib-i bab-i duyyum ka dar bayan-i waqi® na-bidan-i tagyir dar anagil ast gardida.)”, vgl.
‘Alawi, ,,Lawami‘-i rabbani“, ed. Sa‘id, S. 97.

126 <Alawi, ,Lawami®i rabbani®, ed. Sa‘id, S. 166:21-167:5; Lee, Controversial Tracts, S. xcix-c.
Im Schlussteil von M3 findet sich eine ausfiihrlichere Passage zur christlichen Bilder- und
Kreuzverehrung, die dem dritten Kapitel von Della Valles Apologie geschuldet sein konn-
te. Auf die Frage der Echtheit der allein in M3 angefiihrten Zitate nach Della Valle gehe
ich weiter unten ein.
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DENNIS HALFT OP

‘Alawis Lawdmi*i rabbini

Della Valles Hss.-Gruppe 1 Hss.-Gruppe 3
Risdla Gruppe | Gruppe Hss.-Gruppe 2 Gruppe | Gruppe
Gruppe 1/1 1/13p 1/1;1) 3/11;) 3/31)
Inhalt Vat. Pers. 7 C1 C2[L] |V M1 P[S] E! M2 M3
[8"]
Prolog 2b:1-4a:7 |3b:1-5a:8 |1b:1-3a:8 |1b:1-2b:3 |1b:1-2a:11|1b:1-3b:7 |1b:1-3a:2 |1b:1-3b:5
[20:1-
21:16]
Vorgezogene o (2b) o (3b) o (1b) o (1b) o (1b) o (1b) 1b:4-5 o (1b)
Nennung [20]
Alawis
Widmung an o (2b) o (3b) o (1b) o (1b) o (1b) o (1b) o (1b) 1b:5-2b:3
Schah Safi [20]
Widmung an o (2b) o (3b) o (1b) o (1b) o (1b) o (1b) 1b:5-12  |e (1b)
Mirza [20]
Muhammad
Amin
Anrede der 2b:4-7 3b:4-7 1b:5-8 1b:3-5 1b:2-4 1b:3-5 o (1b) o (2b)
Muslime [20:2-4]
Zelt-Metapher 2b:7-3a:2 |3b:74a:1 |1b:8-11 |1b:5-7 1b:4-6 1b:6-8 o (1b) 2b:3-5
(Sure ?) [20:4-6]
Sure 3,78 o (3a) o (4a) 2 (2a) o (2a) o (1b) o (2b) 2a:5-8 2b:8-11
(20]
Nennung 3b:3-5 4b:3-6 2b:3-5 2a:6-7 2a:1-3 2b:7-9 o (2b) o (3a)
‘Alawis [xlii:10- [21:2-4]
11]
Sure 55,74 4a:1-3 5a:1-2 3a:2-3 2a:13-14 |2a:7-8 3b:1-3 o (2b) 2 (3a)
[21:10-11]
Deutung zur o (4a) o (5a) 2 (3a) o (2a) o (2a) [21]|e (3b) 2b:6-10  |3a:9-3b:1
Sure 55,74
Kap. 1.1 [22-37]
DV1 (Warnung|3a:1-7 [4b:8-  |4a:10- Sa:10- 3a:10- 2b:5-13, |2a:14-2b:4)|3b:10- 3a:4-11, |3b:7-4a:2,
\Jesu vor falschen|5b:5] 4b:7, 5b:8, 9a:1-|3b:9, Ta:14-7b:4\|[22:4-11], |4b:5, 9a:5-9 9b:4-8
Propheten) 12a:1-5 |6 11a:2-7 4b:13-5a:2|11b:11-
[26:9-13] |126:2
Definition des 5a (Mar- |o (6a) @ (4a) 3a (Mar- |o (2b) o (5b) 3b (Mar- |o (4a)
Parakleten ginalie) ginalie)  [[23] ginalie
(faraqliz) unleser-
lich)
Menschliche 6b:11- 7b:11- 6a:5- 4a:10- o (3b) o (8b) 5a:6-5b:9 [5b:6-
Natur Jesu 7b:7 8b:7 6b:11 4b:9 [24] 6a:10
[xliii:8-10]
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‘Alawis Lawdmi*i rabbini

Della Valles Hss.-Gruppe 1 Hss.-Gruppe 3
Risdla Gruppe | Gruppe Hss.-Gruppe 2 Gruppe | Gruppe
Gruppe 1/1 1/12p 1/1;1) 3/11;) 3/31)
Inhalt Vat. Pers. 7 Cl1 C2[L] |V M1 P [S] E! M2 M3
[8']
Joh 19127 8a:9-92:2 o128 7b:1-8a:4 |5a:6-5b:3 |o (4a) [25]|0 (9b)  |6a:9-7b:9 |6b:9-7a:9
zum
Parakleten
Mk 23; Mt 50 10a:10- |0 9b2-  |6a:14- |o(@db) |o(1lb) |7b:1l-  |8a:l0-
zu Elija ({liyd) 11b:7 10b:9 7a:11 [26] 9a:1 9b:1
Anrede der 132:5-6  [10a:7-8  |122:10- [8a:9-10 |5b:34  |13b:12-14 |o (102)12? | (10b)
Christen [xlv:11-  [12b:1 [27:8-9]
12]
Mohammeds 13b:9-11 |10b:10-12 |13a:4-7 |8b:9-11 |& (5b) o (14b) |e (10b) |o(1la)
Abstammung [xlv:25- [26]
xlvi:2]
Hebriisches o (13b) |e(10b) |e(132) |o(8b) o (5b) o (14b)  |10b:6-12 |11a:4-10
Zitat [Dtn (26]
33,2]
Deutung zu o (13b) |e(10b) |e(13a) |@(8b) o (5b) o (14b) |e (10b) |11a:10-
[Dtn 33,2] 26] 11b:3
Zitat zum 13b:11-  [10b:12- |13a:7- 8b:9-13 |& (5b) o (14b)  |10b:12- |11b:3-6
Kamelreiter 14a:6 11a:6 13b:2 [26] 11a:3
(AT?) [xlvii:1-4]
Hinweis auf 0 (14a) |o(1la) |e(13b) |o(8b) o (6a) [28]|o (152) 11a:7- 11b:10-
Mohammed 12a:6 12b:11
(Hab)
Uberleitung 14b:7-9  |11b:79  |14a:4-7  |9a:7-9 6a:7-9 15a:12-14 |0 (12a)  |o (13a)
zu [Gen [28:10-11] 130
17,20]
Erlduterung o (17b) |e(14b) |6 (17b) |e(1la) |e(7b) @ (20b)  |14b (Mar- |15a:11-12
12er-Nume- [30] ginalie)
rologie
Beispiel fur 18a:8- 15a:9- 18b:1- 11a:12-  |o (8a) [31]|e 21b)  [15a:2- 15b:9-
Numerologie 18b:6 15b:7 19a:3 11b:9 15b:4 16b:1
Sure 50,22 18b:79  |15b:89 |19a:4-6  |11b:9-12 |8a:11-12 [21b:14- |o (15b) |0 (16b)
[31:7- 22b:1
8] 131

127 Biblische Schriftbelege gebe ich nach der von ‘Alawi und Della Valle verwendeten Se-
quenzeinteilung unbekannter Zihltradition an, ggfls. verweise ich in eckigen Klammern
auf die Parallelstellen nach der Zihlung der Vulgata, soweit durch Konkordanz zur Ein-
heitstibersetzung identifizierbar.

128 C2 ist offenbar unvollstindig. Zwei Folien fehlen, da C2 8b bei C1 7b:11 abbricht und C2
9a mit C1 12a:1 fortsetzt.

129 M2 und M3 verweisen stattdessen auf Dtn 18 (fasli higdabum sifr-i pangum kitab-i tauriya).

130 M2 und M3 verweisen stattdessen auf Gen (sifi-i awwal-i tauriya).
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DENNIS HALFT OP

‘Alawis Lawdmi*i rabbini

Della Valles Hss.-Gruppe 1 Hss.-Gruppe 3
Risdla Gruppe | Gruppe Hss.-Gruppe 2 Gruppe | Gruppe
Gruppe 1/1 1/12p 1/1;1) 3/11;) 3/31)
Inhalt Vat. Pers. 7 Cl1 C2[L] |V M1 P [S] E! M2 M3
[8"]
Deutung zu o (18b) |o(15b) |@(19a) |e(11b) |e(8a)[31]|e (22b) [15b:5- 16b:2-5
[Gen 17,20] 8132
Universal- 21a:5- 18b:6- 21b:8- 13a:8- o (9b) @ (25b)  |17b:1-11 |18a:8-
anspruch 21b:6 19a:7 22a:10 13b:4 [33] 18b:6
des Islams
Propheten- 0(21b) |e(19a) |e(22a) |o(13b) |e(9b) o (25b) |17b:11- |18b:6-
namen [33] 19a:5 19b:9
Charakterisie- 0 (22a/b) |o (20a/b) |0 (232) |0 (14a) |e (9b) o (26b)  |19b (zwei |0 (20a/b)
rung Mo- [34] Margina-
hammeds lien)
Licht- 22b:5-9  [20a:6-10 |23a:10- 14a:7-11 |o (9b) o (27b) 19b:10-  |20b:3-7
Metapher 23b:4 [34] 20a:2
Antichrist 23b:5-11 [21a:6-13 |24b:1-8 |14b:12- [0 (10a) |0 (28b) [20b:7-12 |20b:10-
(daggdl) 15a:2 [34] 21b:3
Prophetentum 25a:11-  [22b:13-  [28a:9- o (15b) |e(11b) |e(30b) |22a:5-8 [22b:6-10
Mose 25b:3 23a:4 26b:2 [34]
Wunder- 25b:8-  [23a:11-  |26b:7- 16a:4- o (11b) |o(30b) |22a:12- |23a:2-
charakter 26b:3 24a:4 27b:3 16b:2 [34] 23a:1 23b:4
des Korans
Propheten- 28a:7-11 [25b:9-15 [29a:6-10 (@ (17b) |e(12a) |6 (33b) |o(24a) |@ (24b)
sendung [37]
an Juden
Wunder- 0(28b) |0(26a) |e6(29b) |o(17b) |e(12a) |o(34b) |24b:2- 25a:3-
beweis fiir [37] 25a:6 25b:6
Prophetentum
Kap.12 [38-47]
(Wunder Got-
tes)
Paraklet als 30b:2-3  |28a:24 [3la:11- |0 (18b) |e(13a) |6(37b) |0 (26b) |@(27a)
Heiliger Geist 31b:2 [41]
Gotzenvere- 31a:6-8 [28b:7-10 [32a:24  |19a:9-10 |[13b:5-6 |37b:14- [27a:5-6 | (27b)
hrung [41:16-17]|38b:2
Deutung 0(36a) |6(33b) |o0(36b) |0(22a) |o(16a) |@(46b) |31a:5- 31a:6-
zu Ex 2 [47] 31b:6 31b:6
zu Moses
Kap.13 [48-61]

131 p und E geben im Gegensatz zu C1, C2, V und M1 das Koranzitat nur unvollstindig wie-

der.

132 M2 ist hier ausfiihrlicher als M3. Der Kopist erginzt durch eine zusitzliche Marginalie.
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‘Alawis Lawdmi*i rabbini

Della Valles Hss.-Gruppe 1 Hss.-Gruppe 3
Risdla Gruppe 1/1 Gruppe | Gruppe Hss.-Gruppe 2 Gruppe | Gruppe
172 1/3 3/1 3/2
Inhalt Vat. Pers. 7 Cl1 C2[L] \% M1 P [S] E M2 M3
[8"]
Sure 2,136 37b:6-7 |35a:7-9  [38a:3-5 |0(23a) |e(16b) |@(48b) |32b:9-11 |[32b:6-8
[49]
DV2 3b:8-4a:1 38a:6-10, |35b:6-11 |38b:3-7, |(23a:12- |17a:6-8 |49b:5-9, |33a:6-10, |33a:3-6,
(Selbstzengnis  |[60:8-70:2]  |38b:36  |[1-10-14], |11-39a:3 |23b:1,  |[50:4-7], |50b:1-4 |33b:2-5 |10-12
Mobammeds 36a:4-7 23b:5- 17a:12-14
illegitim) G [50:11-14]
DV3 (Warnung|4a:1-6, 4a:9-  |41b:5- 39a:6- 41b:11-  |25b:1-9, |19a:2-7 |55b:5-13, |36a:1-8, |35b:4-10,
\Jesu vor Mo-  |4b:1 [7:2-10, |42a:2, 39h:2 42a:8, 26a:8-10 |[53:13- |56b:3-5 |36b:10-12 |36a:10-12
hammed und | 8b:3-5] 42b:7-9  |[li:18-  |43a:1-3 21],
Koran) 21], 19b:5-6
40a:8-11 [54:13-15]
Erlduterung o (45b) |6 (43a) |o(46a) |6(28a) |o(2la) |@(62b) [39a (Mar- |38b:5-6
zur Auferste- [57] ginalie)
hung
Metapher der 46a (Mar- |@ (43b) |0 (46b) |0(28b) [0 (21b) |@(63b) [39b (Mar- |@ (39a)
Frihgeburt ginalie) [57] ginalie)
(hiddg)
Erginzung zu 0 (47b) |6 (45a) |6 (47b)  |29a:15- |22a:10-11 |65b:13- |40b:11-  |40a:5-7
Schrift- 29b:2 [58:21-  [66b:1 41a:1
besitzern 59:1]
Erginzung zu 0 (47b) |e(45a) |6 (47b) |0 (29b) |0 (22a) |@(66b) |o(4la)  [40a:7-8
Imam ‘Ald [59]
Hinweis auf 48a:6-9  [45b:7-12 [48a:8-11 |29b:10- |(22b:4-6 [66b:12- |o (41a) |o (40b)
Juden und 12134 [59:10-13] |67b:2
Christen
Ergidnzung zu 0 (49b) |6 (47a) |0 (49b) |30b:7-8  (23a:12 69b:4-5  |42a:11-12 |41b:4-5
Gesandten [61:6]
Gottes
Kap. 14 [62-75]
DV4 (Zuriick- |4b:2-5a:3 50a:1- 47h:1- 49b:11-  |30b:14- |23b:3-13 |69b:14- |42h:6- 41b:11-
weisung der [8b:7-10b:1] | 50b:6, 48a:7 50b:4, 3la:13, |[63:3-15], |71b:2, 43a:8, 42b:1,
Auwtoritit Mo- 51a:6-8 |[bidi:12- |51a:3-6  |310:8-10 |24a:7-8 |72b:1-4  |430:5-8  |42b:10-
hammeds) lix:2], [64:8-11] 43a:1
48b:7-10
Verzehr von o (51b) |6(49a) |o(5la) |0 (3lb) |e(24a) |o(72b) |43b (Mar- [43a:5-
Tierfleisch [64] ginalie)  [43b:1

133 M1 ist offenbar unvollstindig. Zwischen Fol. 24a/25b fehlt der Inhalt entsprechend Cl1
40a:2-41b:4. Stattdessen enthilt M1 eine Folie aus einer unbekannten arabischen Quelle,
die von einer anderen Hand stammt.

134 In M1, P und E findet sich nur der Hinweis auf Ménche (rabbanan) ,ihnlich Paulus und
Petrus®.

https://doi.org/10.

- Open Access



https://doi.org/10.5771/9783956506826 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/

304

DENNIS HALFT OP

‘Alawis Lawdmi*i rabbini

Della Valles Hss.-Gruppe 1 Hss.-Gruppe 3
Risdla Gruppe 1/1 Gruppe | Gruppe Hss.-Gruppe 2 Gruppe | Gruppe
172 1/3 3/1 3/2
Inhalt Vat. Pers. 7 Cl1 C2[L] \% M1 P [S] E M2 M3
[8"]
Polemik 53b:1-5 |[5la:1-7  [53a:8- 33a:7-10 |25a:14- |76b:2-6  |45b:2-5 @ (45a)
gegen christli- [Ixi:12-15] [53b:1 25b:2
che Stimme [66:13-16]
(Thddiin)
DV5 (Wider-  |5a:3-8 [10b:1- |56a:10- |53b:13- |56a:6- 35a:1-8 |27a:1-8 |81b:5-14 |47b:10- |46b:11-
spruch Mo- 8/ 56b:7 54a:9 56b:3 [69:14- 48a:6 47a:6
hammeds zu 21]
Propheten)
Legitimitit 57a:1-4  |54b:1-4  [56b:7-10 |35b:2-5 |27a:11-14 (82b:5-8 |48a:9-12 | (47a)
von Prophe- [70:1-3]
tentum
DV6 (Schreiber-| 5a:10-6a:2 57b:4- 55a:5- 57b:1- 36a:1-15 |27h:9- 83h:8- 48b:10-  |47b:7-
Parabel) [11b:1-12b:5] |58a:8 55b:10 58a:5 28a:6 84h:12 49b:1 48a:8
[70:15-
71:3]
Kap.15 [76-87]
DV7 (Unmoral |6a:2-60:213%  |62b:4-  |60a:4-  |62b:9-  |39a:10-  |300:4-10 |92b:4-13 |52b:11-  |515:8-
Mobammeds) |[12b:13b:7] 63a:2 60b:2 63a:8 3956:3 [77:3-11] 53a:6 52a:3
Sure 2,102 o (67b) |0 (652) |6(682) |o(42a) |0(332) |@(100b) |56b (Mar- |55b:2-3
[81] ginalie)
DV8 (Polygynie|6b:3-8 [13b:9- |68b:4-10, |66a:4-11, |69a:5-11, |(43a:2-6, |33b:9-12 |102b:3-9, |57b:3-8, |56a:8-
als Beweis fiir | 14b:4], 6b:10- |74a:3-  |710:3- | 746:8  |47a:6- |[82:49], |1076:5- |63a:1-12 |56b:1,
Falschheit des  |7a:8 [14b:6- 74b:2 72a:2 75a:8 47b:1 35a:13-  |108b:3 61b:6-
Korans) 15b:7] 35b:6 62a:4
[84:13-
23]
Deutung Gen 0 (68b) |o(66a) [69a (Mar- |43a:7- o (33b) |e(102b) |57b:8- 56b:1-
14; 15; 35; 39 ginalie)  |44b:3136 |[82] 58b:10  |57b:3
zur Polygynie
Polygynie 70b:2- 68a:2- 71a:4- 45a:3- o (34b)  |e(105b) |60a:6- 58b:11-
Mohammeds 72b:9 70a:9 73b:3 46a:14 [83] 62a:1 60b:6
Scheidung 73b:8-9 |71:9-11 |74b:2-3 |0 (47a) |0 (35a) |0 (106b) |o(62b) |@ (61b)
gemifd Gesetz (84]
Mose

135 DV7 wird von ‘Alawi nicht vollstindig zitiert. Die Zeilen der Hss. Vat. Pers. 7 Fol. 6a:7-10
und 8! Fol. 13b:1-5 sind in den Handschriften ausgelassen.
136 M1, M2 und M3 weisen leichte Abweichungen gegeniiber V auf.
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‘Alawis Lawdmi*i rabbini

Della Valles Hss.-Gruppe 1 Hss.-Gruppe 3
Risdla Gruppe 1/1 Gruppe | Gruppe Hss.-Gruppe 2 Gruppe | Gruppe
172 1/3 3/1 3/2
Inhalt Vat. Pers. 7 C1 C2 [L] v M1 P[S] E M2 M3
[8"]
Legitimitit o (76a) | (73b) |e(76b) |48a:14- |6 (36b) |o(110b) |64b:6- 63a:8-
von Polygynie 49a:14 [86] 66b:8137 [65a:6
und Schei-
dung
Kap. 16 [88-97]
Bestitigung 77a:5-7  |74b:6-9  |77b:8-11 |50a:4-6 |37a:3-5 |112b:7-10 |67b:4-6 |0 (66a)
des Prophe- [90:5-7]
tentums Mo-
hammeds
DV9 (Ableh- |8a:10-9a:4 77b:6- 75a:7- 78a:10-  |50a:15-  |37a:12- |113b:1- |68a:2- 66a:12-
nung Mobam- |[186:4-196:10] |78a:11,  |75b:14, |79a:5,  |50b:14, |375:9 10138 \68p:5,  |67a:3,
meds und des 79b:11-  |77a:12-  |80b:6-11 |51b:12- |[90:16- |116b:4-8 |69b:9- 68a:6-
Korans) 80a:5  |77b:6 52a:1 91:9], 70a:1 10139
38b:4-6
[92:11-14]
Aufforderung 80a:5-  |77b:6-  |80b:11- |52a:1-  [38b:6-11 [116b:9-  |70a:1-7141|68a:11-12
zur Abkehr 80b:1 78a:1 81a:7 7140 [92:15-21]|117b:3
von Jesus
DVI10 (Wider- |9a:5-95:2 81a:2-11 |78b:2-13 |81b:8-  |526:2-10 |39a:5-11 |118b:2-12 |70b:4-  |o142
spriiche Mo~ |[195:10-206:8] 824:7 [93:7-15] 7la:1
hammeds zu Je-
sus nach Mt
59; Mk 31; Lk
60)
Widerspruch 0 (81b) |06(79a) |6(82a) |52b:12-14|39a:13-15 [119b:2-3 |71a:3-4  |68b:2-3
Jesu zu Moses [93:18-19]

137 M2 und M3 geben die Passage in ausfithrlicherer Form als M1 wieder. Dort fehlt M2
66a:4-66b:8 bzw. M3 64b:4-65a:6. In M3 65a wiederum fehlen die Zeilen M2 66b:1-2.

138 DV9 ist unvollstindig. Offenbar fehlt in E eine Folie zwischen 112b/113a und 113b/114a.
E 113b:1 setzt erst bei P 37b:2 ein, der Anfang von DV?9 ist nicht erhalten.

139 DV9 ist unvollstindig.

140 M1, P und E weisen leichte Abweichungen gegeniiber C1, C2 und V sowie M2 und M3

auf.

141 M2 und M3 weisen leichte Abweichungen gegeniiber C1, C2 und V sowie M1, P und E

auf.

142 M3 ist offenbar unvollstindig. Eine Folie zwischen M3 68a/68b fehlt, da M3 68a bei M2
70a:3 abbricht und auf M3 68b mit M2 71a:1 wieder einsetzt. Auf der fehlenden Folie be-
fand sich vermutlich DV10 wie in M2 70b:4-71a:1 iiberliefert.
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‘Alawis Lawdmi*i rabbini

Della Valles Hss.-Gruppe 1 Hss.-Gruppe 3
Risdla Gruppe 1/1 Gruppe | Gruppe Hss.-Gruppe 2 Gruppe | Gruppe
1/2 1/3 3/1 3/2
Inhalt Vat. Pers. 7 Cl1 C2[L] \% M1 P [S] E M2 M3

81

DVII(Jesu  |9%:2-10a:6  |82a:11- |79:12- |83a:6-  |53a:15-  |39:15- |1206:10- |716:9-  |69a:7-
Scheidungsver- | [206:9-22b:5] |83a:6 80b:7 84a:3 53b:131%% |40a:12  |1218:12 |72a:11  |696:9

bot nach Mt [94:12-
9)'43; 59) 95:2]
Kap. 111 [98-147]

DV12 (Zu- 10a:7-11a:4  |87a:2-10, |84b:2-14 |88a:5- S6a:11-  |42a:14-  |130b:4-13,|75b:1- 72b:9-
riickweisung des | [22b:6-24b:8] | 93a:3- [Ixv:22- | 88b:3, 56b:4, 42b:5 140b:10- |75b:8, 73a:16,

Filschungsvor- 935:5145 |27], 94a:6-  |60a:4-  |[101:3- |141b:12 |80a:12- |77a:12-
wurfs gegen 90b:3- 94b:9 60b:2 10], 81a:2 77b:12
Ew,) 9la:6 45b:11-

46a:7

[106:5-

18]
Kreuzigung 96b:6- 94a:8- 98a:4-11 [62b:2-7 |47b:15- |147b:4-11 |0 (83b) |@ (80a)
Jesu und der 97a:1 94b:1 48a:5
Jiinger [Ixxvi:3- [109:10-

1] 17]
Mt, Lk, Joh 0 (101b) |0 (992) | (103b) [o!% 0 (50b) |o(155b) [87b:19  |84a:6-
zur Verleug- [113] 84b:2
nung Petri
143

144
145

146

Dieser Schriftbeleg unterlag offensichtlich verschiedenen Kopistenfehlern und veranlasste
Alawi zu einer polemischen Spitze gegen Della Valle. Die Handschriften der Risala Della
Valles, Hss. Vat. Pers. 7 (Fol. 9b:3) und 8! (Fol. 20b:10), fithren Mt 9 (nubum) bzw. Mt 99
(nawad wa nubum) an. Wie in C1 82b:1, C2 80a:1, M1 53b:1, P 39b:15, E 120b:11, M2
71b:10 und M3 69a:8 belegt ist, lag “Alawi hingegen eine Handschrift der Risala vor, die
auf Mt 19 (nizdahum) verwies (V 83a:7 lisst die beiden Lesungen Mt 19 und 99 zu). Dies
zeigen ‘Alawis Auflerungen in seiner Replik, dass Mt 19 (nach Vulgata-Zihlung Mt 8,23-27,
Sturm auf dem See) nicht zum Kontext der Argumentation Della Valles zur Ehescheidung
passe, vgl. ‘Alawi, ,Lawami‘-i rabbani®, ed. Sa‘id, S. 95 und 97. Wahrscheinlich bezog sich
Della Valle in seiner Risala auf Mt 9 (nach Vulgata-Zihlung Mt 5,32, Jesu Verbot der Ehe-
scheidung). Dass ‘Alawi diesen Schriftbeleg in den Lawami®i rabbani diskutiert, bestitigt,
dass er wie Della Valle eine Fassung des Evangeliums nach Mt mit derselben Sequenzein-
teilung heranzog, die der oben beschriebenen unbekannten Zihltradition folgt.

In M1 fehlt der Inhalt entsprechend C1 82b:8-9.

In C1 93b, C2 91a und V 94b fehlt der Inhalt von Hss. Vat. Pers. 7 Fol. 11a:1-2 und 8!
Fol. 24b:3-5, wie er auch in M1 60a:14-15, P 46a:4-5, E 141b:7-9, M2 80b:10-12 und M3
77b:9-10 wiedergegeben wird.

M1 ist offenbar unvollstindig, da zwischen Fol. 65a/66b ein Blatt mit dem Inhalt entspre-
chend C1 101a:9-102b:11 fehlt. Stattdessen enthilt M1 an gleicher Stelle einen unbekann-
ten persischen Text, der weder von der Hand des Kopisten von M1 noch von der des
Schreibers der Fol. 24b/25a stammt.

https://doi.org/10. b _ Open Access -



https://doi.org/10.5771/9783956506826 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/

SCHIITISCHE POLEMIK GEGEN DAS CHRISTENTUM IM SAFAWIDISCHEN IRAN 307

‘Alawis Lawdmi*i rabbini

Della Valles Hss.-Gruppe 1 Hss.-Gruppe 3
Risdla Gruppe 1/1 Gruppe | Gruppe Hss.-Gruppe 2 Gruppe | Gruppe
172 1/3 3/1 3/2
Inhalt Vat. Pers. 7 Cl1 C2[L] |V M1 P [S] E! M2 M3
[8']
Eljja nicht 103a 2 (100b) [105a 66b:4-7 [51b:4-6 |158b:5-8 [89a (Mar- |o (85b)
identisch mit (Margina- (Margina- [114:20- ginalie)
Joh d.T. lie) lie) 115:1]
Gottesan- 104a:4-5 | (101b) |106a:3-4 |67a:10-11 |52a:6-7 |160b:4-5 (89b:7-9 |o (86b)
spruch Jesu [115:20-
21]
Verweis auf 0 (104a) |0 (101b) |e (106a) |o(67a) |o(52a) |@(160b) |89b:9-11 |[86b:1-2
Misqal-i safé [115]
Gottesan- 104b:10- [102a:11- |106b:10- |67b:9-10 [52b:4-5 |161b:8-9 |90a:12- |& (86b)
spruch Jesu 11 12 11 [116:10- 90b:1
11]
Erklirung zu 105a 2 (102b) [107a 67b:12  [52b:6-7 [161b:12 |90b (Mar- (@ (872)
Lug und Trug (Margina- (Margina- [116:13- ginalie)
(turrabdt) lie) lie) 14]
Mt zu Petrus 106b:7-8 [104a:8-10 |108b:11- |68b:14-15 [# (53b) | (164b) |91b:8-9  [88a:10-12
109a:2 [117]
Mt 88; Mk 46 108a:10- |105b:12- |110b:8- [69a:14- |54a:15- |167b:1-6 |93a:4-7 |o (89b)
zu Jesu Auslie- 108b:3  [106a:2-4 |11la:1 70a:3 54b:4
ferung [Ixxxii:13- [119:11-
17] 14]
Vorwurf des 109b:5-7 |1072:6-9 |112b:4-6 [70b:7-9  |55a:5-7 [169b:2-4 |94a:2-4  |o (90a)
Fanatismus [120:9-11]
unter Jiingern
Gottesan- 110a:4-9 [107b:4-12 |112b:3-9 |70b:15- [55a:12- |169b:12- (94a:10- |o (90b)
spruch Jesu 71a:5 55b:1 170b:3  |94b:3
[120:18-
23]
Gottessohn- 0 (110a) |e(107b) |e (112b) |@(71a) |e(55b) |e [170b] |94b (Mar- [90b:4-5
schaft [120] ginalie)
Erginzung zu 112a:3-5 [109b:4-6 |114b:4-6 |0 (72a)  |56a:14-15 [172b:13- |95b:10-12 (92a:1-3
Joh d.T. [122:10- |173b:1
12]
Abweichen o (1132) |o(110b) |[115a 72b:6-13 |56b:11-  |174b:5-13 [96b:3-10 |92b:5-12
der Evv. und (Margina- 57a:2
Junger von lie) [123:2-8]
Gott
Erginzung 115b:7-11 [113a:9-14 |118a:8- |0 (74b)  |58b:2-4  [179b:10- |99a:7-10 [95a:6-9
zum Liigen 118b:1 [125:16- |13
18]
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DENNIS HALFT OP

‘Alawis Lawdmi*i rabbini

Della Valles Hss.-Gruppe 1 Hss.-Gruppe 3
Risdla Gruppe 1/1 Gruppe | Gruppe Hss.-Gruppe 2 Gruppe | Gruppe
172 1/3 3/1 3/2
Inhalt Vat. Pers. 7 Cl1 C2[L] \% M1 P [S] E M2 M3
[8']
Kreuzigung 116b:5- [114a:6- |0 (119a) |75a:7- 59a:1-13 (181b:3- |99b (Mar- |95b:11-
widerlege Evv. 1172:10 |114b:14 75b:3147 |[126:9- |182b:7  |ginalie) |96a:11
127:1]
DV13 (Um- 11a:4-116:3 117b:2-  |115a:2- |119a:10- |75b:5-14, |59b:1-7  |182b:11- |100a:3-11,|96b:1-9,
stiinde der Fil- |[24b:8-250:9] |118a:1, |115b:1, 1195:9, 79:14-  |[127:4-13]|183b:7 105b:3-6 |102a:2-4
schung der L8 124b:2-5 |122a:2-5 |1276:2-5 |80a:1
Ew,)
Erklirung zu 119a 116b:3  |@(121a) |0 (76b) | (60a) | (185b) [101a o (97b)
Glihwiirm- (Margina- [128] (Margina-
chen (yard‘a) lie) lie)
Grinde fur 119a:6-8 [116b:79 |121a:79 |76b:7-8  [60a:10-11 |185b:79 |10la:11- [97b:8-
Filschung der [128:13- 12 12149
Evv. 15]
Verrat des Ju- 123b:8-  [121a:9- |126b:5- |79b:4- o (62b) |@(192b) |105a:1- |101a:12-
das 125a:1  [122b:1  [128a:2  |80a:71°0 |[131] 105b:12  |102a:10
Ergidnzung zu 0 (125b) |e(123a) |o (128b) |80b:4-5 |[63a:3-4 [193b:13- |0 (106a) |@ (102b)
Jingern [132:12- (14
13]
Unglauben 126a:1-10 [123b:1-10 |129a:4- |0 (80b) |@(63a) |@ (194b) |106b 103a:5-12
der Jiinger 129b:1 [132] (Margina-
(hawdriyin) lie)
Hinweis auf 129b:4-5 |127a:4-5 |132b:10- |@ (80b) |@ (652) |o (199b) [109a:8-9 |105b:11-
Joh 44 11 [135] 12
Joh 37 zum 130b:10- [128a:11- [134a:5-10 [0 83b) |0 (65b) |0 (201b) |110a:7-12 [106b:9-
Beten Jesu 131a:4 128b:5 [136] 107a:1
Wesen Gottes 136a:9-  |133b:10- |139b 86b:9- 68a:14-  (209b:11- |114a:1-  |110b:5-
in der Trinitit 136b:10 |134a:11  |(Margina- |87a:4 68b:8  [210b:91°1|11152  [1112:41%3
lie) [140:10-
21]

147 M1 gibt diese Textpassage verkiirzt ohne den Inhalt entsprechend C1 117a:5-6 und 8-10
wieder.
148 DV13 wird von ‘Alawi nicht vollstindig zitiert. Die Zeilen der Hss. Vat. Pers. 7 Fol. 11a:8-
10 und 8! Fol. 25b:3-5 sind in den Handschriften ausgelassen.
149 M3 weicht von C1, C2, V, M1 und M2 deutlich ab.
150 M1 gibt diesen Textabschnitt verkiirzt ohne den Inhalt entsprechend C1 123b:11-124a:5
wieder.
151 B gleicht P, es fehlen jedoch die Zeilen P 68b:7-8.
152 M2 und M3 weisen Abweichungen gegeniiber C1, C2, V, M1, P und E auf.

153 M3 shnelt M2, es fehlen jedoch die Zeilen M2 114a:7-9.
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‘Alawis Lawdmi*i rabbini

Della Valles Hss.-Gruppe 1 Hss.-Gruppe 3
Risdla Gruppe 1/1 Gruppe | Gruppe Hss.-Gruppe 2 Gruppe | Gruppe
172 1/3 3/1 3/2
Inhalt Vat. Pers. 7 Cl1 C2[L] |V M1 P [S] E! M2 M3
[8"]
Beziehung 136b:11- |134a:11- |0 (139b) |[87a:4-10 |68b:9-13 |210b:9- [114a:12- |111a:4-10
zwischen 137a:6  [134b:7 [140:21- [211b:2  [114b:51%4
Gott-Vater 141:3]
und Sohn
Polemik gegen 138b:9-11 |136a:10- |141b:1-4 |88a:13-15 [69b:10-12 |213b:12- |115b:11- [112b:3-6
Melkiten 13 [142:11- |214b:2  [116a:2156
[Ixxxix:22- 14]
25] 155
Wesenseinheit 139a:8-  [136b:10- |142a:2- |88b:7- 0 (70a) |0 (214b) |116a:9- |113a:1-
Gottes 140a:5 137b:6 143a:3 89a:10 [142] 117a:3 113b:6
[xc:7-21]
Uberleitung 141b:11- [139a:13- |145a:34 |90a:14-15 [70b:15- |217b:9-10 [118a:12- |@ (115a)
zur Deutung 142a:1 139b:1 71a:1 118b:1
des mosai- [144:79]
schen Geset-
zes
DV14 (Recht- |116:3-126:117 | 143a:4-  |140b:4-  |146a:11- |91a:7-  |716:5-  |2196:8-  |119a:10- |115b:11-
fertigung der | [25b:9-28b:3] |143b:9, 141a:12, |147a:8, 91b:7, 72a:2 221b:10, |119b:12,1 |116b:1,
Evv. durch 145a:4- | 142b:5-  |148b:5-  |92b:1-9  |[145:6- |222b:12- |20b:9- 117a:10-
Universalitit 145b:3 143a:3 149a:3 21], 72b:8-|1223b:6 121a:5 117b:6
des Christen- 14
tums) [146:25-
147:7]
Mond- 144a:5-7 |141b:6-8 |147b:4-6 [91b:13-15 |72a:7-9 221b:4-5 |o(120a) |o (116b)
Metapher [146:7-8]
Kap. I1.2 [148-167]
DV15 (Verbrei- | 12b:8-13a:5 146b:5-  |144a:5- |150a:9- |93b:1-9 |73b:2-9  |225b:4-14 |122a:3-11 |118b:3-11
tung der Bibel |[29b:1-10] 147a:4 144b:4 1506:8 [149:5-
als Beweis ihrer 14]
Echiheir)
Widerspriich- 147a:5-  |144b:5-  |150b:9- [93b:10- |[@ (73b) |o (226b) (122a:12- |118b:12-
lichkeiten der 147b:2 (13158 |151a:6  |94a:1 [149] 122b:6  |119a:5
Evv.

154 M2 und M3 weisen Abweichungen gegeniiber C1, C2, V, M1, P und E auf.
155 Der Vergleich mit C1 zeigt, dass der Kopist von C2 bei seiner Abschrift in die nachfolgen-
de Zeile rutschte und irrtiimlich den Jakobiten die Beschreibung der Melkiten zuordnete.
Gleiches ist in L Ixxxix:22 zu beobachten. Dies legt nahe, dass C2 Quelle fiir Lees aus-
zugsweisen Druck war.
156 M2 und M3 weisen Abweichungen gegeniiber C1, C2, V, M1, P und E auf.
157 DV14 wird von ‘Alawi nicht vollstindig zitiert. Die Zeilen der Hss. Vat. Pers. 7 Fol. 11b:8-
12a:4 und 8! Fol. 26b:5-27b:3 sind in den Handschriften ausgelassen.
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DENNIS HALFT OP

‘Alawis Lawdmi*i rabbini

Della Valles Hss.-Gruppe 1 Hss.-Gruppe 3
Risdla Gruppe 1/1 Gruppe | Gruppe Hss.-Gruppe 2 Gruppe | Gruppe
172 1/3 3/1 3/2
Inhalt Vat. Pers. 7 Cl1 C2[L] \% M1 P [S] E M2 M3
[8']
Filschung der 147b:5-6 |o 151a:9-11 |94a:4-5 |73b:12-13 |226b:4-5 |o (122b) |o (119a)
Evv. [150:2-3]
Christen in o (148b) |o (145b) [152b:3- |@(94b) |0 (74a) |e(227b) |123b:3-6 |120a:2-5
Afrika, Spani- 9160 [150]
en und as-
Saqélibat>®
Mariologie 0 (148b) |0 (145b) |e(152b) | (94b) |0 (74a) |e(227b) |123b:79 |120a:6-8
der Nestoria- [150]
ner
Mariologie 0 (148b) |@ (145b) |[153a:1-8 |@(94b) |@(74a) |o(228b) |123b:11- [120a:10-
der Barbard- [150] 1242:3162 |120b:3
nzjza161, Sure
5,115
Wesenseinheit 0 (149a) |0 (146a) |[153b:7- |0(95a) |e(74b) | (228b) |124a:11- [120b:11-
und Trinitit 154a:8 [151] 124b:9 121a:10
Menschliche 149a:5-7 [146a:6-8 |154a:8-10 |95a:2-3 |o (74b) |@ (228b) [124b:9-11 |121a:10-
Natur Jesu [xcv:8-10] [151] 11
Tod und Auf- 0 (149a) |0 (146a) |[154b:3- |0(95a) |e(74b) | (228b) |125a:1- |[121b:2-
erstehung 155b:3 [151] 125b:8 122a:8
Jesu
Menschliche 0 (149a) |0 (146a) |e(155b) |8 (95a) |o(74b) |o(228b) |125b 122a:8-10
Natur Jesu [151] (Margina-
lie)

Erginzung 151a:1-2 [148a:1-2 |157b:2  |96a:6-7 | (75b) |o (231b) |(127a:2-3 |123b:34
Heiliger Geist [152]
Wesenseinheit 151a:5-  |148a:5- |157b:5- |96a:10- |@ (75b) |o (231b) [127a:6- |123b:6-
Gott-Vater 151b:10 [148b:12 |158a:10 |96b:8 [152] 127b:7 124a:7
und Sohn

158 C2 bricht am Ende der Folie ab. Vermutlich hat der Kopist eine Folie seiner Vorlage (C1

147b) iibergangen, da er auf C2 145a mit dem Inhalt von C1 148a fortfihrt.

159 C1 150a:7. In V 152b:3 heifit es as-Safiliya, in M2 123b:3 und M3 120a:2 as-Saqdlibiya.
Wie bereits Sa“id vermutete, konnte es sich um die Bezeichnung eines russischen oder sla-
wischen Stamms handeln. Siehe hierzu ‘Alawi, ,Lawami‘-i rabbani“, ed. Sa‘id, , S. 152,
Anm. 6.

160 Der Kopist gibt die gleiche Textpassage auch in V 156b:1-7 wieder, bezieht sie aber nur in
V 152b auf die Nestorianer. Wihrend in C1, C2, M1, P und E die Erginzung an dieser
Stelle fehlt, erscheint sie in M2 und M3 gekiirzt und ohne Nennung der Nestorianer.

161 Offenbar handelt es sich hierbei um eine pejorative Fremdbezeichnung fiir eine christliche
Denomination.

162 M2 und M3 weisen Abweichungen gegeniiber V auf.
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‘Alawis Lawdmi*i rabbini

Della Valles Hss.-Gruppe 1 Hss.-Gruppe 3
Risdla Gruppe 1/1 Gruppe | Gruppe Hss.-Gruppe 2 Gruppe | Gruppe
172 1/3 3/1 3/2
Inhalt Vat. Pers. 7 Cl1 C2[L] \% M1 P [S] E M2 M3
[8']
Keine Priexis- 0 (152a) |0 (149a) |o(158a) |o(96b) |75b:9-11 (231b:10- |o (127b) |@ (124a)
tenz des Got- [152:19- (12
tessohns 21]
Christologie 152a:1-  [149a:1- |158b:1- |96b:10- [75b:11- |231b:12- (e (127b) |@ (124a)
der Jakobiten 153a:8 150a:8 159:6 97b:3 76b:1 233b:12
[152:22-
153:22]
Uberleitung 153a:8-10 |150a:9-12 |0 97b:3-5 |76b:1-3  [233b:12- |127b:9-11 [124a:9-11
zuDV16 (159b)163 [154:1-2] |234b:1
DV16 (Offen- |13a:5-13b:2  |153a:9-  |150a:11- |159b:6- |97b:5-13 |76b:3-10 |234b:1-10 |127b:10- |124a:10-
barungsglanbe |[29b:10- 153b:8  |150b:10 |160a:5 [154:2-11] 128a:7  |124b:7
obne Koran)  |30b:10]
Hinweis auf 0 (154b) |0 (151b) |o(161a) |0 (98a) |0 (77a) |@(236b) [129a:2-3 |125b:1-2
Misqal-i safé [155]
Muslime als 157a:11- |154a:12- |163b:10- [100a:3- |@ (78b) |0 (240b) (131a:2- |127a:11-
Gemeinde des 158b:11 [155b:12 [165a:9  |100b:14 |[157] 1322:4164 |128a:12
Parakleten
Verlust des 0(158b) |0 (155b) |165a:10- |0 (100b) |o(78b) |o (240b) [132a:4- |128a:12-
wahren Ev. 165b:2 [157] 10165 128b:6
Erginzung 159b:1-2 [156b:1-3 |166a:5-6 |101a:10- |(79a:1-2  [242b:2-3 |o 2 (129a)
zur Filschung 11 [157:14-
der Evv. 15]
Sure 3,78; 161a:10- [158a:13- |168a:4-7 |0 (102a) |@(79b) |@(245b) |133a:7-9 [130a:12-
5,44 161b:3  [158b:3 [159] 130b:3
DV17 (Mo-  |135:3-9 [31h:1-|162a:1-8 |159a:1-9 |168b:6- |102b:5-10 |80a:6-10 |245b:10- |133b:4-10 |130b:9-
hammeds Ge- 7] 169a:3 [159:20- |246b:4 131a:2
gnerschaft zu 160:5]
Christen)
Mohammed 162a:9- |159a:10- |169a:5-8 [102b:11- |80a:11-13 (246b:6-8 |o (133b) |@ (131a)
in Joh 162b:1  |159b:1 14 [160:6-9]
Licht- 162b:5-10 [159b:5-11 |169b:2-8 [103a:2-6 |80b:1-3  |246b:12- (134a:3- |131a:7-
Metapher [160:12- |247b:1  [9167 131b:1
14]166

163 Die entsprechende Textpassage fehlt hier. Dass der Kopist sie absichtlich nicht von seiner
Vorlage tibernahm, zeigt ein Schreibfehler in V 156b:9-157a:1. Hier fligte er die Passage an
anderer Stelle als in C1 ein, tilgte sie aber wieder.

164 Tn M2 und M3 fehlt der Inhalt entsprechend C1 158b:5-7.

165 M2 ist offenbar unvollstindig. Eine Folie zwischen M2 132a/132b fehlt, da M2 132a bei
M3 128b:8 abbricht und M2 132b mit M3 129b:7 fortfihrt. Zudem weichen M2 und M3
stark von V ab.

166 P und E weisen Abweichungen gegeniiber C1, C2, V und M1 sowie M2 und M3 auf.
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‘Alawis Lawdmi“i rabbini
Della Valles Hss.-Gruppe 1 Hss.-Gruppe 3
Risdla Gruppe 1/1 Gruppe | Gruppe Hss.-Gruppe 2 Gruppe | Gruppe
172 1/3 3/1 3/2
Inhalt Vat. Pers. 7 Cl1 C2[L] \% M1 P [S] E M2 M3
[8']
Sure 3,71 163a:6-9 [160a:7-10 |170a:5-9 |[103a:12- |@ (80b) |o (247b) (134b:6-9 [131b:9-
14 [160] 132a:1
Gesetz Mo- 163b:6- |160b:7- |170b:6- [103b:5-13 |80b:13-  (248b:2-10 |135a:4-  [132a:7-12
hammeds l64a:d  |161a:5  |171a:6 8la:4 gles
[161:2-9]
DV18 (Gegen |14a:1-8 [315:9-|164a:4- |161a:5- |171a:6- |103b:13- |81a:5-12 |248b:10- |135a:16- |132b:1-7
Prophetentum |32b:7] 164b:2 161b:2 1716:7 104a:7 [161:9-  (249b:6 135h:6
Mobam- 19]
meds)169
Offenba- 164b:9- [161b:11- |172a:4- |104a:13- [@ (81b) |@ (249b) |[136a:1- |133a:1-
rungsver- 165b:9  [162b:9170(173a:5  |105a:1  |[162] 136b:6  [2171
stindnis
Koran und Pa- 165b:9- |162b:9- |173a:5-9 |[105a:1-4 |81b:3-5 |(249b:14- |136b:7-9 |@ (133a)
raklet 166a:2 163a:2 [162:14] [250b:4
Uberleitung 166a:6-7 [163a:7-8 |173b:3-4 |[105a:7-8 [81b:8-9 |250b:7-8 |[136b:12- |@ (133a)
zur Diskussi- [162:7-8] 137a:1
on der Aufer-
stehung
Hinweis auf o (166a) |0(163a) |o(173b) | (1052) |o(81b) |o(250b) [137a:3-7 |133a:6-10
Misqal-i safé [162]
Positionen zur 168a:1-7 [165a:2-7 |175b:1- |106a:9-14 [82b:6-9 |253b:3-8 |[138a:11- |[134a:11-
leiblichen 6172 [163:22- 138b:5173 [134b:4
Auferstehung 164:5]
Redaktion 0 (171a) |0 (168a) |o(178b) | (1082) |0 (84a) |0 (257b) |@(140b) |136b:8-
Schlussteil [166] 153b
von M3174
Gedichtverse 171b:7-10 |168b:8-11 |179a:11-  [108b:2-5 [84b:5-7 |258b:10- [141a7- |o
179b:4 [167:2-5] |13 9175

167 M2 und M3 weichen stark von C1, C2, V und M1 sowie P und E ab.
168 M2 und M3 weichen jeweils von C1, C2, V, M1, P und E ab, M3 stirker als M2.
169 DV18 weicht in den iiberlieferten Manuskripten von Hss. Vat. Pers. 7 und 8! ab.

170 Tn C2 fehlt der Inhalt von C1 165a:4-6 und 165a:9-10. Erstere Passage hat der Kopist am
Ende von C2 162a nachgetragen.

171 1n M3 133a:1-2 ist nur der Beginn der Textstelle erhalten.

172 \ weicht von C1, C2, M1, P und E sowie von M2 und M3 ab.

173 M2 und M3 weichen von C1, C2, M1, P und E sowie von V ab.

174 Ab M3 136b weist diese Handschrift eine eigene Textredaktion auf, die keiner anderen ent-
spricht. Die Passage M3 134a:9-134b:6 wiederholt sich auf M3 138b:12-139a:10.

175 M2 weicht von C1, C2, V, M1, P und E ab. Es findet sich erneut ein Hinweis auf Misqal-i
safa.
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‘Alawis Lawdmi*i rabbini

Della Valles Hss.-Gruppe 1 Hss.-Gruppe 3
Risdla Gruppe 1/1 Gruppe | Gruppe Hss.-Gruppe 2 Gruppe | Gruppe
172 1/3 3/1 3/2
Inhalt Vat. Pers. 7 Cl1 C2[L] \% M1 P [S] E M2 M3
[8']
DVI9 (Gottes- |o176 0 g g o 0 0 0 148b:10-
anspruch Jesu) 149a:8
DV20 (Wabr- |0 0 g g o 0 0 0 149h:10-
heitsanspruch 1500:5
der Evv.)
Ehrerbietun- 171b-187b | 168b-185a|1796-195a | 108b-1184|84b-92a  |258b-278b |141a-153a|152a-153b
gen an Pro- [168-183]
pheten!?’
Mohammed 171b:11- [168b:12- |179b:4-  |108b:5-15 [84b:7-15 |258b:13- |141a:10- |o
als Paraklet!78 172a:11  |169a:12  |180a:4 [169:1-10]|259b:10 |141b:5
Erginzung zu 178a:3-4 [175b:3-5 |0 (185b) |o(112a) |0 (88a) |o(267b) |@(145b) |o
Ungldubigen [175]
Erginzung zu 178a:11- [175b:13- |0 (186a) |@(112b) |0 (88a) |o (267b) |@ (145b) |@
Mohammed 178b:1 176a:1 [176]
Erginzung 179a:3-4 |176b:3-5 |o (186b) |0 (112b) | (88a) |o(268b) |o(146a) |o
zur Offenba- [176]
rung
Paraklet als 0 (180a) |o(177b) |[187b:8- |113a:14- |(88b:14- [269b:13- |146b:12- |o
Gesandter 188a:1 113b:3 89a:2 270b:4 147a:4
[177:11-
15]
Verrat der 180b:5>- |178a:6- |188b 113b:14- |89a:11- |271b:3- |147b:1- e
Jiinger an Je- 181b:4  [179a:4  |(Margina- [114b:1  [89b:13  |272b:10 (148a:6
susl?? lie) [178:7-25]
Suren zur Of- 184a:2- [181b:3- |0 (191a) |o(116a) |@(91a) |@(276b) |0 (150a2) |@
fenbarung 185a:11 [182b:13 [181]
Suren zu Got- 0 (185b) |@(183a) |[191a:5- |116a:2- |e(91a) |@(276b) [150a:4- |o
tesnamen 192a:8 116b:6  |[181] 150b:12
Gedichtvers 186a:3-4 [183b:3-5 |192b:11- |116b:15- [@ (91b) |@ (277b) |(151a:7-11 |@
19322 11722 |[181]

176 DV19 und 20 konnen anhand der Hss. Vat. Pers. 7 und 8! nicht als Zitate Della Valles
identifiziert werden. Moglicherweise handelt es sich hierbei um spitere Hinzufliigungen,

die deshalb ausschliefflich in M3 belegt sind.

177 Wihrend C1 171b:10 und C2 168b:12 den Schlussteil mit ya maSar an-nasara einleiten,
weisen V 179b:4, P 84b:7 und E 258b:13 ihn als pitam makki (mekkanischer Epilog) oder
bitam miski (Moschus gleicher Epilog) aus. Letztere Lesung ist eindeutig in M1 108b:5, M2
141a:9 und M3 152a:4 belegt.

178 Diese Textpassage liegt in drei voneinander leicht abweichenden Versionen vor, nimlich
C1, C2 sowie V, M1, P, E sowie M2.

179 Diese Passage ist in zwei voneinander leicht abweichenden Textversionen belegt, nimlich
C1, C2 sowie V, M1, P, E, M2.
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‘Alawis Lawdmi“i rabbini
Della Valles Hss.-Gruppe 1 Hss.-Gruppe 3
Risdla Gruppe 1/1 Gruppe | Gruppe Hss.-Gruppe 2 Gruppe | Gruppe
172 1/3 3/1 3/2
Inhalt Vat. Pers. 7 Cl1 C2[L] \% M1 P [S] E M2 M3
[8"]
Gedichtverse 186a :11- |183b:14- [193a:11- |117a:8-9, |o %) 151b:6, 8- |
und Suren 186b:1, 2- |184a:1, 2- |193b:1, 2- [10-14, 15- |(91b/92a) ((277b/278 |12,
7, 8- 7, 8- 8, 9- 117b:5, 9- |[182/183] |a) 152a:1-6,
187a:3, 5- |184b:3, 6- |194a:6, 7- {10 89
7 8 9
Gedichtverse 187a:7-9 [184b:9-11 |@ (194a) |117b:12- [92a:2-4  |278a:3-5 |152a:11- |o
[ci:1-2] 13 [182:19- 152b:1
22]

Die folgende Beschreibung der einzelnen Manuskripte und Drucke erlaubt eine
Zuordnung der Textzeugen zu verschiedenen Handschriftengruppen und gibt so
Auskunft iiber die weitere Rezensionsgeschichte von “Alawis Lawami‘i rabbani.

Hs. Dd.6.83 (Cambridge)

Hs. Dd.6.83 der Cambridge University Library (C1) umfasst 190 Folien, die ca.
13,5 x 9 cm (Text: 9 x 4,5 cm) groff und elfzeilig beschrieben sind.!8 Die Hand-
schrift ist in gutem Zustand, lediglich einzelne Blitter sind durch leichten Insekten-
fral} beschiddigt. Auler der ersten Folie trigt das Papier kein Wasserzeichen. Die
Ta‘lig-Schrift des Kopisten ist sauber gearbeitet und gut lesbar. Die Kopie wurde
am Mittwoch, den 5. Sa‘ban 1031/ 15. Juni 1622 von dem Baumeister (mi‘mar)
und offenbar auch professionellen Kopisten Sadr ad-Din b. Ga‘far “Ali angefertigt.
Eigennamen, Titel, Eulogien, Koranzitate, Zitate aus Della Valles Apologie und aus
dem Alten Testament sind rot iiberstrichen. Anreden der Christen, Uberschriften
und einzelne Propheten- und Imamnamen sind in roter Tinte gearbeitet. Das he-
briische Zitat in arabischen Lettern, Gen 17,20, ist fehlerhaft wiedergegeben.!8!

In C1 sind sechs Marginalien belegt, die alle von der Hand des Kopisten
stammen. Zwei von ihnen erldutern die Gestalt des Parakleten (faraqlif) und Elijas
(Ilzya).132 Neben einer Erginzung zu den Prophetennamen werden zusitzlich die
drei arabischen Begriffe turraba (Liige), hat (Fisch) und yara‘a (Gluhwiirmchen) als
Glosse erldutert.!83 Offenbar wollte der Kopist dem wenig arabischkundigen Leser

180 E G. Browne, A Catalogue of the Persian Manuscripts in the Library of the University of Cam-
bridge, Cambridge 1896, S. 7-9, Nr. VII; ders., Literary History, Bd. 4, S. 421; ders., ,Fihris
al-mahtatat al-islimiya bi-Maktabat Gami‘at Kambrig. al-qism al-hamis. Tarfamat d. Yahya
al-Gubari®, al-Manrid 10 iii-iv (1981), S. 429.

181 C1 14b:10-15a:1.

182 C1 5a, 103a.

183 C1 15b, 105a, 110b, 119a.
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eine Verstehenshilfe geben. Die Lexik von Cl1, C2, V, M1, P und E ist im Ver-
gleich zu M2 und M3 insgesamt stirker arabisch als persisch geprigt. Am Ende
einer Marginalie findet sich die arabische Ziffer 12. Moglicherweise handelt es sich
dabei um ein Kiirzel zur Identifizierung des Kopisten.!34

Wie in C1 ist fur alle Handschriften der Polemik ‘Alawis die direkte Anrede der
Christen kennzeichnend, die iberwiegend mit ya ma“Sar an-nasara (o ihr Christen)
erfolgt. Daneben finden sich weitere arabische Formen wie ayyuha an-nasrani oder
ya maSar al-<uqald@ (o ihr Verstindigen).

Jesus wird in der Polemik ganz tiberwiegend als Masih (Messias) bezeichnet, es
finden sich aber auch die muslimischen und christlichen Namensformen /57185
bzw. Yasi‘.!3¢ Dabei fillt auf, dass sich die Verwendung der christlichen Bezeich-
nung Yasi® auf eine rund 20 Folien umfassende Passage im zweiten Kapitel der
Lawamii rabbani konzentriert, die den Filschungsvorwurf gegen die Evangelien
beschreibt. Moglicherweise ist dies Indiz fiir eine ungenannte Quelle ‘Alawis, auf
die er sich in diesem Abschnitt stiitzt oder Teile daraus entnommen hat. Dafiir
spriche ebenfalls, dass “Alawi in diesem Abschnitt an drei Stellen erldutert, dass
Yasa und Masip gleichbedeutend sind, obwohl er den Eigennamen bereits zuvor
zweimal verwendete und aus dem Gesamtkontext kein zusitzlicher Erklarungsbe-
darf fiir den Leser besttinde.

Hs. L1.6.29 (Cambridge)

Hs. L1.6.29 der Cambridge University Library (C2) umfasst 186 Blitter,'3” die ca.
15,5 x 10 cm (Text: zwischen 8 x 7 und 12,5 x 9 ¢cm) grof$ sind und kein Wasser-
zeichen tragen.!8 Der Kolophon ist identisch mit dem von C1. Im Vergleich zu
Cl1 fehlen zwischen Fol. 8b/9a der Inhalt entsprechend C1 8a-11b sowie zwischen
Fol. 144b/145a der Inhalt entsprechend C1 147b. Vermutlich ist Ersteres auf den
Verlust von 4 Blittern, Letzteres auf eine Nachlissigkeit des Kopisten zuriickzu-
fuhren, der eine Seite zu kopieren vergafi. Die Anzahl der Zeilen variiert je nach
Folie zwischen 12 und 17 Zeilen. Die Abschrift ist unsauber in briunlicher Tinte
gearbeitet und weist zahlreiche Streichungen, Tintenflecke und Verwischungen
auf.

184 C1 119a. Die gleiche Ziffer findet sich auch am Ende mehrerer Marginalien in M3 2b, 4a
(unten), 4b, 5a, 6a, 9a. Ein Zusammenhang ist jedoch unwahrscheinlich, da zwischen der
Datierung der beiden Handschriften rund 170 Jahre liegen.

185 C1 135b:9. In Della Valles Apologie findet sich hingegen nur die muslimische Namens-
form, vgl. Hss. Vat. Pers. 7 und 81.

186 C1 99b:3, 102a:5, 103a:8, 110b:10, 121a:5 (zu den letzten drei Stellen findet sich eine Er-
klarung, dass Yasi‘ gleichbedeutend mit Masip sei), 181a:7 (,, Yasi® nasiri).

187 Fol. 1a, 1b, 2a, 2b, 3a, 16b, 186a und 186b sind unbeschrieben.

188 Browne, Catalogue, S. 9-10, Nr. VIII; ders., Literary History, Bd. 4, S. 421; ders., ,Fihris®, S.
429.
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Browne war der Meinung, dass es sich bei C2 um eine fliichtige Kopie von C1
handele, was der Vergleich zwischen beiden Handschriften bestitigt.!8? Eine foli-
engenaue Abschrift, um die der Kopist sichtlich bemiiht war, gelang ihm aber nicht
immer. Dennoch Gibernahm er stets die Kustoden von C1, auch wenn sie nicht mit
dem Beginn des folgenden Blattes von C2 tibereinstimmten und so ihre eigentli-
che Funktion verloren.!? Bei seiner Abschrift Giberging der Kopist die sechs Mar-
ginalien von C1 und lie§ gelegentlich einzelne Zeilen aus.!®! Ein Kopistenfehler
auf Fol. 170b unterstreicht, dass C2 von C1 kopiert wurde.!?? Lee mutmafite, dass
der Kopist kein Muttersprachler, sondern vermutlich Europier gewesen sei.l??
Wahrscheinlich war C2 Vorlage fiir Lees auszugsweisen Druck der Lawamii rabba-
nivon 1824.

Hs. Vat. Pers. 11 (Vatikan)

Hs. Vat. Pers. 11 der Biblioteca Apostolica Vaticana in Rom (V) umfasst 195 Blit-
ter.1%4 Jede Folie ist ca. 14 X 9 cm groff und elfzeilig beschrieben. Die Handschrift
ist in gutem Zustand, die Ta‘lig-Schrift mit Sekaste-Ziigen gut lesbar. Uberschrif-
ten, Aufzihlungen und die Anrede der Christen ya maar an-nasara sind laut Ka-
talog in roter Tinte hervorgehoben. Die Anrede ayyuha an-nasrani ist seltener be-
legt als in C1. Der Kolophon datiert V auf Freitag, den 5. Ramazan 1031/ 14. Juli
1622, kopiert von einem gewissen Muhammad Bagqir b. Malik “Ali Isfahani. Das
hebriische Zitat in arabischen Lettern, Gen 17,20, ist wie in C1/ C2 erhalten, aber
ebenfalls fehlerhaft.!> Ebenso sind Eigennamen, Eulogien, Koranzitate und Zita-
te aus Della Valles Apologie in V tiberstrichen. Vermutlich wurde die Kopie von
dem spanischen Karmeliter Prosper dello Spirito Santo nach Rom gebracht, wie
aus einem Brief vom 27. Februar 1625 aus Aleppo hervorgeht.1%

Trotz zahlreicher Parallelen mit C1/ C2 und M1 weist V besonders im zweiten
Kapitel einzelne Abweichungen auf. Eine getilgte Passage in V, die in C1 und M1
an anderer Stelle erscheint, zeigt, dass der Kopist gegeniiber seiner Vorlage zu kiir-

189 Browne, Catalogue, S. 10.

190 C2 3b/4a, 4b/5a.

191 Auf C2 101b fehlen die Zeilen C1 104a:4-5 sowie auf C2 162a die Zeilen C1 165a:4-6 und
9-10.

192 Auf C2 170b begann der Kopist mit der Abschrift von C1 173b, rutschte in der zweiten
Zeile jedoch zu C2 174a. Als ihm der Fehler am Ende des Blattes auffiel, strich er die Seite
durch und begann auf C2 171a erneut mit der Abschrift von C1 173b.

193 1ee, Controversial Tracts, S. xlii: ,[The manuscript is] written in a very careless and incorrect
manner by some European.”

194 Rossi, Elenco, S. 36-8.

195 v 14a:7-9.

196 Chronicle, Bd. 1, S. 265; a.a.0., Bd. 2, S. 996.
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zen versuchte.!?” So fehlen in V solche Passagen, die in C1 und M1 die Kreuzi-
gung oder die Wesenseinheit von Gott-Vater und Sohn thematisieren.!*® Verschie-
dene Marginalien in V,1° darunter auch die Randbemerkungen zu Elija und ur-
raba aus C1,290 legen aber nahe, dass entweder V mit C1 kollationiert wurde oder
beide Handschriften auf eine gemeinsame Vorlage zuriickgehen. Maoglicherweise
handelt es sich dabei um das Autograph, da die Kolophone der beiden Hand-
schriften eine geringe zeitliche Distanz von hochstens sieben oder acht Monaten
zur Prologdatierung der Polemik aufweisen.

Einige Marginalien aus V, die nicht in C1/ C2 erscheinen, sind auch in spiteren
Handschriften belegt. So sind die Randvermerke zur Polygynie?! in M1, M2 und
M3 und zum Abfall der Jinger von Gott?? in M1, P, E, M2 und M3 erhalten.
Daneben sind Erginzungen von V gegeniiber C1/ C2 und M1 zur Theologie an-
derer christlicher Denominationen,? zur Trinitit und Wesenseinheit Gottes?%4
sowie zum Verlust des ,wahren® Evangeliums2% in M2 und M3 tberliefert. Die Er-
lduterungen zum Parakleten und den Namen Gottes?% finden sich hingegen nur in
M1, P, E und M2 bzw. M1 und M2.

Insgesamt legt dies nahe, dass V Quelle fir M1 und moglicherweise auch un-
abhingig davon Vorlage fiir M2/ M3 war. Alle Hinzufligungen in V gegeniiber
C1/ C2 und M1 fiigen sich in die laufende Argumentation ein, weisen jedoch
stirkere Beziige zur orientalischen Tradition des Christentums und ihrer Theolo-
gie auf. Ob es sich dabei um Erginzungen ‘Alawis oder des Kopisten handelt,
kann nicht entschieden werden.

Hs. Mar‘asi 8998 (Qom)

Hs. Mar‘asi 8998 der Kitabhana-yi Buzurg Ayatullah Mar‘asi Nagafi in Qom (M1)
umfasst 118 Folien.27 Jedes Blatt misst ca. 18 X 12 c¢cm und hat 15 Zeilen. Die
Ta‘lig-Schrift ist gut lesbar. Uberschriften, Eigennamen und die Anrede der Chri-
sten sind laut Katalog in roter Tinte hervorgehoben, Zitate aus Della Valles Risala
und teilweise aus dem Koran sind tiberstrichen. DV 5 wurde vom Kopisten verse-
hentlich zweifach kopiert.??® Das hebriische Zitat in arabischen Lettern, Gen

197 v 156b/157a, C1 153a:8-10, M1 97b:3-5.

198 ' 119a, 121a (fehlt auch in M1 76b), 139b, 159b, 194a.
199 v 90b, 139b.

200 v 105a, 107a.

201 v 9a.

202 Y 115a.

203 v 152b:3-9, 153a:1-8.

204 v 153b:7-154a:8, 154b:3-155b:3.

205 v 165a:10-165b:2.

206 'V 187b:8-188a:1, 191a:5-192a:8.

207 Husaini, Fibrist-: kitabbana, Bd. 23, S. 158-9, Nr. 8998; Mu$am, Bd. 4, S. 574, Nr. 10208.
208 M1 35a:1-8, 10-15.
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17,20, ist wie in C1/ C2 und V fehlerhaft erhalten.2%? Zwischen M1 24a/25b und
65a/66a fehlen Folien mit dem Inhalt entsprechend C1 40a:2-41b:4 bzw. 101a:9-
102b:11. Stattdessen geben M1 24b/25a einen arabischen Text ohne volle Diakri-
tika und M1 65b/66a einen persischen Text in Sekaste-Ziigen von einer jeweils
anderen Hand als der des Kopisten von M1 wieder.

Auf Fol. 1a findet sich ein Wagf-Vermerk, der M1 als eine Stiftung Schah Su-
laimans (reg. 1076-1105/1666-94) ausweist und in den Monat Du al-Qa‘da 1107/
Juni-Juli 1696 datiert ist. Daraus geht hervor, dass der bekannte schiitische Gelehrte
Muhammad Bagqir al-Maglisi (st. 1110/1698-99 oder 1111/1700) “Alawis Lawamii
rabbani anhand von M1 studierte und vervielfiltigen lief}. Der Kolophon datiert
M1 hingegen auf den 18. Sawwal 1117/ 2. Februar 1706, kopiert von einem gewis-
sen Muhammad Riza b. Muhammad Hasim Harmigardi (!).210 Trotz der ver-
gleichsweise spiten Datierung der Abschrift scheint in M1 eine Textfassung erhal-
ten zu sein, die den frithsten iiberlieferten Handschriften C1/ C2 und V ihnelt.

So ist die Marginalie zum Parakleten aus C1 - im Unterschied zu allen anderen
Manuskripten - auch in M1 belegt.?!! Einzelne Korrekturen am Rand zeigen, dass
M1 mit einer Vorlage kollationiert wurde. Unabhingig von C1/ C2 war vermutlich
auch V Quelle fiir M1 (sowie fiir M2 und M3), da in allen drei Handschriften eine
Marginalie zur Polygynie belegt ist, die zwar in V, aber weder in C1/ C2 noch in
P/ E erscheint.2!2 Daftir spricht auch, dass eine Erganzung aus V ausschliefflich in
M1 und M2 auftaucht.?!3 Weitere Parallelen zwischen M1, M2 und M3 lassen
vermuten, dass diese in einem Zusammenhang stehen, vermutlich stammt die Vor-
lage von M3 aus den Uberlieferungen von M1 und M2.214

Abweichend von C1/ C2 und V finden sich in M1 sowie P, E, M2 und M3
kurze Ergidnzungen zu den Schriftbesitzern (ahl al-kitab),'> den Gesandten Got-
tes?1® und zum Widerspruch zwischen Jesus und Moses.?!” Méglicherweise wur-
den diese vom Kopisten von M1 eingefiithrt und von spiteren Abschriften tiber-
nommen. Zugleich muss eine Handschrift aus dem Uberlieferungsstrang von M1
Quelle fur P und E gewesen sein, da ausschliefilich in diesen Manuskripten eine

209 M1 9a:9-11.

210 Nach Angaben des Katalogs soll M1 auf M3 zuriickgehen. Vorausgesetzt, dass die Datie-
rungen der Kolophone und Vermerke beider Handschriften korrekt sind, wire chronolo-
gisch nur eine umgekehrte Bezugnahme maglich.

211 M1 3a. Daneben findet sich eine Erginzung zu Mohammeds Abstammung, die nur in C1,
C2, V und M1 erhalten ist, vgl. C1 13b:9-11, C2 10b:10-12, V 13a:4-7 und M1 8b:9-11.

212 ' 69a, M1 43a:7-44b:3, M2 57b:8-58b:10 und M3 56b:1-57b:3.

213 v 191a:5-192a:8, M1 116a:2-116b:6 und M2 150a:4-150b:12.

214 M1 48a:14-49a:14, M2 64b:6-66b:8 und M3 63a:8-65a:6.

215 M1 29a:15-29b:2, P 22a:10-11, E 65b:13-66b:1, M2 40b:11-41a:1 und M3 40a:5-7.

216 M1 30b:7-8, P 23a:12, E 69b:4-5, M2 42a:11-12 und M3 41b:4-5.

217 M1 52b:12-14, P 39a:13-15, E 119b:2-3, M2 71a:3-4 und M3 68b:2-3.
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zweizeilige Ergianzung zu den Jiingern belegt ist.2!8 Insgesamt scheinen in M1 -
ihnlich wie auch in M2 - verschiedene Uberlieferungswege zusammenzulaufen,
die eine Rekonstruktion der einzelnen Stringe erschwert. Offenbar dienten meh-
rere Handschriften M1 als Vorlage, die ihrerseits Quelle verschiedener Abschriften
war, wie sie in P/ E und M2/ M3 iberliefert sind. Eine Vervielfiltigung und rela-
tive Verbreitung der Lawamii rabbani in der Fassung von M1 legt auch der Wagf
Vermerk nahe.

Hs. Suppl. persan 10 (Paris)

Hs. Suppl. persan 10 der Bibliothéque nationale de France in Paris (P) umfasst 92
Folien.?!? Jedes Blatt betrigt ca. 21 x 13 cm und umfasst 15 Zeilen. Die Hand-
schrift ist in gutem Zustand, die Nasta‘lig-Schrift gut lesbar. P trigt keinen Ko-
lophon, jedoch findet sich an ihrem Ende die Angabe der Jahreszahl 1058/1648.
Urspriinglich stammt die Handschrift aus der Sammlung der Abtei St. Germain-
des-Prés in Paris, wohin sie moglicherweise von einem europdischen Missionar ge-
bracht wurde.?2? Wie weiter unten noch zu sehen sein wird, sind P und E weitge-
hend miteinander identisch.

Aufgrund einer Vielzahl an Parallelstellen waren vermutlich mehrere Manu-
skripte aus den Uberlieferungsstringen C1/ C2, V und M1 Vorlage fiir P (und E).
Parallelen zwischen P/ E und M1 (sowie M2 und M3), die nicht in C1/ C2 und V
belegt sind, konnten Indiz dafiir sein, dass ein Manuskript aus dem Uberliefe-
rungsstrang von M1 unabhingig von den anderen Handschriften Quelle fiir P
war.2?! Zahlreiche Randkorrekturen deuten daraufthin, dass P mit einer Vorlage
kollationiert wurde, die bereits die Gestalt der gekiirzten Fassung von P (und E)
aufwies.??2 Die Kiirzungen in P und E gegeniiber C1/ C2, V und M1 stellen in-
haltlich aber keinen Eingriff in ‘Alawis Argumentation dar, sondern beschrinken
sich auf einzelne beispielhafte Erlduterungen.

Wahrscheinlich war P ihrerseits Vorlage fiir E. Beide Handschriften weisen star-
ke textuelle und redaktionelle Parallelen auf wie eine etwa achtzeilige Liicke an
gleicher Textstelle.?23 Vermutlich sollten hier Beispiele fir ‘Alawis Numerologie
der Namen der Imame (andersfarbig) nachgetragen werden, wie sie in C1, V und

218 M1 80b:4-5, P 63a:3-4 und E 193b:13-14.

219 Blochet, Catalogue, Bd. 1, S. 34-5, Nr. 54; Richard, ,,Catholicisme®, S. 383.

220 Auf P 1b heifit es aufgedruckt: ,Ex Bibliotheca V. CL. Eusebii Renaudo quam Monasterio
sancti Germani a Pratis legavit anno Domini 1720.“

221 Vgl. [Referenzen beziehen sich auf M1/P/E/M2/M3]: 29a:15-29b:2/22a:10-11/65b:13-
66b:1/40b:11-41a:1/40a:5-7, 52b:12-14/39a:13-15/119b:2-3/71a:3-4/68b:2-3.

222 P 34, 8b, 18a, 26a, 38b, 48b, 49b, 51a.

223 P 84, E 21b.
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M1 belegt sind.??* Im Gegensatz zu C1, V und M1 ist in P und E das hebriische
Zitat in arabischen Lettern, Gen 17,20, ohne Vokalisierung belegt.??> Charakteri-
stisch fur P ist eine absatzweise Strukturierung des Texts nach ‘Alawis wechselnder
Anrede zwischen Christen (ya ma‘ar an-nasara) und Muslimen (ma ma‘asir-i abl-i
islam), die in E noch deutlicher hervortritt. P und E weisen am Zeilenanfang zu
Beginn eines Absatzes oft Liicken auf, in die vermutlich die christliche Anrede
(andersfarbig) nachgetragen werden sollte. Auch die Datierung von E in das glei-
che Jahr wie P deutet auf eine Abschrift von P hin.

Hs. Arabe 1622 (El Escorial)

Hs. Arabe 1622 der Real Biblioteca del Monasterio San Lorenzo de El Escorial bei
Madrid (E) umfasst 279 Blitter.22¢ Die a-Folien sind in der Regel unbeschrieben.??’
Alle Folien messen ca. 20 x 13 ¢cm und umfassen 14 Zeilen. Die Ta‘lig-Schrift ist
gut lesbar. E trigt wie P die Datierung 1058/1648 am Ende der Handschrift. Ri-
chard vertritt die These, dass es sich bei E um eine Abschrift handelt, die der Fran-
ziskaner Dominus Germanus von Schlesien bei einem Aufenthalt in Isfahan um
1650 angefertigt oder erworben haben kénnte.?28 Die jeweils unbeschriebene Riick-
seite der Blitter deutet daraufhin, dass parallel zur persischen Abschrift eine Uber-
setzung angefertigt werden sollte.

E ist weitgehend mit P identisch und wurde wahrscheinlich von dieser Hand-
schrift kopiert. Dafiir spriche auch ein markanter Kopistenfehler, der aus P stammt
und in E erscheint. In P ist der Evangelistenname Margus statt Marqus belegt, der
an gleicher Textstelle in E vom Kopisten zunichst tibernommen, dann aber in Kor-
rektur die Diakritika des §7z getilgt wurden.??’ Zudem wurden viele Marginalien
aus P in E im Text eingearbeitet.?30 E weist gegeniiber P aber auch eine Reihe ausge-
lassener Worter oder Zeilen auf, die wahrscheinlich unbeabsichtigt bei der Ab-
schrift entstanden und als Kollationsvermerke vom Kopisten nachgetragen wur-
den.?3! Wie P scheint E nicht fertiggestellt worden zu sein. Darauf weisen nicht nur

224 C1 18a:8-18b:6, V 18b:1-19a:3, M1 11a:12-11b:9.

225 P 6a:9-10, E 16b:1-2.

226 H, Dérenbourg/E. Lévi-Provencal, Les manuscrits arabes de I'Escurial 1-3, Paris 1884-1928,
Bd. 3, S. 168. Aufgrund einer falschen Nummerierung sind die Folien E 57, 124, 125 und
241 nicht existent. Dennoch folge ich hier der bereits angegebenen Foliennummerierung
fur diese Handschrift.

227 E 15a, 59a, 63a, 158a, 162a, 205a und 278a sind jedoch beschrieben. Unter den b-Folien
sind 15b, 59b, 162b und 205b blank. Zwischen E 112b/113b fehlt eine Folie mit dem In-
halt entsprechend P 37a:8-37b:2.

228 Richard, ,Le Franciscain®, S. 94-5.

229 P 4a:4, E 9b:5.

230 Vgl. [Referenzen beziehen sich auf P/E]: 26a (Marginalie)/78b:10-12, 38b (Marginalie
oben)/116b:5-6, 38b (Marginalie unten)/116b:14-117b:1.

231 E 2b, 14b, 19b, 36b, 39b, 94b, 119b, 156b, 182b, 184b, 191b, 214b, 254b.
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die fehlende Ubersetzung auf den a-Folien und die oft ausgesparte Anrede der
Christen zu Beginn der ersten Zeile eines Absatzes hin, sondern auch, dass die
Einrahmung des Texts iiber die ersten Blitter hinaus nicht fortgesetzt wurde.?32

Hs. Mar‘asi 75911 (Qom)

Hs. Mar‘asi 7591! der Kitibhana-yi Buzurg Ayatullih Marasi Nagafi in Qom
(M2) umfasst 153 Folien.?3 Jedes Blatt ist ca. 21,5 x 14,5 cm grof8 und hat 12 Zei-
len. Uberschriften sind laut Katalog in roter Tinte hervorgehoben. Die Hand-
schrift ist in gutem Zustand, die Nasta‘lig-Schrift gut lesbar. Koranzitate und Zita-
te aus Della Valles Apologie sind tiberstrichen. M2 ist Teil eines Codex, der insge-
samt 202 Folien umfasst und Abschriften drei weiterer Werke ‘Alawis, Lugaz-i
Lawamii rabbani, Lama‘at-i malakitiya und Risala dar radd-i Maula Mubammad
Amin Astarabadi, enthilt.234

Wie in dieser Risala ist auch im Prolog von M2 eine Widmung an den 7} al-
amin” Mirza Muhammad Amin belegt. Fraglich ist, ob es sich dabei um Muham-
mad Amin Astarabadi (st. 1033/1623-24 oder 1036/1626-27)3 selbst oder eine
andere Person handelt.?3¢ Die Identifizierung der Widmung wire fiir die Datierung
von M2 von grofler Bedeutung, zumal der Kolophon nicht entzifferbar ist.23”
Mehrfach finden sich in M2 auch Verweise auf ‘Alawis spitere Polemik Misqal-i
safa’ (1032/1622),238 so dass die Handschrift spiter als diese angesetzt werden muss.

Vorlage fiir M2 waren vermutlich Abschriften aus den Uberlieferungsstringen
von C1/ C2, V und M1, moglicherweise zog der Kopist auch C1/ C2 und V
selbst als Vorlagen heran. Darauf lassen Textparallelen zwischen M2 und C1/

232 E 1b, 2b, 3a, 3b, 4a.

233 Husaini, Fibrist-i kitabbana, Bd. 19, S. 404. Der Katalog geht filschlicherweise davon aus,
dass M2 auf M3 zuriickzufiithren sei. Zwischen M2 132a/132b fehlt eine Folie mit dem In-
halt entsprechend C1 159a:2-160a:10. M2 133D ist nur schwach lesbar.

234 Zur Beschreibung des Codex vegl. Husaini, Fibrist-i kitabbana, Bd. 19, S. 404-6. Die Risala
dar radd-i Maula Mupammad Amin Astarabadi (Sawwal 1034/ Juli 1625, bekannt auch unter
folgenden Titeln: Risala fi nagasat al-hamr oder Nagasat-i hamr) ist eine Replik auf Muham-
mad Amin Astarabadi. Dieser hatte in seiner Fatwa Taharat-i sarab den Weingenuss gebil-
ligt. In seiner Erwiderung legt ‘Alawi Griinde fiir die Unreinheit des Weins anhand von
Koran, Hadith und Konsensus dar, vgl. dazu Rawzati, Fibrist-i kutub, Bd. 1, S. 177; “Alawi,
Misqal-i saf@’, S. 99, Nr. 16; Munzawi, Fibristwara, .hamr“, Bd. 5, S. 3837-8.

235 E. Kohlberg, ,Astarabadi, Mohammad Amin®, in Elr, Bd. 2, S. 845-6; Hurr al-‘Amili,
Amal, Bd. 2, S. 246, Nr. 725; Afandi, Riyad, Bd. 5, S. 35-7; at-Tihrani, Tabaqat, Bd. 5, S.
56.

236 In den einschligigen Tabagat-Werken finden sich mehrere mégliche Eintrige unter diesem
Namen, vgl. al-Amin ‘Amili, A%an, Bd. 9, 136-7.

237 M2 153a.

238 M2 89b:11, 129a:3, 137a:4-5, 141a:8.
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C22% bzw. M2 und V%0 schlieflen, die in den jeweils anderen Quellen nicht be-
legt sind. Aufgrund der Parallelen von M2 (und M3) zu M1 war vermutlich auch
M1 Quelle von M2.24! Dennoch weicht M2 in zahlreichen Ergidnzungen?*? und
Marginalien?® von C1/ C2, V und M1 ab, die auch in der spiteren Hs. M3 belegt
sind. Moglicherweise gehen diese Korruptelen nicht auf den Kopisten von M2,
sondern eine nicht bezeugte Vorlage zuriick, die bereits wesentliche Differenzen
zu C1/ C2, V und M1 aufwies.

Aus dem Uberlieferungsstrang von M2 stammt offenbar auch die Vorlage fiir
M3. Zahlreiche Parallelstellen zwischen M2 und M3, die ausschliefllich in diesen
beiden Handschriften belegt sind, deuten daraufhin.?** Auch zahlreiche Margina-
lien aus M2, die in M3 im Text eingearbeitet sind, legen dies nahe.?*> Wie in C1/
C2, V und M1 ist in M2 und M3 das hebriische Zitat in arabischen Lettern, Gen
17,20, fehlerhaft belegt.246 Daneben findet sich in beiden Handschriften ein zwei-
tes hebriisches Zitat in arabischen Lettern, Dtn 33,2, das in keiner weiteren mir
zuginglichen Handschrift bezeugt ist.247

Auch im Prolog finden sich Parallelen zwischen M2 und M3. Hier wurde Sure
55,74 offenbar durch eine persische Erliuterung ersetzt.?*® Statt der christlichen
Anrede ya maSar an-nasara ist in M2 und M3 verschiedentlich ihre persische Form
gurith-i nasara belegt.**° Quelle fiir M2 waren offenbar mehrere Handschriften aus
den Uberlieferungsstringen aus C1/ C2, V und M1. Ein Zusammenhang zwischen
M2 und P/ E ist aufgrund fehlender ausschliefflicher Parallelen unwahrscheinlich.

239 Vgl. [Referenzen beziehen sich auf M2/C1/(C2)]: 39b (Marginalie)/46a (Marginalie), 101a
(Marginalie)/119a (Marginalie)/116b:3.

240 Vg]. [Referenzen beziehen sich auf M2/V]: 123b:3-6/152b:3-9, 123b:11-124a:3/153a:1-8,
124a:11-124b:9/153b:7-154a:8, 125a:1-125b:8/154b:3-155b:3, 132a:4-10/165a:10-165b:2.

241 Vg, [Referenzen beziehen sich auf M1/M2/M3]: 43a:7-44b:3/57b:8-58b:10/56b:1-57b:3,
48a:14-492:14/64b:6-66b:8/63a:8-65a:6.

242 Vgl. [Referenzen beziehen sich auf M2/M3]: 10b:6-12/11a:4-10, 11a:7-12a:6/11b:10-
12b:11, 15b:5-8/16b:2-5, 17b:11-19a:5/18b:6-19b:9, 24b:2-25a:6/25a:3-25b:6, 31a:5-31b:
6/31a:6-31b:6, 87b:1-9/84a:6-84b:2, 89b:9-11/86b:1-2, 123b:7-9/120a:6-8, 129a:2-3/125b:
1-2, 137a:3-7/133a:6-10.

243 Vgl. [Referenzen beziehen sich auf M2/M3]: 14b/15a:11-12, 19b/e, 39a/38b:5-6,
43b/43a:5-43b:1, 56b/55b:2-3, 94b/90b:4-5.

244 Vgl [Referenzen beziehen sich auf M2/M3]: 2a:5-8/2b:8-11, 2b:6-10/3a:9-3b:1, 10b:6-12/
11a:4-10, 11a:7-12a:6/11b:10-12b:11, 14b (Marginalie)/15a:11-12, 15b:5-8/16b:2-5, 17b:
11-19a:5/18b:6-19b:9, 24b:2-25a:6/25a:3-25b:6, 31a:5-31b:6/31a:6-31b:6, 39a (Margina-
lie)/38b:5-6, 43b (Marginalie)/43a:5-43b:1, 56b (Marginalie)/55b:2-3, 87b:1-9/84a:6-84b:2,
89b:9-11/86b:1-2, 94b (Marginalie)/90b:4-5, 123b:7-9/120a:6-8, 125b (Marginalie)/122a:8-
10, 129a:2-3/125b:1-2, 137a:3-7/133a:6-10.

245 Vgl. [Referenzen beziehen sich auf M2/M3]: 39b (Marginalie)/39a:4, 95a (Margina-
lie)/91a:1-2, 99b (Marginalie)/95b:11-96a:11, 106b (Marginalie)/103a:5-12, 112b (Margina-
lie)/109b:2, 129a (Marginalie)/ 125b:6.

246 M2 12a:12-12b:2, M3 13a:5-7.

247 M2 10b:6-12, M3:11a:4-10.

248 M2 2b:6-10, M3 3a:9-3b:1.

249 M2 115b:9/M3 112b:1, M2 144a:7.
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Hs. Mar‘asi 2400 (Qom)

Hs. Mar‘asi 2400 der Kitabhana-yi Buzurg Ayatullah Mar‘asi Nagafi in Qom (M3)
umfasst 155 Folien.?>? Jedes Blatt ist ca. 19 x 13,5 cm groff und zwolfzeilig be-
schrieben. Uberschriften sind nach Katalogangaben in roter Tinte hervorgehoben.
Die Handschrift ist in gutem Zustand, die Ta‘lig-Schrift gut lesbar. Laut Katalog
befinden sich zwei ovale Stempel vermutlich fritherer Besitzer der Handschrift,
‘Abduh Mahmud b. Muhammad und ‘Abduh ar-Ragi Abu al-Hasan, auf Fol.
1a.?5! Koranzitate, der Prophetenname mit Eulogie und Zitate aus Della Valles
Apologie sind tberstrichen. Auf Fol. 152b/153a befindet sich ein kreisrundes Dia-
gramm, das die Namen der schiitischen Imame, biblischen und koranischen Pro-
pheten sowie eine Auswahl der gottlichen Namen ringformig abbildet.?>> Neben
Verweisen auf ‘Alawis Polemik Misqal-i safa (1032/1622) wird auch der Titel Sawa-
‘igq-i rabman in M3 erwihnt.253

Die Handschrift kann nicht eindeutig datiert werden, da in M3 verschiedene
Zeitangaben unterschiedlicher Schreiber belegt sind.?* Méglich wire eine Datie-
rung (1) in die Regierungszeit Schah Safis (reg. 1039-52/1629-42) nach der Wid-
mung im Prolog,?>® (2) in das Jahr 1195/1780-81 entsprechend dem Vermerk auf
Fol. 1a oder (3) auf Samstag, den 8. Ramazan 1204/ 22. Mai 1790 gemaf§ dem an-
onymen Kolophon.25¢ Méglicherweise stellt die Widmung an Schah Safi das Uber-
bleibsel einer fritheren Uberlieferungsstufe dar, die in M3 erhalten geblieben ist.
Dies spriche fiir eine Datierung von M3 um das Ende des 12. oder den Beginn des
13./ 18. Jhdsts., wie sie im Kolophon und Vermerk bezeugt ist.

Quelle fiir M3 war eine Vorlage aus dem Uberlieferungsstrang von M2, mégli-
cherweise auch M2 selbst. Dies zeigen zahlreiche Parallelen zwischen beiden
Handschriften. Neben M2 muss der Kopist aber mindestens eine weitere Vorlage
herangezogen haben, da er eine Passage im Prolog anfiihrt, die nicht in M2, wohl
aber in allen anderen mir vorliegenden Handschriften belegt ist.>” Moglicherweise
griff er auf eine unbekannte Vorlage zuriick, die wiederum auf M2 sowie C1/ C2,
V, M1 oder P/ E zuriickging. Gegeniiber M2 unterscheidet sich M3 durch ver-

250 Zwischen M3 68a/68b fehlt offenbar eine Folie mit dem Inhalt entsprechend M2 70a:3-
71a:1.

251 Husaini, Fibrist-i kitabbana, Bd. 6, S. 379-80, Nr. 2400; Mugam, Bd. 4, S. 574, Nr. 10208.

252 Ein shnliches Diagramm findet sich auch in ‘Alawi, Misqal-i saf#, S. 265 und 269.

253 Zu Misqal-i safz vgl. M3 86b:2 (hier lautet die Vokalisierung Masaqil-i safa), 125b:2 und
133a:8 sowie zu Sawda‘ig-i rahman vgl. M3 148a:12.

254 Der Katalog setzt den Vermerk auf Fol. 1a, 1195/1780-81, als Datierung an, vgl. Husaini,
Fibrist-i kitabbana, Bd. 6, S. 380.

255 M3 1b:5-2b:3.

256 M3 153b.

257 M3 2b:3-5.
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schiedene Kiirzungen und einzelne Erginzungen, die die Deutung des hebriischen
Zitats, Gen 17,20, und Imam °Ali betreffen.258

Die grofite Differenz zwischen M3 und allen anderen von mir herangezogenen
Handschriften stellt jedoch der verinderte Schlussteil dar, der mit Fol. 136b:8-153b
das bisherige Ende der Polemik ersetzt. Vermutlich hat dieser seinen Ursprung in
einer fritheren Uberlieferungsstufe und geht aufgrund der Kollationsvermerke
nicht auf den Schreiber von M3 zuriick.?>° Im Schlussteil werden die leibliche Auf-
erstehung, die Genealogie Jesu und der Propheten (mit oben beschriebenem Kreis-
diagramm) sowie die christliche Bilder- und Kreuzverehrung in zwei weiteren Zita-
ten (DV 19, 20) thematisiert. Offenbar handelt es sich bei diesen aber nicht um Zi-
tate aus Della Valles Risala, sondern um Korruptelen, da sie in den Hss. Vat. Pers. 7
und 8! nicht nachzuweisen sind.

Kennzeichnend fiir M3 ist im Vergleich zu den anderen Handschriften eine
stirkere persische Lexik. So wurden beispielsweise folgende arabische Worter, wie
sie noch in M2 belegt sind, durch persische Begriffe ersetzt: padriyan (Priester) statt
qissisan, dam (Netz) statt Sabak, mabiyan (Fische) statt hitan, afiab (Sonne) statt Sams,
asan (leicht) statt sahl etc.260 Auch in einigen Zeilenzwischenriumen wurden Uber-
setzungen von Koranzitaten und einzelnen arabischen Begriffen ins Persische ein-
gefligt.26! Dies mag sich durch einen stirker persisch- als arabischsprachigen Adres-
satenkreis von M3 erkliren. Offenbar stellt M3 gemessen an den mir zuginglichen
Manuskripten die jingste Textfassung der Lawami“i rabbani mit den stirksten Ab-
weichungen dar.

Beschreibung der nicht zugdnglichen Handschriften

Hs. Rawzati (R) befand sich im Privatbesitz von Muhammad ‘Ali Rawzati in Isfa-
han, bevor sie mehrfach den Besitzer gewechselt haben soll.¢2 R umfasst 109
Blitter,26 die durch Insektenfrafl beschidigt sind. Eine Folie misst ca. 19 x 13 c¢m
(Text: ca. 13 x 7 cm) mit 12 Zeilen in Nash-Schrift auf indischem Papier. Uber-
schriften, die Anrede der Christen und Zitate aus Della Valles Apologie sind laut

258 M3 11a:10-11b:3, 40a:7-8.

259 Zwei Randkorrekturen kénnten dafiir sprechen, dass der Kopist seine Abschrift M3 mit ei-
ner Vorlage abglich, die bereits den verinderten Schlussteil aufwies, vgl. M3 141b, 144a.
Dies spriche gegen M2 als unmittelbare Quelle fiir M3.

260 Vgl [Referenzen beziehen sich auf M2/M3]: 2a:2/2b:6, 94b:12/91a:2, 95a:1/91a:3,
98b:9/94b:8, 134b:10/132a:2.

261 M3 2b, 5a, 6a, 39a, 120b, 122a.

262 Diesen Hinweis verdanke ich H.N. Isfahani. Der Kitibhana-yi Buzurg Ayatullih Mar‘asi
Nagafi, Qom, ist ebenfalls nicht bekannt, wo die Handschrift verblieben ist. Fir eine Be-
schreibung vgl. Rawzati, Fibrist-i kutub, Bd. 1, S. 169-81, Nr. 43; A. Munzawi, Fibrist-i
nushaba-yi haiti-yi farsi 1-6, Teheran 1348-53/1969-74, Bd. 2, S. 984-5. Rawzati und Mun-
zawi fithren aufer R keine weiteren Handschriften fiir Lawamii rabbani auf.

263 Fol. 1 und 109 sind unbeschrieben.
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Katalog in roter Tinte hervorgehoben. Auf Fol. 1 sind zwei unleserliche Stempel
erkennbar. R trigt keinen Kolophon.

Nach Katalogangaben weisen zahlreiche Korrekturen und Randbemerkungen
dieselbe Handschrift wie die der Abschrift auf. Rawzati vermutete daher, dass es
sich bei R um das Autograph der Polemik handele. Der Vergleich zwischen den in
Rawzatis Katalog wiedergegebenen Ausziigen von R mit den mir zuginglichen
Handschriften zeigt jedoch, dass Anfang und Ende von R wesentlich mit M2
Ubereinstimmen.?¢* Demnach wire R wie M2 moglicherweise einer jiingeren Fas-
sung zuzuordnen. Im Unterschied zu M2 findet sich in R jedoch keine Widmung,
sondern der Beginn der Polemik, wie er in C1, C2, V und M1 belegt ist.26> Dass R
mit M1 oder M3 identisch sein konnte, ist auszuschlieflen, da diese Handschrif-
ten im Gegensatz zu R Kolophone tragen.

Daneben sind zwei weitere Handschriften bezeugt, die mit den Lawami“i
rabbani identifiziert werden. Hs. Nagaf 3192 der Kitabhana-yi Husainiya-yi
Sastariha in Nadschaf (N) ist in das Jahr 1230/1814-15 datiert und wurde laut Ka-
talog von einem gewissen Hasim Musawi Lingani kopiert.26

In die gleiche Zeit fillt auch Hs. Rast der Maktabat Gam‘iyat Nasr at-Taqafa in
Rascht (Ra), nimlich in das Jahr 1233/1817-18.2¢7 Sie umfasst 283 Blitter. Der im
Katalog wiedergegebene Anfang von Ra entspricht keiner der mir vorliegenden
Handschriften von ‘Alawis Polemik; moglicherweise handelt es sich deshalb um
eine Fehlidentifizierung.

Beschreibung der Drucke der Lawami*i rabbani

Samuel Lee legte 1824 ausgewihlte Ausziige (L) aus ‘Alawis Polemik mit engli-
scher Ubersetzung vor. Dieser Druck ist wahrscheinlich ein Transkript der Hand-
schrift C2, die er zusammen mit einer Kopie von Xaviers Aina-yi hagg-numa in
der Library of Queen’s College der Universitit Cambridge unter der Signatur
L1.6.28-29 fand.?®® Hingegen scheint Lee von der zweiten Cambridger Hand-
schrift C1 keine Kenntnis gehabt zu haben.

264 Vgl. [Referenzen beziehen sich auf Rawzati, Fibrist-i kutub, Bd. 1/M2] 178:6-8/141a:9-12,
179:7-180:20/150b:12-151b:4, 9-152a:4 und 6-153a:3.

265 Vgl. Rawzati, Fibrist-i kutub, Bd. 1, S. 178:11-179:6 mit M2 1b:2-3a:2. Statt M2 1b:4-1a:2
fithrt R Fol. 178:12-15 an. M2 2a:5-8 fehlt in R ganz.

266 A, Isma‘iliyan/R. Ustadi, ,Fihrist-i nushaha-yi hatti-yi Kitabhana-yi Husainiya-yi Ststariha
dar Nagaf az agayan Asadullah Isma‘iliyan wa dani$mandgirami Riza Ustadi. Az in fihrist-i
ma ba asar-i dani$Smandan-i Nagaf biStar agah mi-Sawim®, Nushaha-yi hatti (Nasriya-yi
Kitabpana-yi Markazi wa Markaz-i Asnad-i Danisgah-i Tihran) 11-12 (1362/1983), S. 853, Nr.
319/2; Mu‘$am, Bd. 4, S. 574, Nr. 10208.

267 M. Rawsan (ed.) [et al.], Fibrist-i nushaha-yi batti-yi kitabpanaha-yi Rast wa Hamadan 17, Te-
heran 1353/1974, Bd. 17, S. 1141; Mu¢am, Bd. 4, S. 574, Nr. 10208.

268 Lee, Controversial Tracts, S. v-vi.
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Auch der Teheraner Druck von Hasan Sa‘id aus dem Jahr 1406/1985-86 (S) stellt
keine wissenschaftliche Edition dar. Er ist das Transkript einer Handschrift, deren
Herkunft Sa‘id - abgesehen von ihrer Datierung in das Jahr 1058%¢° — nicht nennt.
Offenbar zog er aber Bildaufnahmen der Pariser Hs. Suppl. persan 10 (P) als Vorla-
ge heran, die er von dem Teheraner Gamal ad-Din Mir Damadi erhielt.270 Vermut-
lich stammen diese von dem Mikrofilm Nr. 4200 der Kitabhana-yi Markazi-i
Danisgah-i Tihran, der von P angefertigt wurde.2’! Die Ubereinstimmung ver-
schiedener Merkmale zwischen der Quelle Sa‘ids, die er in den Anmerkungen sei-
nes Drucks beschreibt, mit P zeigt, dass es sich um die Pariser Handschrift handeln
muss. Hingegen schlief3e ich aus, dass Sa‘id die mit P weitgehend identische Hand-
schrift E als Vorlage herangezogen haben konnte.?72

Einteilung der herangezogenen Manuskripte in Handschriftengruppen

Die Priifung der Beziehungen zwischen den Textzeugen von ‘Alawis Replik er-
laubt eine Gliederung der Handschriften in drei Hauptgruppen mit einzelnen
Unterkategorien. Die Manuskripte der Hss.-Gruppe 1, die sich in Gruppe 1/1
(Hss. C1, C2), 1/2 (Hs. V) und 1/3 (Hs. M1) unterteilt, stellen das ilteste iiberlie-
ferte Corpus der Lawami™i rabbani dar. Thre Datierung liegt abgesehen von M1
nur wenige Monate hinter der Prologdatierung ‘Alawis 1031/1621 zuriick. Trotz
einzelner Unterschiede und eigener inhaltlicher Akzente scheinen sie ‘Alawis Po-
lemik in wesentlichen Teilen wiederzugeben, moglicherweise gehen sie selbst auf
das Autograph zuriick. Mit der Gruppe 1/3 liegt eine Textfassung vor, die noch
etwa 80 Jahre spiter in Isfahan Verbreitung fand und den Kern der iltesten Hand-

269 <Alawi, ,Lawami‘-i rabbani®, ed. Sa‘id, S. 183, Anm. 69.
270 Siehe Sa‘ids Anmerkungen in ‘Alawi, ,Lawimi‘-i rabbani®, ed. Sa‘id, S. 16 und 59, Anm.
18. Er duflert mehrfach, dass ihm lediglich eine Handschrift zuginglich war, vgl. a.a.0., S.
33, Anm. 9 und S. 41, Anm. 3.
271 M.T. Danispazih (ed.), Fibrist-i mikrifilmba-yi Kitabbana-yi Markazi-i Danisgah-i Tibran 1-3,
Teheran 1348-63/1969-84, Bd. 3, S. 30, Nr. 4200. Neben der Datierung von P in das Jahr
1058/1648 verweist der Katalog auf Blochet, Catalogue, Bd. 1, S. 34, Nr. 54.
Folgende tbereinstimmenden Merkmale zwischen S und P entgegen E: 1. orthographi-
scher Wechsel von zabnin zu zabnin (vgl. ‘Alawi, ,Lawami‘i rabbani®, ed. Sa‘id, S. 33:7
und Anm. 9; P 9a:13-4; E 25b:4-5), 2. yabidan wurde vom Kopisten getilgt, E ersetzt das
Wort durch #anra (vgl. ed. Sa‘id, S. 59, Anm. 17; P 22a:15; E 66b:7), 3. Folienende bei
da‘wat, die entsprechende Folie in E endet an anderer Textstelle (vgl. ed. Sa‘id, S. 59, Anm.
18; P 22a; E 66b:8), 4. amaliyyar fehlerhaft mit Sadda angegeben, in E heifit es hingegen
‘amaliyat (vgl. ed. Sa‘id, S. 60, Anm. 22; P 23a:2; E 68b:4), 5. gleiche Randkorrektur des
Kopisten, in E ist die Korrektur im Fliefltext eingearbeitet (vgl. ed. Sa‘id, S. 68:3-5 und
Anm. 8; P 26a; E 78b:10-12), 6. zweideutige Orthographie der Junktur kitah-i na-bandan: je
ein diakritischer Punkt ober- und unterhalb des ersten Graphems des substantivierten
Verbs ldsst sowohl die Lesart na-handan, als auch bi-handan zu, in E heifit es hingegen ein-
deutig kitab-i na-handan (vgl. ed. Sa‘id, S. 68, Anm. 9; P 26a:10; E 78b:14).

272
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schriften bewahrt hat. Offenbar hatte die Auseinandersetzung mit dem Christen-
tum und seinen normativen Quellen Anfang des 12./ Ende des 17. Jhdts. im Sa-
fawidenreich nicht an Attraktivitit verloren.

Die Textzeugen der Hss.-Gruppe 2 (Hss. P und E) entstanden rund 25 Jahre
nach Datierung des Autographen. Sie stellen im Wesentlichen eine gegeniiber der
Hss.-Gruppe 1 gekiirzte Textfassung dar. Die Kiirzungen betreffen dabei vor allem
biblische Schriftbelege, Textbeispiele und Erlduterungen, die aber nicht grundle-
gend in ‘Alawis Argumentation eingreifen. Die Kollationsvermerke sprechen da-
fur, dass bereits die Vorlage eine gekiirzte Form aufwies.

Die Hss.-Gruppe 3 gliedert sich in die Gruppe 3/1 (Hs. M2) und 3/2 (Hs.
M3). Trotz inhaltlicher Parallelen zu den Hss.-Gruppen 1 und 2 weisen sie teil-
weise erhebliche Abweichungen auf, die sich vor allem am redigierten Schlussteil
von M3 festmachen lassen. Auch wenn eine gewisse Nihe besonders der Gruppe
3/1 zu 1/3 und den iltesten iiberlieferten Handschriften vorhanden ist, weist sie
zahlreiche Kiirzungen und Erginzungen auf, die von der Gruppe 3/2 offenbar
tbernommen wurden. Die Herkunft dieser Abweichungen ldsst sich nicht
bestimmen, eine weitere Rezension ‘Alawis ist nicht auszuschlieffen. Die ver-
gleichsweise spite Datierung der Gruppe 3/2 rund 170 Jahre nach ‘Alawis Pro-
logdatierung konnte auf eine Renaissance antichristlicher Polemik Anfang des
13./ Ende des 18. Jhdts. im Iran hinweisen.
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Ubersicht der Handschriftengruppen der Lawami*-i rabbani

Aus der Analyse der Textzeugen ergibt sich folgendes Stemma zur Rezensionsge-
schichte von ‘Alawis Polemik:273

----p Vermutlich mittelbarer Uberlieferungsweg iiber Archetypus

273 In dieser Ubersicht ordnen sich die Handschriften waagerecht der Zeitachse, ihrer Datie-
rung und den Hss.-Gruppen zu.
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Sayyid Muhammad Mahdi al-Burgjirdi
al-Tabataba’1’s (d. 1212/1797) debate

with the Jews of Dhu I-Kifl.

A survey of its transmission, with critical editions
of its Arabic and Persian versions-

Reza Pourjavady <& Sabine Schmidtke

I

Students of the history of polemics between Jews and Muslims have long been
aware of an encounter between the Twelver Shi‘i scholar Sayyid Muhammad Ma-
hdi al-Burgjirdi al-Tabataba’i (“Bahr al-‘ulam® 1155/1742-1212/1797)! and the
Jews of Dhu I-Kifl, a town located twenty miles south of Hilla between Najaf and
Kerbala, that took place in the year 1211/1796. Moritz Steinschneider included an
entry on an account of the debate in his Polemische und apologetische Literatur in
arabischer Sprache zwischen Muslimen, Christen und Juden, mentioning a manuscript
preserved in the British Museum.2 On the basis of this manuscript, Moshe

*

1

The acquisition of manuscript materials and research was generously supported by a grant
from the Gerda-Henkel Foundation.

On him, see Sayyid Muhammad Baqir al-KhVansari, Rawdat al-jannat fi abwal al-ulam@’
wa-l-sadat 1-8, Qum 1392/1987, vol. 7, pp. 203-16 no. 625; Mirza Muhammad b. Sulay-
man al-Tunkabuni, Qisas al-‘ulama’, eds. Muhammad Rida Barzgar Khaligi and Iffat Kar-
basi, Tehran 1383[/2004 or 2005], pp. 211-18 no. 28; Ayat Allah b. Muhammad Hasan al-
Mamaqani, Hadha Kitab Tanqih al-maqal fi abwal al-rgal 1-3, Najaf 1349-52[/1930/31-
1933/34], vol. 3, pp. 260f.; ‘Abbas b. Muhammad Rida al-Qummi, Fawa’id al-Ridawiyah fi
abwal ‘ulama’ al-madbbab al-Jafariyya, Tehran [1327/1948], pp. 676-82; Muhammad °Ali
al-Tabrizi, Raybanat al-adab fi tardjim al-marifin bi-Lkunya aw al-lagab 1-8, Tabriz 3[1346-
49/1967-70], vol. 1, pp. 234f.; al-Sayyid Mubhsin al-Amin, A%an al-shi‘a 1-11, ed. Hasan al-
Amin, Beirut 1403/1983, vol. 10, pp. 158-63; Muhammad ‘Ali Mu‘allim Habibabadi,
Makarim al-athar dar ahwal-i rijal-i dawra-yi Qdjar: Mushtamil bar tarajim va sharh-i apval
a%yan-i rijal-i ‘thmi zaman-1 Qdjariyya az ulama’ va hukama’ va ‘uraf@ va shu‘ar@ va salatin-i
Islami va mashabir-i mustashrigin, Isfahan 1337-[/1958-], vol. 2, pp. 414-27. — See also R.D.
McChesney, “The Life and Intellectual Development of an Eighteenth Century Shi‘i
Scholar Sayyid Muhammad Mahdi Tabataba’i ‘Bahr al-Ulam’,” Folia Orientalia 22 (1981-
84), pp. 163-84; Muhammad Rida Ansari, “Bahr al-‘ulim, Sayyid Muhammad Mahdi b.
Murtada,” Danishnama-yi jahan-i islam [Encyclopaedia of the World of Islam (in Persian)], vol. 2,
pp. 300-302; H. Algar, “Bahr al-‘olum,” Encyclopaedia Iranica, vol. 3, p. 504; Robert Gleave,
“Bahr al-‘ulim Muhammad Mahdi al-Tabataba’i,” The Encyclopaedia of Islam Three, 2009-3,
pp- 148-50 with further references.

ADD 7685. See Moritz Steinschneider, Polemische und apologetische Literatur in arabischer
Sprache zwischen Muslimen, Christen und Juden, nebst Anhingen verwandten Inbalts, Leipzig
1877 [reprinted Hildesheim 1966], p. 156 no. 133e.
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Perlmann provided a comprehensive summary and partial edition of the text of
the account in an article published in 1942.3 The complete account of the debate
was included in the editors’ introduction to Rgal al-Sayyid Babr al-‘uliim, pub-
lished in 1965, and in 1999, Vera B. Moreen published an annotated English
translation of the text based upon this version.> Not having had access to the
manuscripts, Moreen suggested that the text merely constituted a literary adapta-
tion of the encounter and that there circulated in addition - or rather prior to it -
an earlier and more authentic report of the debate.

The numerous references to the debate in the Twelver Shi‘l biographical litera-
ture also show that the event was well known to later Imami authors. The major-
ity of sources add that eventually the Jews were convinced to convert to Islam or,
more specifically, Twelver Shi‘ism, while no such outcome is mentioned in the
extant account of the debate. On the other hand, the biographical sources state
nothing as to the manner of the genesis and early transmission of the account(s)
of the debate.”

The issue of its transmission is addressed by Agha Buzurg al-Tihrani in his ak
Dbharia ila tasanif al-shia, in which he devotes two entries to the debate, suggesting
that there may have been two recensions of the account that originate with two of
Bahr al-‘ulum’s students, viz. Muhammad Sa‘id b. Muhammad Yasuf al-Dinawari
al-Qaracha-daghi (d. 1250/1834-35)8 and al-Sayyid Muhammad b. Jawad al-‘Amili
al-Najafi (d. end of 1226/1811-12).° However, Agha Buzurg’s wording leaves room

Moshe Perlmann, “A Late Muslim Jewish Disputation,” Proceedings of the American Academy

Jor Jewish Research 12 (1942), pp. 51-58. — Perlmann had also briefly touched upon this tract

in his dissertation, A Study of Muslim polemics directed against Jews. Thesis submitted to the

University of London for the degree of Ph.D. (internal) in History, Faculty of Arts, Sep-

tember 1940, p. 90.

Rijal al-Sayyid Babr al-“ulim al-marif bi-l-Faw@’id al-rijaliyya 1-4, t’lif Sayyid al-ta’ifa Ayat

Allah al-‘uzma al-Sayyid Muhammad Mahdi Bahr al-‘ulam al-Tabataba’i, eds. Muham-

mad Sadiq Bahr al-‘ulim and Husayn Bahr al-‘ulam, Najaf 1385/1965, vol. 1, pp. 50-66.

> Vera B. Moreen, “A Shi‘i-Jewish ‘Debate’ (Mundzara) in the Eighteenth Century,” Journal of
the American Oriental Society 119 (1999), pp. 570-89.

6 Moreen, “A Shi‘i-Jewish ‘Debate’,” pp. 572, 573.

7 See al-KhVansari, Rawdat al-jannat, vol. 7, p. 213; Mu‘allim Habibabadi, Makarim al-athar,
vol. 2, p. 417; Tabrizi, Rayhanat al-adab, vol. 1, p. 234; see also Moreen, “A Shi‘i-Jewish
‘Debate’,” p. 572, with further references. That the outcome of the debate was the conver-
sion of the Jews present to Islam, is also the view of the editors of Rijal Babr al-‘uliim, see
vol. 1, p. 50.

8 Dbara, vol. 22, p. 303 no. 7197 (Mundzarat al-Sayyid Babr al-“uliim al-Tabatabd’i ... ma‘a
ba‘d ‘ulama’ al-yahid fi Dbi Lkifl ... wa-l-nuskha mawjida fi maktabat al-Mawli Mubammad b.
al-Kh®ansari bi--Najaf allafaba  tilmidbubn  al-Shaykh Mubhammad Sa‘td al-Dinawari al-
Qaracha-daght al-Najafi). Muhammad Sa‘id al-Dinawari was later on the teacher of one of
the sons of Bahr al-‘ulim, Muhammad Rida (1189/1775-76-1253/1837-38), to whom he is-
sued an Zaza. See Dhari‘a, vol. 1, p. 196 no. 1019; vol. 11, p. 19 no. 100; vol. 13, p. 322
no. 1188.

9 Dhari‘a, vol. 22, pp. 303-4 no. 7198 (Munazarat al-Sayyid Mahdi Bapr al-uliim ma‘a yahidi fi

Dhbi Lkifl min imla@ tilmidhibi al-Sayyid Mubammad Jawad al--Amil).
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for interpretation. While he certainly inspected a manuscript of Dinawari’s recen-
sion in the library of al-Mawla Muhammad °Ali al-Kh¥ansari, as he quotes the -
cpit of the text from it,!0 it is not clear whether he saw the copy of Muhammad b.
Jawad’s recension of the account, which was transcribed by al-Mawla Ibrahim b.
Sa‘id al-Mukhassis in Kerbela on 26 Jumada II 1298/26 May 1881 and is part of
the collection of al-Sayyid Diya’ al-Din al-‘Allama al-Isfahani - the entry mentions
this manuscript yet includes no textual quotation, and Agha Buzurg does not indi-
cate any differences between this copy and the recension he ascribed to Dinawari.
Moreover, while in the case of Dinawari’s recension, Agha Buzurg states that he
had composed (allafaha) the text, he says of Muhammad Jawad al-‘Amili that he had
dictated the text (min imli@ ... al-Sayyid Mubammad Jawad al<Amili). 1t is therefore
not clear whether the second entry is to be taken to suggest that there circulated a
second, different recension of the text that had originated with Muhammad b.
Jawad al-‘Amili, or whether the two entries refer to one identical recension of the
text. Be this as it may, the suggestion that it was his students, rather than Bahr al-
‘ulum himself, who penned the record of the debate, fits the latter’s character as a
scholar. His biographers agree that his overall literary output was comparatively
limited and that quite a number of compositions attributed to him were in fact re-
corded by his students, particularly Muhammad b. Jawad.!!

That there were different recensions of the text is also suggested by the editors
of Ryjal al-Sayyid Babr al-‘uliim who remark in general terms and without indicating
their source that “numerous students of Bahr al-‘ulum had recorded the debate”
(wa-la-qad sajjala nass al-mundzara kathir min talimidhibi alladbin kani bi-kbidmatibi
hina’idhin), that their teacher Muhammad Jawad Balaghi (d. 1932) had “seen and
corrected the[se records|” (wa-r@’aha wa-sabbahaba Shaykbuna l-mujahid Ayat Allah
al-thabat al-Hujja al-Shaykh Mubammad Jawad al-Balaghi qaddasa sirrabu), and that
the text of the account that they enclose in their introduction constitutes the re-
cension of Muhammad Jawad al-“Amili (wa-nabnu li-l-naf al-amm nudriju nass al-
munazara bi-tasyil tilmidhibi al-jalil al-Hujja al-Sayyid Muhammad Jawad al-“Amili sahib
Mifiah al-karama).'* They add that the manuscript of the account, copied by the
hand of Muhammad Jawad Balaghi, is preserved in the library of al-Sayyid
Muhammad Sadiq Bahr al-‘ulum (1315/1897-98-1399/1978-79),13 and that this
copy has been mentioned by al-Sayyid “Ali b. Hadi Bahr al-‘ulum (1314/1896-97-

10
11
12

On the identity of this manuscript, see also below, Section II, manuscript no. 9.

See al-Amin, A%an al-shi‘a, vol. 10, p. 160, as well as the references given above in fn. 1.
Rijal al-Sayyid Babr al-uliim, vol. 1, p. 50. - For a hagiographical account of the life of Mu-
hammad Jawad Balaghi, see www.allamehbalaghi.com/en/index.php [accessed 12/12/
2008].

On al-Sayyid Muhammad Sadiq and his library, see the editors” introduction to Rijal Bapr
al-uliim, pp. 173-77. See also his jaza al-jalaliyya, issued for his student Muhammad Rida
al-Husayni al-Jalali on 26 Rabi I 1394/19 April 1974, that is published in “Ulim al-hadith 7
xiv (1424/2003), pp. 253-302.

13
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1380/1960-61) in his biography of “our” Bahr al-“ulam, a-Lu’lu’ al-manzim.\* The
text of the account that is included in the introduction to Rial al-Sayyid Bapr al-
ulim 1s evidently exclusively based on this manuscript produced by Balaghi.

11

The popularity of the debate among Twelver Shi‘is throughout the 19% century
and possibly beyond is further attested by the numerous extant manuscript copies
of the account.!> As far as these are dated, they are listed here in chronological
order. Manuscripts that were not available to us are indicated in square brackets:

1

Malik 3523/6, ff. 103b-107a, being part of a codex that was transcribed to-
wards the end of the 12th/18t century [=s].1

British Library ADD 7685, ff. 149a-155a [= J], copied in Rabi¢ IT 1221/
June-July 1806.17

Majlis 4255/3, ft. 78b-86a [= <], copied by Husayn Chapifani in 1223/1808-
9.18

Mar‘ashi 5663/1, ff. 1b-5b [= 3|, copied by Mahmud b. ‘Ali Naqi al-Hasani
al-Husayni al-Tabataba’i on 15 Muharram 1248/14 June 1832 in Isfahan.!”

14

15

16

17

18

19

Rijal al-Sayyid Babr al-‘uliim, vol. 1, p. 66. Al-Sayyid ‘Al"’s al-Luw’lu’ al-manzim fi abwal Babr
al-uliim (also known under the title Tarjamat al-Sayyid Mubammad Mabhdi Bapr al-ulim) is
apparently extant in manuscript form only; see Dhari‘a, vol. 18, p. 387 no. 565. According
to Agha Buzurg, who has seen the text, it seems to contain the full account of the debate
and may provide additional information on the genesis and early transmission: wa-dhakara
[fibi tamam risalat mundazaratibi ma‘a yahidi Dhi Fkifl. — On al-Sayyid “Ali, see also the edi-
tors” introduction to Rijal Bapr al-‘uliim, vol. 1, pp. 181ff.

Most of the following manuscripts have been listed in MuGam al-turath al-kalami. MuGam
yatanawalu dhikr asma’ al-mw’allafar al-kalamiyya (al-makbtitat wa-I-matbi‘at) ‘abra Fqurin
wa-I-maktabat allati tatawaffiru fiha nusakhiba 1-5, ed. al-Lajna al-‘ilmiyya f mu’assassat al-
Imam al-Sadiq, Qum 1423/1381[/2002], under the titles Ibtal madbhab al-yabid wa-I-
mubahatha ma‘hum and Munazara ma‘a ‘ulama al-yabid; see vol. 1, p. 107 no. 203; vol. 5,
p. 263 no. 11540. We wish to thank Hamed Naji Isfahani and Mohammad Soori who
helped us to obtain some of the manuscripts and Gregor Schwarb who provided us with
copies of some of the relevant manuscript catalogues.

Iraj Afshar and Muhammad Taqi Danishpazhith, Fibrisi-i kitabba-yi kbatti-yi Kitabkhana-yi
Milli-yi Malik 1-12, Tehran 1352/1973-1375/1996, vol. 6, p. 464.

See Steinschneider, Polemische und apologetische Literatur, p. 156 no. 133e; Perlmann, “A Late
Muslim Disputation”; Subject-Guide to the Arabic Manuscripts in the British Library. Compiled
by Peter Stocks, edited by Colin F. Baker, London 2001, p. 96

‘Abd al-Husayn al-Ha’iri [et al.], Fibrist-i Kitabkhana-yi Majlis-i Shara-yi Milli 1-22, Tehran
1305-57/1926-78, vol. 11, pp. 271-72.

See Ahmad al-Husayni, Sayyid Mahmud Marashi Najafi [et al.], Fibrist-i Kitabkhana-yi
Umimi=yi Hadrat-i Ayar Allah al-uzma Najafi Marashi 1-. Qum 1975-, vol. 15, pp. 63-64;
see also Ahmad al-Husayni, al-Turath al-‘arabi fi kbizanat makbtitar Makiabat Ayat Allah al-
Uzma al-Mar‘ashi al-Najafi 1-6, Qum 1414[/1993 or 1994], vol. 5, p. 231. See also www.
aghabozorg.ir/showbookdetail.aspx?bookid=168189 [accessed 2/6/2009].
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Mar‘ashi 10340/5, ff. 133a-139a [= ], copy completed on 24 Jumada II
1261/29 June 1845.20

Malik 2842/101, in the margin of pp. 163-170 [= 4], copied in 1270/1853-54.
It is part of a codex copied by Abu l-Qasim Wafa between 1260/1844 and
1277/1860-61, yet it is not altogether certain whether the scribe of the mar-
ginal text is identical with the scribe of the main text of the codex.?!
al-Maktaba al-“‘Abbasiyya (Basra), majmi‘a H 57/1, copied by Salih b. Hajj
Mahmud Shakara, copy dated 15 Shawwal 1277/26 April 186122.]

Collection of al-Sayyid Diya’ al-Din al-“Allama al-Isfahani. Copied by al-
Mawla Ibrahim b. Sa‘id al-Mukhassis in Kerbela on 26 Jumada II 1298/26
May 1881%3.]

Kitabkhana-yi Ayat Allah Fadil al-Khvansari (Kh¥ansar) 12/2, fols. 126a-132b
[pp- 250-261] [= #].2* The entire codex was copied in Najaf by the hand of
Muhammad “Ali Imami al-Kh¥ansari al-Najafi and was completed on 16 Dhu
l-hijja 1299/29 October 1882. This manuscript is identical with the copy con-
sulted by Agha Buzurg.2> According to the catalogue, the name of the author
of the munazara is given as Shaykh Muhammad Sa‘id al-Dinawari al-Qaracha-
daghi. As the latter’s name is not mentioned in the text, the likely source for
this information was Agha Buzurg.

Kitabkhana-yi Jami-i Gawharshad (Mashhad) 1619/2, ff. 44a-55b [= 5], cop-
ied apparently in the 13t%h/19th century.2¢

Markaz-i ihya>-i mirath-i islami (Qum) 405; ff. 65a-74b [= 3]. The copy is
neither dated nor is the identity of the scribe indicated.?’

20

21

22

23
24

25
26

See Husayni [et al.], Fibrist-i Kitabkhana ... Mar‘ashi, vol. 26, p. 284. See also www.
aghabozorg.ir/showbookdetail.aspx?bookid=175927 [accessed 2/6/2009].

Afshar and Danishpazhuh, Fibrist-i kitabha-yi kbatti-yi Kitabkbana-yi Milli-yi Malik, vol. 6, p.
137. See also www.aghabozorg.ir/showbookdetail.aspx?bookid=139735 [accessed 2/6/
2009].

See Makhtitat al-Maktaba al-“Abbasiyya fi I-Basra 1-2, ed. Markaz al-Khadamat wa-I-Abhath
al-Thaqafiyya, Beirut 1986, vol. 2, pp. 247f.

Mentioned by Agha Buzurg al-Tihrani in Dhari‘a, vol. 22, pp. 303-4 no. 7198.

See Ja‘far Husayni, Fibrist-i nuskhah-ha-yi khatti-i Kitabkbanah-i Ayat Allih Fazil Khvansari,
Kbvansar - Iran 1-2, Qum 1374[/1995], vol. 1, pp. 13-14. A reproduction of this manu-
script is preserved in the Markaz-i ihya’i mirath-i islami in Qum (shelfmark 514/2); see
Sayyid Ja‘far Husayni Ishkavari and Sadiq Husayni Ishkavari, Fibrist-i nuskbab-ha-yi ‘aksi-i
Markaz-i Ihya’-i Mirath-i Islami 1-2, Qum 1377/1998-99, vol. 2, pp. 104-106; see also www.
aghabozorg.ir/showbookdetails.aspx?bookid=190308 [accessed 2/6/2009]. - On the li-
brary, see also Sayyid Ahmad Husayni Ishkawarl, “Gazida-yi nuskha-ha-yi khatti-yi Ki-
tabkhana-yi Fadil Kh%ansari,” Mirath-i islami-yi Iran [ed. Rasil Ja‘fariyan] 2 (1374/1995),
pp. 613-37.

See Dhari‘a, vol. 22, p. 303 no. 7197.

See MuGam al-turath al-kalami, vol. 5, p. 264 (the reference given there to the catalogue of
the library is incorrect).
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12 Manuscript copied by Muhammad Jawad Balaghi, the terminus ante quem being
the latter’s year of death, 1932. This copy, which belongs to the library of al-
Sayyid Muhammad $Sadiq Bahr al-‘ulum, served as the basis for the publica-
tion of the account in Ryl al-Sayyid Babr al-ulim 1-4, eds. Muhammad Sadiq
Bahr al-“ulam and Husayn Bahr al-“ulam, Najaf 1385/1965, vol. 1, pp. 50-65.
The latter is signified as | in the following edition.

None of the inspected manuscripts contains any indication as to which of Bahr
al-‘ulim’s students had recorded it. Moreover, with the exception of the opening
section of the account (§§ 1-2), the first paragraph (§ 3), and an excursus at the
end of the text that is not included in all manuscript copies (§ 24), the variants of
the manuscripts are too minimal to suggest that they reflect different recensions
of the text that were penned down independently by several recorders of the de-
bate. On the contrary, the manuscripts confirm that there existed only a single
version of the record of the debate.

The differences between the manuscripts in the opening paragraphs (§§ 1-2)
suggest the following groups of manuscripts: afif jim kha’ lam, all containing the
most elaborate opening of the text; #2’ with only a brief opening statement that is
identical with parts of § 2 in alif jim kb&@ lam; ba’ and similarly gaf with an inde-
pendent brief opening in the form of a title; dal waw have a similarly brief yet dif-
ferent opening title; kaf again with a different title. Moreover, the fact that in ad-
dition to the brief opening at the beginning of 4al another, more extensive one
that agrees verbatim with ba’ is added in the margin of dal, suggests that dal was
later on collated with 44°. This is confirmed throughout the text. In § 3, alif jim
kb&@ lam again share a digression that has no parallel in any other manuscript,
while both dil and waw contain a significantly shortened version of this para-
graph. In kaf, the whole of § 3 with the exception of the last few words, is miss-
ing. Alifjim lam and ha’ also have in common an addition in § 20 that has no par-
allel in any of the other manuscripts. However, despite these similarities within
the group alif jim kba’ lam, alif often disagrees with all other consulted manu-
scripts. It cannot be decided whether these variants can be taken as evidence for
the existence of another group of manuscripts or whether these originated only
with the two editors of Rijal al-Sayyid Bahr al-‘uliim or possibly with their source,
Muhammad Jawad Balaghi, who is reported to have amalgamated different
manuscripts in his own “edition” and may well have inserted some modifications
of his own into the text. Moreover, at the end of the text (§ 24), there is again a
lenghty addition to the text that is shared by jim dal qaf kaf and waw. Apart from
these observations, ¢af, kaf, lam and waw are replete with mistakes and omissions
and are generally less reliable.

27 See Ahmad Husayni Ishkavari, Fibrist-i nuskhab-hia-yi Markaz-i Ihy@-i Mirath-i Islami 1-2,
Qum 1380/1422[/2001], vol. 2, p. 8; see also www.aghabozorg.ir/showbookdetail.aspx?
bookid=183691 [accessed 2/6/2009].
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The relatively wide reception of the account of the debate is further attested by the
fact that it had been translated into Persian. The only copy of a Persian translation
of the debate that was available to us, is preserved in the Mar‘ashi Library in Qum
(MS 10358/8, ft. 125b-138b) and is dated Rabi II 1252/July-August 1836.28 It has
no indication as to the identity of the translator. Its opening agrees with that of the
group dal waw. Under the heading of alJadaliyya, Agha Buzurg al-Tihrani lists a
translation of the debate into Persian which he ascribes to al-Mawla Muhammad
Kazim b. Muhammad Shafi al-Hazarjaribi al-Ha’iri (d. 1238/1822-23). He adds
that a copy of the translation is in the possession of al-Mirza Muhammad °Ali b.
Abi 1-Qasim al-Gharawi al-Urdabadi in Najaf.?’ The current whereabouts of this
manuscript are unknown and Agha Buzurg provides no further details that would
confirm beyond doubt that the translation he has seen is identical with the one
preserved in MS Mar‘ashi 10358/8. If, however, both manuscripts are copies of the
same translation by Hazarjaribi, the terminus ante guem would be 1238/1822-23
when the latter had passed away. Hazarjaribi was a pupil of Muhammad Bagqir al-
Bihbahani (1118/1706-1207/1792) and of the latter’s nephew and student Ali b.
Muhammad “Ali al-Tabataba’i (d. 1231/1816). Towards the end of his life at least
Hazarjaribi lived in al-H2’ir in the al-Naqib quarter.3 He was evidently a prolific
author who is known to have composed numerous treatises on a variety of topics
in Arabic and Persian.3! Apart from Bahr al-‘ulum’s debate with the Jews, Hazar-

28 See Husayni [et al.], Fibrist-i Kitabkbana ... Marashi, vol. 26, pp. 298-300.

29 See Dharia, vol. 5, p. 90 no. 370. - On Muhammad °Ali al-Urdabadi, who has studied,
among other teachers, with the above mentioned Muhammad Jawad Balaghi, see www.
imamreza.net/eng/imamreza.php?id=1982 [accessed 16/2/2009].

30 Cf. Dharia, vol. 1, p. 514 no. 2518; vol. 2, p. 262 no. 1066; see also ibid, vol. 1, pp. 21-22
no. 106; vol. 1, p. 26 no. 132; vol. 18, p. 161 no. 1192.

3U (i) Adab al-salat, in Persian (Dharra, vol. 1, pp. 2122 no. 106), (ii) Adab al-‘ashara, in Per-
sian (ibid., vol. 1, p. 26 no. 132), (iii) Adab-i namaz-i yawmiyya, in Persian (ibid., vol. 1, p.
33 no. 162. Agha Buzurg states here that his information on the writings of Hazarjaribi
partly rely on an autograph list of his writings that he had consulted in the library of ‘Abd
al-Husayn al-Tihrani in Kerbala: Fibrist kutubibi alladbi ra’aytubu bi-kbattibi fi kbizanat kutub
al-Shaykh “Abd al-Husayn fi Karbald. Of most of the forementioned writings, Agha Buzurg
was able to see manuscript copies as he states in the respective entries of the Dbari‘a. Else-
where (ibid, vol. 1, p. 514 no. 2518), Agha Buzurg mentions that among the books of
‘Abd al-Husayn al-Tihrani there was an autograph codex of Hazarjaribi containing some
of his epistles); (iv) Irshad al-tibyan ila tilawat al-Quran, in Persian (ibid., vol. 1, p. 514 no.
2518; www.aghabozorg.ir/showbookdetail.aspx?bookid=101275 [accessed 3/6/2009]); (v)
Afdaliyyat-i @imma az anbiy@, in Persian (MuSGam al-turath al-kalami, vol. 1, p. 409 no.
1713); (vi) al-Risala al-Aflakiyya, a treatise on astronomy written in Persian (Dbari‘a, vol. 2,
p. 262 no. 1066; vol. 11, pp. 99-100 no. 612; www.aghabozorg.ir/showbookdetail.aspx?
bookid=167952 [accessed 3/6/2009]); (vii) al-Ignaiyya, on the principles of belief (ibid.,
vol. 2, pp. 275-76 no. 1116; www.aghabozorg.ir/showbookdetail.aspx?bookid=167995 and
www.aghabozorg.ir/showbookdetail.aspx?bookid=124963 [accessed 3/6/2009]); (viii) Kitab
al-Barahin aljaliyya (ibid., vol. 3, p. 80 no. 240. The autograph of this work is preserved in
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jaribi also translated other texts from Arabic into Persian, such as al-Arba‘in ha-
dithan fi abwal al-nisab wa-I-mukbalifin by Fayd Allah b. ‘Abd al-Qahir al-Husayni
al-Tafrishi (d. 1025/1616-17),32 Tanbih al-ghafilin fi mawa‘iz Allah Ta‘ala li-nabiyina
Mubpammad sal'am> and al-Durar al-safiya fi tarjamat ba‘d al-kalimat al-qisar li-Tarja-

32

33

the Mar‘ashi library in Qum (4370/11); for this and an additional manuscript, see MuGam
al-turath al-kalami, vol. 2, p. 40 no. 2672); (ix) al-Burhaniyya al-jaliyya fi ithbat al-hagiyya al-
ithna ‘ashariyya which is also known under the title al-Burbaniyya al-kubra fi F-imama and
was written in Persian and which he completed in Kerbala on 5 Rabi® IT 1225/9 May 1810
(Dharia, vol. 3, pp. 102-3 no. 331; MuSam al-turath al-kalami, vol. 2, p. 63 no. 2780. Agha
Buzurg clarifies that despite the similarity in title, this work is different from a/-Barabin al-
Jjaliyya). See also www.aghabozorg.ir/showbookdetail.aspx?bookid=163998 [accessed 3/6/
2009]; (x) Tubfat al-akhyar (Dharia, vol. 3, p. 418 no. 1502); (xi) Tubfat al-“abidin (ibid., vol.
3, p. 450 no. 1639); (xii) Tubfat al-mujawirin (ibid., vol. 3, p. 466 no. 1702; www.agha
bozorg.ir/showbookdetail.aspx?bookid=18470 and www.aghabozorg.ir/showbookdetail.aspx
?bookid=166772 and www.aghabozorg.ir/showbookdetail.aspx?bookid=118148 and www.
aghabozorg.ir/showbookdetail.aspx?bookid=178842 [accessed 3/6/2009)); (xiii) Tadbkirat al-
fitan (ibid., vol. 4, pp. 42-3 no. 167); (xiv) Tadbkirat al-ma‘ad (ibid., vol. 4, p. 49 no. 193);
(xv) Tafdil al-w’imma ‘ali ghayr jaddibim min al-anbiya’ (ibid., vol. 4, p. 358 no. 1556; MuGam
al-turath al-kalami, vol. 3, p. 314 no. 3940); (xvi) al-Jabr wa--ikbtiyar (Dbari‘a, vol. 5, p. 82
no. 319; www.aghabozorg.ir/showbookdetail.aspx?bookid=153914 [accessed 3/6/2009]);
(xvii) Jawabir al-akbbar wa-mu‘taqid al-akhyar, a Persian tract on the imama (ibid., vol. 5, p.
259 no. 1246); (xviii) Kbawass al-Qur’an, in Persian (ibid., vol. 7, p. 273 no. 1326); (xix)
Durar al-akbbar (ibid., vol. 117 no. 435; www.aghabozorg.ir/showbookdetail.aspx?bookid=
105712 [accessed 3/6/2009)); (xx) Da‘@im al-Islam, on iman, Islam, shirk, kufr and nifaq
(ibid., vol. 8, p. 197 no. 768); (xxi) Rafiat al-tawabhhum, in Persian (ibid., vol. 10, p. 61 no.
49); (xxi1) al-Risala al-tarikbiyya fi a‘mar sadat al-barriyya (ibid., vol. 11, p. 134 no. 835);
(xxiii) al-Salmaniyya, in Persian, on the virtues of Salman, Aba Dhurr, al-“Ammar and al-
Miqdad (ibid., vol. 12, p. 220 no. 1457); (xxiv) ‘Aqa’id-i haydariyya wa-ma‘arif-i diniyya, in
Persian, on mabda’ and ma‘ad (ibid., vol. 15, p. 282 no. 1845); (xxv) Kitab al-Ma‘alim (ibid.,
vol. 15, p. 357 no. 2283; see also www.aghabozorg.ir/showbookdetail.aspx?bookid=63479
[accessed 3/6/2009)); (xxvi) Kashif al-‘adl fi mas@’il al-‘adl al-arba‘, in Persian (ibid., vol. 17,
p. 238 no. 61); (xxvii) Kashif al-ghuliw wa-hadi abl al-‘uliw, against anthropomorphism
(ibid., vol. 17, pp. 238-39 no. 65); (xxviii) Kanz al-fawa’id fi Fimama wa-lI-fawa’id al-diniyya
wa-l-akblagiyya, in Persian (ibid., vol. 18, p. 161 no. 1192; MuGam al-turath al-kalami, vol. 4,
p. 534 no. 10048; www.aghabozorg.ir/showbookdetail.aspx?bookid=166145 and www.agha
bozorg.ir/showbookdetail.aspx?bookid=6139 and www.aghabozorg.ir/showbookdetail.aspx?
bookid=157167 and www.aghabozorg.ir/showbookdetail.aspx?bookid=105264 [accessed 3/
6/2009)); (xxix) Ganj al-shif@® wa-rafi° al-du‘@, containing prayers against illnesses and ca-
lamities (ibid., vol. 18, pp. 238-39 no. 195); (xxx) Majma“ al-durar fi karamat Amir al-
muw’minin fi l-hayat wa-ba‘da Fwafar (ibid., vol. 20, p. 28 no. 1793); (xxxi) Majma al-fada’ib li-
arbab al-qab@’ih fi matain abl al-jar@’im (ibid., vol. 20, p. 39 no. 1825); (xxxii) Mabak iman fi
akblaq al-mw’minin wa-awsafibim, in Persian (ibid., vol. 20, pp. 155-56 no. 2362); (xxxiii)
Ma‘arif al-a’imma (ibid., vol. 21, pp. 188-89 no. 4547; www.aghabozorg.ir/showbookdetail.
aspx?bookid=168642 [accessed 3/6/2009)); (xxxiv) Ma‘arif al-anwar (ibid., vol. 21, pp. 191-
92 no. 4556); (xxxv) al-Nigmat al-nazila ‘ala al-taghin wa-l-rabmat ‘ala Fmursalin wa-l-gawl fi
“Gsmatibim (ibid., vol. 24, p. 295 no. 1528); (xxxvi) Wudiaw u namaz (ibid., vol. 25, p. 113
no. 633); (37) Hidayat al-ghafilin (ibid., vol. 25, p. 186 no. 181).

See Dbari‘a, vol. 1, p. 424 no. 2175. - On Hazarjaribi, see also ibid., vol. 3, pp. 433-34 no.
1573.

See ibid., vol. 4, p. 447 no. 1993; www.aghabozorg.ir/showbookdetail.aspx?bookid=57534
[accessed 3/6/2009].
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mat al-apadith al-qudsiyya Amir al-mw’minin* He also lists among his writings a
translation of al-Apadith al-qudsiyya into Persian.3>

A%

The following edition of the Arabic account of the debate and its Persian transla-
tion is based on the manuscripts that have been described above.3¢ The orthogra-
phy has been silently modernized, with the exception of the biblical names.
These have been left in the way they are invariantly given in all manuscripts (with
the exception of alif where these have been modernized, most likely by the edi-
tors). Among the manuscripts of the Arabic text that were available to us, 42 has
proved in general to be the most reliable copy. Except in cases of obvious mis-
takes, the readings of this manuscript have been preferred throughout the edition.

34 See ibid., vol. 8, p. 127 no. 465.

35 See ibid., vol. 4, pp. 24-5 no. 308; www.aghabozorg.ir/showbookdetail.aspx?bookid=
136057 [accessed 3/6/2009]

36 We thank Omar Hamdan for his helpful remarks on the edition of the Arabic text.
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Iranian Jewish History
Reflected in Judaeo-Persian Literature

Vera B. Moreen

The concept of “literary history” in the sense of History of Literature is an ancient
and much loved discipline of the Humanities. But the concept of “history 7z lit-
erature” is generally deemed suspect by scholars of both literature and history,
and both groups tend to share a rather disdainful attitude toward the genre of his-
torical fiction even if many scholars furtively enjoy its fruits. However, few would
dispute that literature is a powerful, often infallible guide to that illusive concept
known as zeitgeist and therefore can be a useful supplementary tool of the histo-
rian, especially if used judiciously and in conjunction with other types of evi-
dence. Bearing this in mind, I intend to describe and analyze here the gradual
shift in the attitude of Iranian Jews toward Islam as reflected in Judaeo-Persian lit-
erary texts, defined broadly to include both poetical and theological/philosophi-
cal works.

In earlier studies of two Judaeo-Persian chronicles, the seventeenth-century Ki-
tab-i Anusi [“The Book of a Forced Convert”] of Babai b. Lutf and the eighteenth-
century Kitab-i Sar Guzasht-i Kashan dar bab-i Ibri va Goyim-yi sani [“The Book of
Events in Kashan Concerning the Jews; Their Second Conversion”] of Babai b.
Farhad, I demonstrated that, on the whole, these texts are trustworthy historical
documents of the external and, especially, the internal - Jewish communal -
events they describe.! Unfortunately, additional strictly historical documents have
not turned up thus far. The possibility that they might yet surface cannot be ex-
cluded until the large repository of Judaeo-Persian manuscripts at the Jewish Na-
tional University Library in Jerusalem is fully cataloged and manuscripts still in
private hands in the West, and especially in Iran, are exhaustively accounted for.
Nevertheless, one can already state with some measure of confidence that addi-
tional texts, if they will surface, are going to be few. Iranian Jews should not be
blamed for their seeming disregard of scholars’ dreams nor should they be re-
proached for having been especially remiss in recording their history. In fact, the
Jewish tendency not to write full-fledged historical accounts is not a peculiarly
Iranian Jewish shortcoming. In his virtuoso study on Jewish historiography, Y.H.
Yeroushalmi explains the phenomenon in terms of Jewish understanding of the
Bible, especially the perception of the paradigmatic nature of Jewish history, and

1 Vera Basch Moreen, Iranian Jewry’s Hour of Peril and Heroism: A Study of Babai Ibn Lutf’s
Chronicle (1617-1662), New York/Jerusalem 1987; ead., Iranian Jewry During the Afghan Inva-
sion. The Kitab-i Sar-Guzasht-i Kashan of Babai b. Farhad, Stuttgart 1990.
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the role of Jewish memory as reflected primarily through two channels, ritual and
recital.2 The same study makes one keenly aware not only of the interplay be-
tween memory and historiography but also of the numerous types of sources
from which Jewish “memory,” hence history, can be retrieved. Here I would like
to engage in such an exercise of retrieval in an attempt to expand our understand-
ing of pre-modern Iranian Jewish history.

Even in the absence of full-blown historical texts, there is much that can be
learned about Iranian Jewry, especially in the realm of cultural history. Two fea-
tures are of particular interest. The first, which is not the subject of this contribu-
tion, is connected with the book world of Judaeo-Persian manuscripts and I men-
tion it here only briefly. Having recently completed a catalog of the Judaeo-Persian
manuscripts of the Jewish Theological Seminary of America, New York, numbering
some two hundred manuscripts, I am keenly aware that if it would be studied in
conjunction with Amnon Netzer’s catalog of the Judaeo-Persian manuscripts
housed at the Ben Zvi Institute, Jerusalem, a great deal of information about the
intellectual parameters of Iranian Jews between the 14th and the second half of the
19th century would come to light even before other collections are fully cata-
loged.3 Judaeo-Persian manuscripts also provide a wealth of information about as-
pects of the “book arts” of Iranian Jewry which, in turn, reflect the material culture
of Iranian Jewry and its ties to the majority Muslim culture.* The second feature,
the actual topic of this study, concerns a diachronic evaluation of the contents of
major Judaeo-Persian literary texts and what they reveal about Jewish Iranian atti-
tudes toward Islam. I will focus on four groups of texts arranged by genre and in
chronological order within each genre. In my view, these texts are “a treasure
trove” of historical information regarding Iranian Jewry’s attitudes toward their en-
vironment. The texts are as follows: 1. one text from the Cairo Genizah; 2. three
Judaeo-Persian epics; 3. four occasional poems. 4. a philosophical/theological text.>

L. Iranian Jews in Buddbist and Sunni realms

1. The earliest group of Judaeo-Persian documents hailing from Central Asia and
the Cairo Geniza attests to the mobility of Iranian Jews, especially between the
9th and 11th centuries CE. Commercial letters indicate a considerable flow of
people and goods across the various frontiers of the Muslim world. These docu-

2 Y.H. Yeroushalmi, Zakhor: Jewish History and Jewish Memory, Seattle 1982, p. 11.

3 Vera B. Moreen, Catalogue of Judeo-Persian Manuscripts in the Library of the Jewish Theological
Seminary, New York (forthcoming); Amnon Netzer, Osar kitve ha-yad shel yebiide Paras be
makon Ben Sevi, Jerusalem 1985.

Vera Basch Moreen, Miniature Paintings in Judaeo-Persian Manuscripts, Cincinnati 1985.

Parts of most of these texts have been translated and annotated in my anthology, In Queen
Esther’s Garden: An Anthology of Judeo-Persian Literature, New Haven/London 2000.
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ments show that Iranian Jews were active in the silk, textile, and sugar producing
industries.®

The letter of a Jewish merchant from Dandan-Uilig, northeast of Khotan (East
Turkestan), is one of the earliest (second half of the 8th century) Judaeo-Persian
documents to have come to light thus far. Its greatest historic merit lies, in my
view, less in its content, which consists of “the legal resolution of property taken
unlawfully,”” but in providing solid evidence that Jewish merchants were active
even somewhat north of the Silk Road and, by extension, probably on the Silk
Road as well, in what were largely Buddhist territories. Donald D. Leslie main-
tains that Judaism reached China through the commercial activities of Jews hail-
ing from Muslim lands, including Iran.? To my knowledge, no record of Buddhist
animosity toward these early merchants, probably identified as Muslims rather
than Jews, has come to light.

That the pre-Mongol Sunni caliphate in its far-flung and complex history was,
by and large, a welcoming place for many races and religions, including the Jews, is
a statement that needs no elaboration here. Suffice it to say that we have few
Judaeo-Persian texts from the pre-Mongol period and they tend to be religious
texts, such as biblical commentaries, glossaries, etc., of Karaite origin.? This group
of texts is sufficient to indicate that the production of Judaeo-Persian texts in Persi-
anate lands, although likely never voluminous (the relative scarcity of paper would
have impeded this for all strata of society before the twelfth century!®) was more
than likely continuous at least until the Mongol invasion. As is well known, the
upheaval caused by the latter affected all layers of society and all aspects of Iranian
life. The spectacular rise and fall of such prominent Iranian Jews as Sa‘d al-Dawla
b. al-Safi (d. 1291) and Rashid al-Din Fadl Allah b. Abi I-Khayr (d. 1318), both of
whom rose to the office of Grand Vizier only after converting to Islam, is an early
indication that Jewish origins, combined with court intrigue were, ultimately, in-
surmountable impediments to a stable political career at the Sunni court of the
Mongols despite the latter’s vaunted “tolerance.”!!

6 S.D. Goitein, A Mediterranean Society. The Jewish Communities of the Arab World as Portrayed
in the Documents of the Cairo Geniza 1-4, Berkeley 1967-88, vol. 1, pp. 50, 103; vol. 4, pp.
247, 253.

7 Moreen, Queen Esther’s Garden, p. 23.

8 Donald Daniel Leslie, The Survival of the Chinese Jews. The Jewish Community of Kaifeng, Lei-

den 1972, p. 118.

Shaul Shaked, “Early Judaeo-Persian Texts with Notes on a Commentary to Genesis,” in

Persian Origins — Early Judaeo-Persian and the Emergence of New Persian, ed. Paul Ludwig, Wies-

baden 2003, pp. 195-219.

Iraj Afshar, “Paper in Classical Persian Texts,” in Dirdsat al-makbtitat al-Islamiyya bayna

‘tibarat al-madda wa-I-bashar: a‘'mal al-Mu‘tamar al-Thani li-Mw’assasat al-Furqan l-I-Turath al-

Islami, London 1997, pp. 79-82; Willem Floor, Traditional Crafis in Qajar Iran (1800-1925),

Costa Mesa, CA 2003, pp. 273-4, 283-4.

11 Moshe Gil, Jews in Islamic Countries in the Middle Ages, Leiden 2004, pp. 483-6.
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2. Judaeo-Persian Epics

The lives of ordinary Iranian Jews remain opaque during the Mongol era. Iranian
culture as a whole begins to recover only in the 1400s and it is then that the trail
of Judaeo-Persian texts picks up with the advent of the Il-khanids, specifically,
with the epics of Mowlana Shahin, who lived during the reign of Abu Sa‘id (d.
1336). As I have indicated in some of my studies, the level of Jewish acculturation
is considerable in this poet’s masnavis, which are based on biblical narratives.'2 His
mastery of the form bespeaks a thorough knowledge of Persian poetic tradition
and may also imply that he had had Jewish predecessors. The introductory chap-
ters to Shahin’s masnavi Bereshit-nama (based on Genesis; written in 1358) and
Miisa-nama (based on Exodus and written earlier, in 1327), contain panegyrics in
praise of Sultan Abu Sa‘id.!®> While their language and imagery is highly conven-
tional, their very presence in a Judaeo-Persian epic is striking for several reasons.
First, and perhaps foremost, Shahin adheres faithfully and eloquently to the rela-
tively new form of masnavi but, in my view, these panegyrics intimate more. Their
presence suggests the poet’s hardly concealed hope that his verses would come to
the attention of Muslim audiences, perhaps even to that of the royal patron him-
self, an ambition that implies the possibility of a Jew appearing at court. Such a
possibility makes the following verses appear less trite and sycophantic:

If in ages past, in Niishirvan’s!4 fabled times,

Lambs and wolves drank from the same spring,

Now, in this monarch’s age, no bloodthirsty wolf

Dares even to appear at the gates of a house.

The shah rids the world of all seeds of oppression;
He tears the hearts of enemies to shreds.!®

Appearing as it does in a Judaeo-Persian work with biblical content (but including
some Muslim legendary lore from the gisas al-anbiya’ [Ar., “stories about proph-
ets”] tradition), Shahin’s primary audience must be presumed to have been Jew-
ish. Nevertheless, these panegyrics, which could presumably have been dispensed
with in a work written strictly for the Jewish community, suggest not only that

12 “A Dialogue between God and Satan in Shahin’s Bereshit [namah),” in Irano-Judaica III:
Studies Relating to Jewish Contacts with Persian Culture Throughout the Ages, eds. Shaul Shaked
and Amnon Netzer, Jerusalem 1994, pp. 203-13; “The Iranization of Biblical Heroes in
Judeo-Persian Epics: Shahin’s Ardashir-namah and Ezra-namah,” Iranian Studies 29 (1996),
pp- 321-38; “Is[h]matiliyat: A Judeo-Persian Account of the Building of the Ka‘ba,” in Ju-
daism and Islam. Boundaries, Communication and Interaction. Essays in Honor of William M.
Brinner, eds. Benjamin H. Hary, John L. Hayes, Fred Astren, Leiden 2000, pp. 185-202;
“Moses, God’s Shepherd: An Episode from a Judeo-Persian Epic, Misa Namabh,” Prooftexts
11 (1991), pp. 107-30; Queen Esther’s Garden, pp. 26-119.

13 Moreen, Queen Esther’s Garden, pp. 289-92.

14 Khosrow Aniishirvan (Chosroes I; . 531-579) is particularly idealized in Persian poetry.

15 Moreen, Queen Esther’s Garden, p. 291.
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Shahin adhered faithfully to the formal requirements of the masnavi, which in-
cluded panegyrics to rulers and/or patrons, but also his assumption that Jewish
audiences would have been accepting of their contents, perhaps not just as a liter-
ary formality. Yet the same poet, in a masnavi composed in 1333, and thus toward
the end of the reign of Abu Sa‘id, writes impassioned verses in defense of the To-
rah as transmitted by Ezra, verses that can only be read as defense against the
Muslim claim of zabrif charging Ezra with having made deliberate changes to the
Torah.'® In Ezra-nama Shahin anticipates, as it were, these charges by having
Ezra’s own contemporaries urge him to double check his memory:

But ever since evil Bukhtansar had burned it,}”

There was no longer Torah in the land.

Ezra, however, had memorized it all;

Thus skilled through miracle and might.

He wrote it all down as it was at first;

Not a jot or tittle of it was changed; then

He gave this precious gift and offering

To Jacob’s progeny. But Kalim’s!® people said:
“O moon-faced prophet, you made the Torah
Manifest to us through God’s will and grace;
Might not an error, more or less,

Have crept in unawares? Seventy years have,
After all, passed by since that unjust king
Burned the Word. Since then the world

Has been bereft of Torah; none has recited it.
Yet all of it, the entire Torah, the words

Of the Living Judge, survived preserved

In your heart. But it may be

That you remember a little more or less...1?

The Jews then dispatched Ezra to the land of Rekab?® where, according to Jewish
legend, a group of Levites, who had survived Nebuchadnezzar’s destruction of the
First Temple, continued to preserve perfect copies of the Torah. Although dis-
tressed by the Jews’ mistrust, Ezra traveled magically, by means of the Tetragram-
maton, to this mysterious land where he found, unsurprisingly, that “not even a

16 Cf. Hava Lazarus-Yafeh, Intertwined Worlds. Medieval Islam and Bible Criticism, Princeton
1992, pp. 50-74.

17 That is, Nebuchadnezzar (r. ca. 630-562 BCE.; cf. Second Book of Esdras 14:20: “For your
Law is burnt, and so no one knows what has been done by you or what is going to be
done. But if I have found favor before you, impart to me the Holy Spirit, and I will write
all that has happened in the world since the beginning, which were written in your Law, so
that man can find the path” (Apocrapha, pp. 95-96; cited in Queen Esther’s Garden, pp. 329-
30 1. 29).

18 Kalim Allab (‘God’s interlocutor’), the qur’anic epithet of Moses (Q 4: 164).

19" Moreen, Queen Esther’s Garden, pp. 110-11.

20 Louis Ginzberg, The Legends of the Jews 1-7, Philadelphia 1939 [repr. 1968], vol. 4, pp. 316-
418; vol. 3, pp. 76-77; vol. 6, p. 409 n. 57.
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dot’s worth/Of difference existed between Kalim’s/And Ezra’s versions [of the To-
rah],” an acknowledgment made by the Levites themselves.?!

The Genizah fragment, the careers of Sa‘d al-Dawla and Rashid al-Din, and
Shahin’s affecting poetical polemic indicate, cumulatively, that the Sunni envi-
ronment of pre-Safavid Iran, however benign and “multicultural,” was not free
from polemical pressures and outright persecution of Jews. Nevertheless, Shahin’s
polemics also testify to the existence of a certain freedom of expression, albeit in
poetic, and therefore least offensive form.

1. Iranian Jews under Shit Domination

The absence of literary data in the period between the mid-fourteenth century un-
til the emergence of Imrani (1454-after 1536), the next significant Judaeo-Persian
poet, may not mean their total nonexistence. ‘Imrani’s work heralds a noteworthy
shift in Jewish attitudes toward their surroundings. His major biblical epic Fazh-
nama [“The Book of Conquest”], begun in 1474, was interrupted several times by
difficult circumstances in the poet’s life and was finished only some three decades
later.2? Its composition thus straddles the end of the Timurid (1453-1501) and the
first three formative decades of the Safavid eras (1501/2-1722). Fath-nama is a de-
liberate continuation of setting biblical books into classical Persian verse, the effort
that began with Shahin’s epic renditions mentioned above. ‘Imrani versified the
Books of Joshua, Ruth, I Sam., II Sam., and the first chapter of 1 Kings. His #zas-
navi appears to be unfinished and it is reasonable to assume that it would have in-
cluded more parts of I Kings and II Kings as well. On deeper acquaintance with
Fath-nama one becomes increasingly aware of ‘Imrani’s pronounced change of atti-
tude toward his environment. To begin with, the title of the epic is itself suggestive.
While Shahin named his epics either after significant heroes, such as Misa-nama
[“The Book of Moses”| and Ardashir-nama [“The Book of Ardashir/Ahashuerosh”;
based on the Book of Esther], or after specific biblical books, such as Ezra-nama,
‘Imrani bestowed a remarkably martial title on his epic, Fath-nama being the usual
designation for an official announcement of victory in the Iranian-Ottoman
world.2? True, the biblical books he chose to versify, with the exception of the
Book of Ruth, are the “historical” and largely bellicose books of the Bible, and
“Fath-nama” neatly accounts for the epic’s general contents, but this may not be
the only explanation for Imrani’s designation. Completed sometime during the
early Safavid era, this 10,000 couplet-long masnavi appears at times to be both

21 Moreen, Queen Esther’s Garden, p. 111.

22 David Yeroushalmi, The Judeo-Persian Poet ‘Emrant and His Book of Treasure. ‘Emrani’s Gang-
name, a versified Commentary on the Mishnaic Tractate Abot, Leiden 1995, pp. 11ff.

23 See G.L. Lewis, “Fathname,” in The Encyclopaedia of Islam. New Edition 1-11, Leiden 1960-
2004, vol. 2, pp. 839-40.
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complimenting and contrasting the new Turco-Iranian dynasty’s swift ascendance
with the Jewish conquest of Canaan while drawing non-too-subtle parallels with it.
Fath-nama’s heavy reliance on the imagery and rhetoric of Firdowsi’s Shab-nama
suggests inevitable comparisons between Jewish biblical heroes, such as Joshua,
David, and Samson, with Iranian counterparts like Rostam, Kay Khosraw, etc.,
from the Persian national epic. Although biblical ethos, mixed with a considerable
dose of Sufism, prevails in Fath-nama, Imrani did not refrain from adding and al-
tering details to give some of the narratives a thrust that can only be explained by
the poet’s thinly disguised wish to ingratiate himself with the powers that be.
Unlike Shahin’s epics, while Fath-nama adheres to the literary conventions of the
masnavi, including the obligatory introductory panegyrics, it does not contain a
panegyric in honor of any particular ruler but only to a late patron, a certain R.
Yehudah.?* Aside from indicating the poet’s gratitude to a real patron, ‘Imrani’s
panegyric also suggests that he harbored no illusions that his work could reach the
court. However, this does not mean that ‘Imrani did not aspire to a Shi‘, not only
a Jewish, audience. His use of numerous terms culled from Muslim religious vo-
cabulary, such as salat, takbir, tashih, tapli, ilham, kbutba, etc. can be justified in a
biblical epic on the grounds that these were commonplace pious expressions in the
mystical masnavis Imrani had undoubtedly read; nor are they incompatible with a
Jewish religious context. More difficult to rationalize are specific Shi references,
such as to the high-ranking Shi clerical office of sadr-i imamat, or adjuring the
reader “by the Fourteen Innocents” [bi-haqq-i masim va imamat], that is,
Muhammad, Fatima, and the twelve imams of Twelver Shi‘ism. Imrani’s repeated
references to the various Canaanite tribes, enemies of the Israelites, as kafiran and
gebran, echo not only clichés used in epics but also bear the imprint of the preju-
dices of his times.?> Even more difficult to justify or explain are Imrani’s auda-
cious, innovative details and deliberate alterations of the biblical text, such as the
episode in I Sam. 4:12-22. It describes the sudden and violent death of the High
Priest Eli upon hearing that the Ark of the Covenant was seized by the Philistines
and that his two sons, Hophni and Phinehas, were killed in the battle. The mes-
senger bringing this bad news to Eli and the Israelites to whom he brings it engage
in excessive mourning of the type expressly forbidden by both Jewish and Islamic
law?® but strongly reminiscent of Shi‘i Muharram ceremonies. The messenger,
identified in midrash as the future King Saul, picks up “two hard stones/ [and]
striking his breast [he] lamented,” while the people, on hearing the news, “scat-

24 Yeroushalmi, The Judeo-Persian Poet ‘Emrant, p. 25 n. 14.

2> For example, gebran (“infidel, fire worshipper”) is the pejorative term found in Safavid and
Judaeo- Persmn chronicles, see i. e., Moreen, Iranian Jewry’s Hour of Peril, Index under “Zo-
roastrians.’

26

See, e.g., the chapter on funerals in Muhammad b. Isma“il al-Bukhari, Sabip al-Bukhari,
Cairo 1872/1873, vol. 3, pp. 161-7.
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tered straw/Upon their heads. Men women, youths/And old men everywhere, tore
out their hair/And scratched their heads and faces.”?” While the Bible and post-
biblical sources relate that Phinehas and Hophni, Eli’s sons, were killed by the
Philistine enemy, ‘Imrani changes this claim to an instance of martyrdom: “Brave
Hophni and Phinehas rent their breasts/With their own daggers....” These are but
two examples of a phenomenon that a careful reading of Fath-nama shows to be by
no means negligible as I will indicate in a forthcoming study.?® It would appear
that ‘Imrani wished to imply certain ingratiating similarities between the righteous
monotheist practices of the Israelites and the contemporary Shi triumphalist
ethos of his day. This, in itself, is not surprising as epics tend, according to scholars
of the genre, to “tell about the past, but reflect upon the present.”?® What is defi-
nitely surprising, however, is that in Fath-nama these literary tamperings occur with
the text of sacred Scripture and not with rabbinically sanctioned midrash, or
found in Muslim gisas al-anbiya’. Seldom treated as mere literature, yet the source
of exuberant “innovations” through midrash, the Hebrew Bible treated as literature
is often a more important and revealing source about those who engaged in this
practice than about Scripture itself. In the cases of Shahin and ‘Imrani, the grand
“agenda” of the poets was, first and foremost, to create national epics out of the
Bible comparable to and on a par with the Shah-nama, the national epic of Iran. To
achieve this goal both poets took interesting liberties with the biblical text primar-
ily in order to achieve greater dramatic effects. In the event, they succeeded, in my
view, in revealing quite a lot about their own and possibly their contemporary Jew-
ish coreligionists’ attitudes towards their Muslim environment.

I11. Judaco-Persian Occasional Poems

The large collection of Judaeo-Persian, not to mention Hebrew, poems written by
Iranian Jews, is even less explored than the epics just mentioned. Here I will dis-
cuss only four poems that seem to me to be significant signposts indicative of the
complex Jewish attitudes toward the dominant faith of Islam.

1. The first poem bears the explicit title, “The Tale of the Anguish of the
Community of Forced Converts” by the Jewish apostate poet Hezekiah, whose
fuller identity is thus far unknown. Wilhelm Bacher assumed, for reasons that he
did not explain, that this dirge dated back to the 17th century, to the wave of per-

27 All references to Fath-nama are to the following manuscripts: Ben Zvi Institute 4602, fols.

134a-137b; British Library Or 13704, fols. 121a-124a; Jewish Theological Seminary 1366,

pp- 209-14. All the translations are mine.

See my “Literary, Polemical, and Pictorial Features of ‘Imrani’s Judeo-Persian Epic,

Fathnama (15th-16th cent.),” [forthcoming].

29 Gary A. Rendsburg, “Investiture Address. The Blanche & Irving Laurie Chair in Jewish His-
tory,” Rutgers University (October 2004), p. 16.

28
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secutions and forced conversions during the reign of Shah “Abbas II (r. 1642-66)
described in Kitab-i anusi3® He may be correct but internal evidence does not al-
low for such a firm connection. In my view, Hezekiah’s poem could just as plau-
sibly have been written in the early part of the 18th century, during the persecu-
tions and “voluntary” conversions described in Kitab-i Sar-guzasht-i Kashan dar
bab-i “Ibri va Goyimi-yi Sani, the second Judaeo-Persian chronicle, or even during
the forced conversion of the Jews of Mashhad in 1836 (although there appears to
be no textual documentation of this event and historians rely exclusively on oral
accounts).3! What is beyond doubt is that these moving verses, with the funereal
radif, in din-i parishani, were written by a conscience-stricken rabbi at a time when
he and his community succumbed to pressures to convert to Islam and the com-
munity continued to be riven by internal dissensions:

O Lord, You Who are One,

Peerless, and without compare,
Remove from our heads

This afflicting faith [ din-i parishani)
[...]

By the grace of Aaron’s God,
Deliver us from this faith

[...]

We are split into seventy groups32
The crazed Mosaic nation,

Driven to madness through

This afflicting faith.

We’re without synagogue and Torah;
Plunged into a state of sorrow;

[...]

We’re without Sabbaths

[...]

We’re without schools and teachers;
[...]

We’re without New Year; the fast [of Yom Kippur]
[...]

We lack spiritual guides and teachers
[...]

We’re without rule of Law,

We’ve increased Islam’s riches

[...]

30 Wilhelm Bacher, “Elégie d’un poete judéo-persan contemporain de la persecution de

Schah Abbas IL,” Revue des études juives 48 (1908), pp. 94-105.

31 Raphael Patai, Jadid al-Islim. The Jewish “New Muslims” of Meshbed, Detroit 1997.

32 The idea of seventy, seventy-one, or seventy-two nations/languages, to which some seventy
sects can be traced, is ancient and can be found in both Jewish and Muslim sources; see
Ginzberg, Legends, vol. 1, p. 173, vol. 5, pp. 194-5 n. 72; A.J. Wensinck, Concordance et indi-
ces de la tradition musulmane 1-8, Leiden 1936-1971, vol. 5, p. 135f (firgatun/firaq).
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Through Muslim ways we’ve lost our souls;

We have lost everything

[...]

We’ve gambled our fortune away,
Having cast our own die,

And with our hands we’ve grasped
The Muslim prayer beads

[..]
Pathetically, Hezekiah concludes,

My name is Hezekiah,

I am a Muslim preacher [akbind],

I am ashamed of what I've done for
This afflicting faith.

I used to drink cup after cup of wine
From the Jewish faith, but now

I drink cup after cup of poison from

This afflicting faith.

2. In addition to contending with periodic persecutions and bouts of forced con-
versions, Iranian Jews in the late Middle Ages also had to resist the attractions of
the majority faith, particularly its Sufi expressions. The attractions of literary Suf-
ism (evident in the epics of Shahin and even more so in those of ‘Imrani) aside,
Jewish ambivalence toward Sufi teachings and rites is clearly expressed in two
diametrically opposite Judaeo-Persian poems. The first is from the pen of the eru-
dite poet Siman Tov Melammed, the spiritual head of the community of Mash-
had until his death (either in 1823 or 1828). It is embedded in his bilingual
(Judaeo-Persian and Hebrew) religious-mystical opus, Hayat al-rith [“The Life of
the Soul”], and it is an idealized, downright passionate paean in praise of Sufism
with the refrain,

Godly and radiant like roses
The Sufis are, the Sufis,
Whose carnal soul is dead,
Doused their desires, the Sufis.

Without mentioning any specific tariga, Melammed characterizes the Sufis as,

Well-spoken, generous

To beggars and kings alike;

Forgiving all sins

[...]

Clad in threads, drinking dregs

[...]

Their hospices are spacious castles,
Their tables, [are] gardens, and rose beds

[..]
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Of pleasant face, of pleasant state,
Good character, right bearing,

[..]

Well-mannered and discerning.33

is doubtful that Iranian Jews shared Melammed’s enthusiastic views en masse,

for another, equally passionate anti-Sufi poem written by a poet named Jacob,
whose identity and period are still unknown, has also come to light. It denounces
fervently anyone who forsakes the Jewish faith and disparages unsparingly the
(unidentified) Sufi ceremony of initiation:

3.

Whoever abandons his faith
Becomes a savage like Majnan,
Roaming about, confused

[...]

Bravely he is called a friend [yar],3°

But he turns common instead of chosen3
[...]

They make him don a golden tunic,

An orange sash over his head,

While all around him they cry, “Ha,” “Ha”;37

Rascal, dervish minstrels before him

Surround him, front and back,

Leaping around him for his sake

[...]

They shout around him on every side,

They strike their breasts and clamor

[...]

According to Jacob, the initiate soon comes to regret his choice:
His night and day have both grown dark;

He sighs constantly and groans,

And all his plans are spoiled;

[...]

He has become intimate with grief,

And he is consumed by sorrow,

[...]38

34

6

Given the intermittent persecutions recorded by the two Judaeo-Persian chroni-

cles mentioned above, it should not be surprising to find that the Afghan conquest
elicited at least one panegyric in praise of the Sunni Afghan Shah Ashraf (r. 1725-
29) who, the Jews hoped, would perhaps alleviate their capricious treatment at the
hands of the increasingly severe Shii hierocracy of the Safavids. Such a panegyric

33
34
35
36
37
38

Moreen, Queen Esther’s Garden, pp. 262-5.

The distraught Bedouin lover of Layla and the paragon of mystical lovers in Sufi literature.
A common Sufi designation for fellow mystics.

That is, he relinquishes the biblical “chosen people” status of the Jews.

The ecstatic utterance derived from Ar. hiwa (He) referring to God.

Moreen, Queen Esther’s Garden , pp. 265-7.
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was written by Binyamin b. Misha’el, known by the pen name “Amina” (d. after
1732). A prolific poet who wrote many excellent Hebrew, Persian, and bilingual
Hebrew-Judaeo-Persian poems, Amina was an important member of the Jewish
community of Kashan. Having lived between 1672/73-1732, he must have experi-
enced first hand the oppressive policies of Tahmasp Khan, the future Nadir Shah
(r. 1736-47), described in Kitab-i Sar-Guzasht-i Kashan. His exaggerated praise of
Shah Ashraf testifies less to this short-lived shah’s political abilities than to the
Jews’ hope, also clearly expressed in Kitab-i Sar-guzasht-i Kashan, that their condi-
tion might improve under the new Sunni regime, at least as far as freedom to prac-
tice their religion was concerned. Amina repeatedly appeals to the Afghan con-
queror’s sense of justice:

O just Shah Ashraf, your dower will certainly grow,

First Egypt and India second, third Rome, and China fourth.
May God be your refuge and protector; because of you endure
First justice and faith second, third honor, and religion fourth.
Through the blessing of your good fortune, in Iran perished
First war and anger second, third rage, and vengeance fourth...3

1V. A Judaeo-Persian philosophical-theological treatise

Hovot Yehudabh [“The Duties of Judah”] is a Judaeo-Persian philosophical-
theological treatise (with many Hebrew words whose English translation is itali-
cized below) written in 1686 by R. Yehudah b. El‘azar. A physician by profession
hailing from either Isfahan or Kashan, R. Yehudah undertook to outline the basic
tenets of the Jewish faith, much of it based primarily on the Thirteen Articles of
Faith of Moses Maimonides (d. 1240).40 What is important about Hovot Yehudah
from the perspective of this article is not Yehudah b. El‘azar’s elaboration of the
articles of the Jewish faith but his perception of the non-Jewish world around
him. Written only some twenty five years after the wave of forced conversions
under Shah “Abbas II, the polemical features of this treatise mirror the tensions
still felt within the Jewish communities of his day. Clearly responding to conver-
sionary pressures, R. Yehudah emphasizes several times the idea of the Jewish
people’s divine election:

...although God’s beneficence [ihsan] extends equally to all mankind, He chose one
people from among the nations and made them special [makbsis] with regard to their
worship of Him...Since the Israelites are a chosen people, their [mode of] worship is
different and special [in comparison with] the common one of the nations of the world.

According to R. Yehudah, this chosen status is discernible through the Israelites’
greater purity (due to women’s observance of ritual purity laws), and God’s direct

39 Ibid., p. 292.
40 Amnon Netzer, Hobot Yehudah le-Rabbi Yehudah ben EFazar, Jerusalem 1995.
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protection of and involvement in Jewish history. For the same reasons, true
prophecy exists only among the Jews for, “the nations, however proficient in wis-
dom, they cannot [truly] prophesy since they are not under the yoke of the To-
rah.” In what can be considered a direct response to the waves of conversion less
than a generation earlier, R. Yehudah insists that it is impossible for Jews to
change their religion:

They cannot belong to another faith and religion because, whether they change their re-
ligion willingly, or are forced to do so and have no escape, they still remain Children of
Lsrael... [for it is written], “Even though be sinned, be is an Israelite” [BT, Sanhedrin, 44.61].

Adding more proof verses, R. Yehudah recounts that in the view of R. Meir, one
of the great sages of the Talmud, “the Israelites are always to be regarded as chil-
dren, even if they are strangers and are ignorant ... even if they should become
idolaters, as it is written depraved children” [Isa. 1:4]. R. Yehudah does not hesitate
to attack what he believed to be erroneous beliefs of both Christians and Mus-
lims. He adduces standard Jewish polemical objections to the virgin birth, Jesus’s
divine sonship, and his death to atone for the sins of mankind. Like Maimonides,
R. Yehudah ranks Moses’ prophetic powers above all others who succeeded him,
presumably including Muhammad. Clearly responding to the charge of naskh, ac-
cording to R. Yehudah the “heavenly Torah” can never be abrogated and is inimi-
table, although he does not use the technical term :9az [al-Quran]. 4!

The few texts presented here briefly are not, strictly speaking, historical yet they
are considerably revealing about the extent and the manner in which Iranian Jews
related to their Muslim environment throughout the latter part of the Middle
Ages which, in Iran, can be said to have lasted until the advent of the Qajar dy-
nasty (1779-1924). A gradual, if not exactly linear, deterioration of their condition,
especially while passing from Sunni to Shii domination, is plainly discernible.
Equally apparent from these texts is the fact that the Iranian Jews’ struggle for
physical survival was accompanied by painful spiritual tensions as well, against
both the attractions of Islam, especially in its Sufi aspect, and the conversionary
pressures emanating from the increasingly more harsh Shi< religious establish-
ment toward a Jewry progressively weakened demographically and intellectually.
These texts, to which we may be able to add many more from the large number
of unexplored Judaeo-Persian manuscripts, mirror the hardships of pre-modern
Iranian Jewry. A judicious use of them helps shed light on many psychological
aspects of Jewish life in Iran.

41 Vera B. Moreen, “Jewish Responses to Anti-Jewish Muslim Polemics in Two Judaeo-Persian
Texts,” in Irano-Judaica IV: Studies Relating to Jewish Contacts with Persian Culture Throughont
the Ages, eds. Shaul Shaked and Amnon Netzer, Jerusalem, pp. 203-13; ead., “A Seven-
teenth-Century Iranian Rabbi’s Polemical Remarks on Jews, Christians, and Muslims,” in
Safavid Iran and Her Neighbors, ed. Michel Mazzaoui, Salt Lake City 2003, pp. 157-68.
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