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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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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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Gerda Henkel Foundation. We thank all the above-mentioned institutions and or-
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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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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.”
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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 16™ 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.

72



CONFESSIONAL POLARIZATION IN THE 17™ CENTURY OTTOMAN EMPIRE 33

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
eternal.

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

“df A G ) R i A nen 4T
lojs gl ply 5 jeunl Ay 5o 4l b I
Aol g & 5 gl N ST O el L2
SR Jle s T e 5
Sy G537 s g St Sl s

<f5/é/}iéij il sl

Exod. 21:2-3, 5-6.

6a

(1092) [implying] that the
word ‘olam has the meaning of
time in an absolute sense. He
also quotes some books of the
prophets to the effect that
‘olam means absolute time.

and he corroborated this by
what is found in the books of
some of the prophets (peace be
upon them), to the effect that
[the word] occurs in the abso-
lute sense of time,

6b

He says that the phrase haye
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.”

and he quotes what is found in
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.

13
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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.

36
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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.



GUIDED TO ISLAM BY THE TORAH 71

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.



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)nu /)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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3 For an editio princeps of this tract, see my “The Rightly Guiding Epistle (al-Risala al-Hadiya) by

‘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.
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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
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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.
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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.
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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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