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Introduction

These pages are devoted to the study and a new text edition of a treatise
on Muslim polemics entitled Kitab al-Mugadala ma‘a al-Yahud wa-n-Nasara
[The Book of Disputation against the Jews and the Christians, henceforth km].
Although the kM, a unique testimony to its time, has caught the attention of
scholars, ithasnot yet been the subject of a separate study, nor has the text been
edited.! The work is representative of a social practice well-established in medi-
eval Muslim societies: the dispute, or mundazara—as it is known among other
terms in Arabic. In their written form, disputes were regulated by the theory of
the adab al-gadal (the method of dispute), which provided the methodological
basis and rules for the composition of works in which the arguments were gen-
erally presented in the form of questions and answers (masa’il wa-agwiba).2
Questions and answers also form the basic pattern of the kM, which stands
out as a polemic treatise for a number of reasons. First and foremost, the work
provides a powerful example of the cultivation of this genre by Muslim minor-
ities in Christian areas in pre-modern Iberia. It shows their active involvement
in the composition of original works against Judaism and Christianity and
the subsequent circulation of the fruits of their labour in the territories. Most
cogently, it provides a rare example of the use of philosophy in the polemical
discourses of their groups. This study will highlight the text of this exceptional
testimony to Mudejar thought at the time, and above all the context in which
it assumed the meaning of what I would like to call the “Mudejar microcosm”
of its author.

Mudejars (from the Arabic dagn, or treaty)® were Muslims allowed to prac-
tise Islam under Christian rule in exchange for the payment of taxes agreed
upon after the conquest of their territories. Although Mudejar communities

1 See the discussion and literature mentioned in Colominas Aparicio, Monica. The Religious
Polemics of the Muslims of Late Medieval Iberia: Identity and Religious Authority in Mudejar
Islam. Leiden, Boston: Brill, 2018, particularly Chapter 6, pp. 90—97 and 199—239.

2 EI%s.v. “Munazara” (Wagner); 12 s.v. “Mas@’il wa-Adjwiba” (Daiber).

In the context of the conquest of Granada, muda—gvgvan also had the meaning of “the one
who remains behind, a laggard, and of ‘tributaries’”, E1? s.v. “Mudéjar” (Chalmeta). See also,
Lapiedra Gutiérrez, Eva. “Sobre ahl ad-dayn y mudagyan en el discurso histdrico literario.”
Sharq al-Andalus 16-17 (1999—2002): 23—43, passim and for the use of the term in Castilian,
Maillo Salgado, Felipe. “Acerca del uso, significado y referente del término mudéjar: contribu-
ci6n al estudio del medievo espariol y al de su léxico.” In Carlos Carrete Parrondo (ed.). Actas
del 1v Congreso Internacional Tres Culturas. Toledo: Ayuntamiento de Toledo, Universidad de
Tel-Aviv, 1988, pp. 103—112; pp. 104-107 and passim.

© MONICA COLOMINAS APARICIO, 2024 | DOI:10.1163/9789004695627_002
This is an open access chapter distributed under the terms of the cc BY-NC 4.0 license.



2 INTRODUCTION

or aljamas were ultimately dependent on the Christian king, they were never-
theless semi-autonomous social units and, like the other important religious
minority in the Peninsula, the Jews, were considered part of the “royal treas-
ure”#In addition, Mudejars tended to live in open quarters together with Chris-
tians and Jews until the fifteenth century,® when their living conditions, as did
those of Jews, progressively deteriorated. A series of consecutive edicts in the
various peninsular kingdoms increasingly restricted their freedoms. The last
one, which marked the end of Mudejarism, was issued by the Crown of Aragon
in 1526. The official presence of Jews in the Iberian Peninsula lasted until 1491
in Spain and 1496-1497 in Portugal. Still resident but faced with emigration or
conversion, the faith of the Muslims who embraced Christianity and of their
descendants, the Moriscos, or “new” Christians, was never fully trusted by the
“old” Christian majority society. These suspicions were not completely unfoun-
ded as the Moriscos often kept their observance of Islam secret until their final
expulsions in 1609-1614.%

It was against this background that the only known copy of the kM was
made in Pedrola in Aragon.” It is preserved in the Osterreichische National-

4 An aljama is understood here not only as the physical space occupied by the communities,
butalso as the communities themselves, as social units. As Nirenberg argues, under the Crown
of Aragon, where, as will be noted, the kM was copied, there was a division between the two
communities with respect to their place of residence: mostly rural in the case of the Mude-
jars, and their subsequent dependence on the local lords, but where the Jews were directly
dependent on the king. Nirenberg, David. Communities of Violence: Persecution of Minorities
in the Middle Ages. Princeton: Princeton University Press, 1996, pp. 26—30.

5 Molénat refers to the disputes over the occupation of houses in Toledo and points out that
there was no separate Muslim moreria (or Muslim quarter) in the city. Until the 15th century,
Muslim houses were found among those of the Christians. This situation differs from that of
the Jews who did have a Jewish quarter. Molénat, Jean-Pierre. “Quartiers et communautés a
Toléde (x11°-XV* siecles).” En la Esparia medieval 12 (1989): 163-189; p. 169.

6 Forthe Morisco diaspora see, Garcia-Arenal, Mercedes, and Gerard Wiegers (eds.). The Expul-
sion of the Moriscos from Spain: A Mediterranean Diaspora. Leiden, Boston: Brill, 2014. For the
Moriscos’ strategies of resistance, see Barletta, Vincent. Covert Gestures: Crypto-Islamic Liter-
ature as Cultural Practice in Early Modern Spain. Minneapolis, MN: University of Minnesota
Press, 2005, and the fourth volume of Kevin Ingram’s edited series on Conversos y Moriscos,
begun in 2009, The Conversos and Moriscos in Late Medieval Spain and Beyond, Volume Four:
Resistance and Reform. Leiden, Boston, Brill, 2021.

7 Thave argued in Colominas Aparicio, The Religious Polemics, pp. 121-132 that Pitrala, in the ref-
erence in the colophon of ONB Ms AF 58 “bi-balda Pitrila”, should probably be identified with
Pedrola in Aragon and not with Pétrola in Albacete. Pedrola is very close to Huesca where the
oldest Arabic copy of another Mudejar polemic against Judaism, the Ta’yid al-milla [Fortific-
ation of the Faith, or Community], was completed in 762 H (=1361CE). It is also close to Ricla,
suggesting the possibility that this was the birthplace of the copyist, ar-Raqili [or, perhaps
ar-Ragili] (in both cases, from Ricla). It was a locality in which, unlike Pétrola, there was an
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bibliothek of Vienna (ONB MS AF 58, ff. 31-62") in an early-fifteenth-century
large-format, miscellaneous Arabic manuscript, written in Andalusi script by
one hand, and in reasonable condition. It is a copy of an earlier Arabic ori-
ginal of whose authorship we know nothing. My educated guess is that the
identity of the author must be sought among the Mudejar groups, more spe-
cifically, among the elites with family networks in the kingdoms of Castile and
Aragon, very probably among the circles close to the Aragonese court.? Some
evidence pointing in this direction derives from the information given by the
author himself when he says that he will use the Torah, the Gospel (Ingil), the
books on philosophy and the treatises of the gadi a$-Sarafi, a Mudejar judge
to whom we shall return.® This internal evidence also places the original km

important Muslim a/jama and, also, a Jewish community. For the Jewish community in Ped-
rola, see Amador de los Rios, José. Historia social, politica y religiosa de los judios de Esparia
y Portugal, Vol. 2. Madrid: Imprenta de T. Fortanet, 1875, p. 21. See also Pérez Vifiuales, Pilar.
“La convivencia de las tres culturas: cristianos, mudéjares y judios.” In Miguel Hermoso Cuesta
and Moénica Vazquez Astorga (coord.). Comarca de Ribera Alta del Ebro. Zaragoza: Diputacién
General de Aragon, 2005, pp. 85-104; Mufioz Jiménez, Isabel. “Juderias de realengo y juderias
de sefiorio:lajuderia de Calatayud.” In Ana Maria Lépez Alvarez and Ricardo Izquierdo Benito
(coord.). Juderiasy sinagogas de la sefarad medieval: x1 Curso de cultura hispanojudia’y sefardi
de la Universidad de Castilla-La Mancha en memoria de José Luis Lacave Ria7io. Cuenca: Uni-
versidad de Castilla-La Mancha, 2003, pp. 159-188. From some contemporary historical data
on Pedrola when the kM is conjectured to have been composed and the time it was copied,
see Ferrer i Mallol, Maria Teresa. “Las comunidades mudéjares de la Corona de Aragén en el
siglo xv: la poblacién.” In Actas [del] viiI Simposio Internacional de Mudejarismo. De mudé-
Jjares a moriscos: una conversion forzada. Teruel, 15-17 de septiembre de 1999, Vol. 1. Teruel:
Centro de Estudios Mudéjares, 2002, pp. 27-153 and by the same author, “Documentacién
sobre mudéjares del Archivo de la Corona de Aragén.” In Maria Teresa Ferrer i Mallol et
al. (eds.). Fuentes documentales para el estudio de los mudéjares. Teruel: Centro de Estudios
Mudéjares, 2005, pp. 9-53.

8 Hence, I disagree with the opinions of previous scholars like Kassin who, based on a few pas-
sages, suggests the KM was authored by an anonymous Jewish convert to Islam, who also
wrote the Ta’yid. The evidence discussed both here and in previous studies suggests that
Kassin's views are not defensible and that these two works are by different authors. See Kassin,
Leon Jacob. “A Study of a Fourteenth-century Polemical Treatise Adversus Judaeos.” PhD Diss.,
2vols. Columbia University (New York), 1969, Vol. 1, pp. 92—101. Asin Palacios published on the
Tayid at the beginning of the twentieth century and this work was translated by Kassin in his
unpublished dissertation. Asin Palacios, Miguel. “Un tratado morisco contra los judios. (El
cédice arabigo n. xxx1 de la coleccién Gayangos: W\\| A, b.)” Mélanges Hartwig Derenbouryg.
Paris: Ernest Léroux Editeur, 1909, pp. 343-366. See also Colominas Aparicio, The Religious
Polemics, particularly Chap. 5, pp. 159-181.

9 The author takes a Muslim perspective and refers to the Gospels in the singular, ONBMS AF 58,
f. 317. The range of sources is even more diverse and also to references to authors including
Galen and Seneca (see Appendix 2. Source Overview). We also find more explanatory nar-
ratives, and the author uses among other genres, hikaya (story), proverbs (amtal) and stories
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in a Christian area. A number of references in the work are also revealing in
this context, for instance, Muslim attacks on Christians, presumably monks,
for wearing their robes!® not “for the sake of God” but “because of Paul, Fran-
cis, St. Peter or Augustine”.!! Or the references to the city of Toledo, inhabited by
Christians, Muslims and Jews, as part of the author’s claims that “not everyone
who lives in Toledo is a Jew; in [the city] live Jews, Christians and Muslims”"12

Or the lively formulae which introduce the questions of the Christians, such as,

“if (they) say ... tell them ...” or “tell them: I shall test you with your Gospel”,'3

which suggests that the author might have found his inspiration in the pub-

lic practice of polemics in Christian territories. The language used, particularly

10
11
12

13

about the prophets (gisas al-anbiya’) and the Prophet Muhammad. For the time being,
this identification of the gadi a$-Sarafi is taken as a working hypothesis; an outline of the
most important arguments for it is given below. Future discoveries will put this identific-
ation to the test. See for the Mudejars in Toledo and, particularly, the members of their
elites such as the Sarafis, the various publications by Molénat, Jean-Pierre. “Les musul-
manes de Tolede aux X1v® et Xve® siecles.” Les Espagnes médiévales: aspects économiques et
sociaux. Mélanges offerts a Jean Gautier-Dalché. Paris: Les Belles Lettres, 1983, pp. 176-186;
“Les musulmans dans I'espace urbain tolédan aux x1vé™e et xvéme siecles.” In Pierre Tucoo-
Chala (dir.). Minorités et marginaux dans la France méridionale et la Péninsule Ibérique
(vire-xvrrre siécles) (Actes de Collogue de Pau, 27-29 mai 1984). Paris: Editions du Centre
National de la Recherche Scientifique, 1986, pp. 129-141; “Une famille de I'élite mudéjare de
la Couronne de Castille: les Xarafi de Tolede et d’Alcala de Henares.” In Abdeljelil Temimi
(ed.). Mélanges Louis Cardaillac: tahiyat taqdir al-ustadh Luwi Kardayak. Vol. 2. Zaghouan:
Fondation Temimi pour la Rechérche Scientifique et 'Information, 1995, pp. 765-772; “A
propos d’Abrahen Xarafi: les alcaldes mayores de los moros de Castille au temps des Rois
Catoliques.” In Actas [del] viI Simposio Internacional de Mudejarismo: Teruel, 19—21 de sep-
tiembre de 1996. Teruel: Instituto de Estudios Turolenses, Centro de Estudios Mudéjares,
1999, pp. 175-184; “Lélite mudéjare de Tolede aux x1ve et xve siecles: alfaquis, alcaldes et
alcaldes mayores de moros.” In Dominique Barthélemy and Jean-Marie Martin (eds.). Liber
Largitorius: études d’histoire médiévales offertes a Pierre Toubert par ses éléves. Paris: Droz,
2003, pp. 563—577; “Alcaldes et alcaldes mayores de moros de Castille au xve® siecle.” In
Frangois Géal (ed.). Regards sur al-Andalus (viire-xve siécle). Madrid: Casa de Velazquez,
Editions Rue d’Ulm, 2006, Pp-147-168; “Les noms des mudéjars revisités, a partir de Tolede
et de Lisbonne.” En la Esparia medieval 35 (2012): 75-98. Also, those by Echevarria Arsuaga,
Ana. “De cadi a alcalde mayor: la élite judicial mudéjar en el siglo xv (I).” Al-Qantara:
Revista de Estudios Arabes 24, No. 1 (2003a): 139-168, and “De cadi a alcalde mayor: la
élite judicial mudéjar en el siglo xv (11).” Al-Qantara: Revista de Estudios Arabes 24, No. 2
(2003b): 273—289.

In Aljamiado (Romance in Arabic script), “abito$”; Cast. habitos.

ONB MS AF 58, f. 55".

He adds that, “[i]t is for this reason that someone who lives in Toledo calls himself Toledan
and, if there are many, they call themselves Toledans”, ONB Ms AF 58, f. 41".

ONBMS AF 58, f. 34".
Sl o2 Gk B
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the practice of code-switching between Arabic and Aljamiado (or Romance in
Arabic script), is also consistent with this picture.!* The date of composition of
the Arabic original of the kM should be the second half of the 14th century and,
certainly no earlier than the oldest sources cited in the work (which are dated
around the 13th century),'> and no later than 808 H/1405 CE. It is in this year that
the imam, Abu Zakariyya® Yahya b. Ibrahim Muhammad ar-Raqili, completed
the copy of the other treatise of polemics in Arabic against the Jews in ONB Ms
AF 58, the Ta’yid al-milla [Fortification of the Faith, or Community].16

The colophon of the Ta’yid in ONB MS AF 58 attests to the circulation among
Mudejars and Moriscos of what appears to be the longest known treatise
against Jews and Judaism in the Peninsula.}” The copy was completed while ar-
Ragqili was in charge of prayers in the Aragonese town of Pedrola. (Ar. bi-balda
Pitrila), and he states that he had to work with a defective copy of the text.!8 In
the opening words of the kM in the same miscellaneous codex, ar-Ragqili intro-
duces himself as a faqih, or expert in Islamic jurisprudence, and announces
that he is copying (“intasaha”) a dispute with Jews and Christians, although on
this occasion he does not give details about the condition of the manuscript he
is using.!® The kM in ONB MS AF 58 is unfinished but the ductus and the mater-

14  Code-switching is a linguistic situation which reflects the progressive changes in which
Arabic would function as the dominant or parent language and Romance as the minor or
embedded language.

15  Onf 54 we find a reference to “al-mantiqi Bitr", who should perhaps be identified with
Peter of Spain (13th c.).

16 ONB Ms AF 58, ff. 1™-30". The introduction to the oldest known Arabic copy of the Ta’yid
places the original composition in Christian territories. The earliest copy of the Ta’yid is
kept in the Real Academia de la Historia in Madrid as RAH MS Gy. xxx1. The manuscript
in the RAH is one of the four Arabic copies of this work known to us. Down the centuries,
the work had a wider circulation among Muslims in the Christian territories, as attested
by the circulation of its adaptation into Aljamiado until the early-seventeenth-century
expulsions of the Moriscos.

17 Including the work of the famous polymath Ibn Hazm of Cordoba, 384H/994 CE-456 H/
1064 CE. For Ibn Hazm’s work on polemics see Ibn Hazm, Aba Muhammad ‘Alib. Ahmad b.
Sa‘id /Miguel Asin Palacios (stud. and trans.). Abenhdzam de Cordoba'y su historia critica
de las ideas religiosas. 5 vols. Tipografia de la “Revista de Archivos”, 1927-1932. Also, Adang,
Camilla. Muslim Writers on Judaism and the Hebrew Bible: From Ibn Rabban to Ibn Hazm.
Leiden, New York, Kéln: EJ. Brill, 1996; and, Adang, Camilla, Maribel Fierro and Sabine
Schmidtke (eds.). Ibn Hazm of Cordoba: The Life and Works of a Controversial Thinker.
Leiden, Boston: Brill, 2013. More about Ibn Hazm is discussed below.

18 ONBMSAF58,f. 30"

19 ONBMS AF 58, f. 31". See Colominas Aparicio, The Religious Polemics, pp. 93, note 81, where
it is noted that in addition to the said, in both the Ta’yid and the KM in ONB MS AF 58 we
find in another ink a number of marginalia with additions to the text but which could
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ials (quires, paper, ink, pen) are the same as those used for the Ta’yid.2° We can
safely assume that both treatises are in ar-Raqilr’s hand and it is very likely that
they were written by him in Pedrola in the same year.?!

The evidence from ar-Raqili’s copy and the conjectured place and date of

the original suffice to make the kM a Mudejar polemic. The decision has also

20

21

have been made by the same copyist, ar-Raqili, and which read “sahh min lam’, but most
likely have to be read as “sahh min al-umm” (e.g. Tayid, f. 5" and 7V; kM, f. 36" and 60¥).]
Indubitably, working with ar-Raqili’s copy of the kM does raise many questions. One of
the most straightforward is its relationship to the original. The copy is understood here
as a coherent unit, meaning that the possibility of changes, adjustments, additions and
diminutions with respect to the original will only be paid explicit attention for the sake
of the argument. Although the lack of the original is the direct reason for adopting this
approach, there is also the important consideration of the use and consumption of the
KM by the Mudejars, that is, of its reception. Questions such as what prompted ar-Raqili
to copy the kM are difficult to answer (Did he intend to unite several polemics in one
package, beginning with the Ta’yid? It is possible that he wanted to continue copying other
works of the same genre but, for unknown reasons, he stopped his work). We must remain
in the dark, although the fact that he endeavoured to study and then transmit the xm
indicates that, in his eyes, the work was meaningful and, in his role as a religious leader,
he found lessons of value for his co-religionists in it.

As noted in Colominas Aparicio, The Religious Polemics, p. 99 and note 93, the KM also
seems to have had non-Muslims readers, and was later annotated in Latin, Arabic and
Hebrew. I have not been able to decipher the content of an annotation in a different hand
at the bottom left of f. 487, ONB Ms AF 58, which seems to be written in both Romance and
Hebrew; the latter probably in the Italian style. I thank the Hebraist Irene Zwiep for giving
me the information about the style probably used. These annotations suggest that the km
had at least two other readers. One Latin annotation refers to Genesis 49:10 in which it
says, “The sceptre shall not depart from Judah’, in the marginalia of the kM, “Non recedet
sceptrum Iuda Gen 49", ONB MS AF 58, f. 42". This was the most widely used biblical verse
in Muslim anti-Jewish polemics to convince the Jews that the promised Messiah had come
and that he was Muhammad (for example, by Samaw’al al-Magribi, see Perlmann, Moshe.
“Samauw’al al-Maghribi, Ifham al-Yahiid: Silencing the Jews.” Proceedings of the American
Academy for Jewish Research 32 (1964): 5-104 +1-136, p. 42), and it was often also invoked in
Judaeo-Christian confrontations. In a dispute held in Lleida between a Christian preacher
and the contemporary Jewish religious leader in Aragon, Rabbi Solomon ben Abraham
ben Adret (Rasba, 1235-1310), the preacher’s Christological interpretation of this verse was
effective in raising doubts among the Jewish community. Ben Shalom, Ram. “Between Offi-
cial and Private Dispute: The Case of Christian Spain and Provence in the Late Middle
Ages.” Association for Jewish Studies Review 27, No. 1 (2003): 23— 71; p. 41. See for a detailed
explanation of its meaning, Kugel, James L. Traditions of the Bible: A Guide to the Bible as
It Was at the Start of the Common Era. Cambridge, Mass.: Harvard University Press, 1998,
pp- 468—469 and ff. On the other hand, Cohen argues that, while in Barcelona, on various
occasions Adret disputed with a Christian opponent whom he identifies as Ramon Marti,
see, Cohen, Jeremy. “The Christian Adversary of Solomon Ibn Adret.” The Jewish Quarterly
Review 71, No.1(1980): 48—55. This suggests that the KM was probably later used by a Chris-
tian author, possibly a student of Oriental languages.
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been made taking account of the characteristics of the text and the polem-
ical discourse advanced by its author. To develop the main aspects of the
KM, it is necessary to set the stage by addressing some aspects of the cor-
pus of Muslim polemics in the Iberian Peninsula and the development of
the genre in the territories. Especially important are the treatises of three
authors linked to Muslim Cordoba: Ibn Hazm,?? al-Hazragi (519AH/1125CE—
582AH/1186 CE)?3 and al-Qurtubi (578 AH/1182 CE-655AH/1258 CE);2* and two

22

23

24

Particularly, his al-Fisal fi [-milal wa-l-ahwa® wa-n-nihal [Book of Decisive Solutions con-
cerning Religions, Sects and Schools]. In addition to the references provided above, see,
Ibn Hazm, Aba Muhammad ‘Alib. Ahmad b. Sa‘id. Al-Fisalfr’l-milalwa-l-ahwa@’wa-n-nihal,
2nd ed,, 5 parts (in 3 vols.). Bayrat: Dar al-Ma‘rifa li-]-Tiba‘a wa-1-Nasr, 1395 H/1975 CE, and
the very recent publication by Monferrer-Sala, Juan Pedro. E/ Nuevo Testamento de Ibn
Hazm, segun al-Fisalfi l-milalwa-l-ahwa wa-[-nihal. Madrid: Sindéresis, 2023 (I was unable
to consult it); also, the various publications such as Adang, Camilla. Islam frente a juda-
ismo: la polémica de Ibn Hazm de Cérdoba. Madrid: Aben Ezra Ediciones, 1994 and by the
same author Muslim Writers on Judaism. Also, Adang, Fierro and Schmidtke (eds.). Ibn
Hazm of Cordoba. See also the study of the al-Fisal by Kaddouri, Samir. “Le livre décisif
sur les religions et les sectes d'Ibn Hazm: entre l'histoire du texte et la critique textuelle.”
PhD Diss., Universiteit van Leiden, 2013 and by the same author, Tarih nass al-fisal fr’l-milal
wa-n-nihal li-Ibn Hazmwa-sabab iptilaf nusahihiwa-bast huttat tahqiqihi. Bayrat: Maktaba
‘Abd al-‘Aziz b. Halid b. Hamad Al Tani, 1436 H/2015 CE. I thank the late Prof. P.S. van Kon-
ingsveld for having given me a copy of Kaddouri’s dissertation.

Kitab Magami‘ as-sulban wa marati‘ (rawati‘) riyad (rawdat) ahl al-iman [Mallets for
Crosses and Provender in the Meadows of the Faithful]. See, Monferrer-Sala, Juan-Pedro.
“al-Khazraji.” In cMR 3 (1050-1200), 2011, pp. 526—528; Ljamai, Abdelilah. Ibn Hazm et la
polémique islamo-chrétienne dans Uhistoire de lislam. Leiden, Boston: Brill, 2003, pp. 145—
152, Burman, Thomas E. Religious Polemic and the Intellectual History of the Mozarabs,
c. 1050-1200. Leiden, New York, Koln: EJ. Brill, 1994; De la Granja Santamaria, Fernando.
“Milagros espatfioles en una obra polémica musulmana (El Kitab Magami‘ al-sulban del
Jazray1).” Al-Andalus 33, No. 2 (1968): 311-368; pp. 327—-328.

Al-Ilam bi-ma ft din an-Nasara min al-fasad wa-l-awham wa-igzhar mahasin din al-Islam
wa-itbat nubuwwat nabina Muhammad ‘alayhi as-salat wa-s-salam [ Demonstration of the
Corruptions and Delusions in the Religion of the Christians and an Exposition of the
Merits of the Religion of Islam and an Affirmation of the Prophethood of our Prophet
Muhammad, Peace Be upon Him]. Qurtubi, Ahmad b. ‘Umar b. Ibrahim al-Ansari al-
/Ahmad Higazi as-Saqqa (ed.). Al-I'lam bi-ma fi din an-Nasara min al-fasad wa-l-awham
wa-ighar mahasin din al-islam wa-itbat nubuwwa nabiyyina Muhammad. Al-Qahira [Cai-
ro]: Dar at-Turat al-‘Arabi, 1400H/1980 CE. Also, the recent edition by Samir Kaddouri:
Qurtubi, Ahmad b. ‘Umar b. Ibrahim al-Ansari al-/Samir Qadduari (ed. and intr.). Kitab
al-I'lam bi-ma fi din an-nasara min al-fasad wa-l-awham wa-izhar mahasin din al-islam wa-
itbat nubuwwat nabina Muhammad ‘alayhi as-salam. Tunis-Bayruat: ad-Dar al-Malikiyya,
1441H/2020 CE. See, Burman, Religious Polemic, pp. 71-84 and 148-151, Ljamai, Ibn Hazm
et la polémique islamo-chrétienne dans lhistoire de l'islam. Leiden, Boston: Brill, 2003,
pp- 153-168, Lazarus-Yafeh, Hava. “Some Neglected Aspects of Medieval Muslim Polemics
against Christianity” The Harvard Theological Review 89, No. 1 (1996): 61-84, p. 72; Kad-
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14th-century treatises from the Christian territories, the works of the Tunisian
captive, Muhammad al-Qays1,?5 and the anti-Jewish polemic of the Tayid.
Mudejar and Morisco works have a place in this corpus, which also link to
the production of polemics outside the territories (especially North African
and eastern territories under Islam).26 The corpus also includes a series of
writings of an indisputably polemical nature which were widely disseminated
among Mudejars and Moriscos, such as the so-called “questions of the Jews to
Muhammad’, the accounts of the conversion of Ka®b al-Ahbar and others.2? The
KM deals with subjects familiar in these writings (the status of Jesus, his human
nature, the Trinity, the corruption of Jesus’ original message by the apostles
and, as a rebuttal to the Jews, their disobedience to the prophets and disregard
of God’s commandments, among other accusations). However, I argue that, as
a treatise, it also displays distinctive features.

The author’s use of philosophy to explain religious questions stands out as a
very important characteristic of the KM. As is addressed in more detail later in
this study, questions about the congruence between philosophy and God’s Rev-
elation were not unknown to the general community of Muslim scholars, those
of the Iberian Peninsula in particular.28 Although philosophy was often the sub-

douri, Samir. “Identificaciéon de “al-Qurtub?’, autor de al-I'lam bi-ma fi din al-Nasara min
al-fasad wa-l-awham.” Al-Qantara: Revista de Estudios Arabes 21, No.1(2000): 215-219.

25  Kitab Miftah ad-din [The Key of Religion], (Arabic) BN Alg. Ms 1557, ff. 49-90, (Aljami-
ado) BNE MS 5302, ff. 79" to end, Dispute of al-Qayst [Kitab Miftah ad-Din], BNE MS 4944,
ff. 36v—82¥, RAH MS 11/9409 (Olim. T12), ff. 36391, 40r-41v, Dispute of al-Qayst [ Kitab Miftah
ad-din], RAHMS 11/9416 (Olim.V6), Dispute of al-Qayst [ Kitab Miftah ad-din], Van Konings-
veld, Pieter Sjoerd, and Gerard Wiegers. “The Polemical Works of Muhammad al-Qays (fl.
1309) and Their Circulation in Arabic and Aljamiado Among the Mudejars in the Four-
teenth Century”” Al-Qantara: Revista de Estudios Arabes 15, No. 1 (1994): 163-199.

26  One of the main methods of the transmission of knowledge between Muslims in the
Iberian Peninsula and those in the eastern parts under Islam was through the intercedence
of travellers. We find historical data on them in publications such as that by Zadeh, Travis.
Mapping Frontiers across Medieval Islam: Geography, Translation and the Abbasid Empire,
London: LB. Tauris, 2011, and Antrim, Zayde. Routes and Realms: The Power of Place in the
Early Islamic World. Oxford: Oxford University Press, 2012. I thank one of the anonymous
reviewers of this book for these references.

27  See Colominas Aparicio, The Religious Polemics, pp. 79—82.

28  Asitis shown in the Fas! al-Magal (The Decisive Treatise) by Ibn Rusd, an author abund-
antly quoted in the kM to whom we return below. An early instance of the line drawn
between reason and philosophy in religious polemics and the challenges it posed is found
in ar-Radd ‘ala an-Nasara (Reply to the Christians), in which the Christian convert, at-
Tabarl (c. 223 H/838 CE—c. 256 H/870 CE), advocates reason as the principal tool for under-
standing Revelation. He does this in his attribution of the misinterpretation of the Gospels
by Christians to the use of Greek philosophy by some. Cf. p. 63 (English), p. 62 (Arabic) and
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ject of heated discussions in Muslim intra-religious polemics, it was less present

in inter-religious polemics.29 When resort was made to reason, in fact dialectics

and logic were appealed t0.3° The literary corpus of the Muslim religious minor-

29

30

p-125 (English), p. 124 (Arabic) in Tabari, ‘Ali al-/Rifaat Ebied and David Thomas (eds.). The
Polemical Works of ‘Ali al-Tabari. Leiden, Boston: Brill, 2016.

For an integrated history of philosophy of both Islam and Judaism in al-Andalus, from
the formative period of mystical neo-Platonism (3rd—4th c. H/10th c. CE) to its glory days,
about the 5th—6th c. H/12th c. CE, see Stroumsa, Sarah. Andalus and Sefarad: On Philosophy
and Its History in Islamic Spain. Princeton: Princeton University Press, 2019. Stroumsa
highlights the idiosyncratic features of Andalusi philosophical thinking, as well as show-
ing its links and permanent dialogue with currents in the East (op. cit., pp. 1-26, 158-159
and passim), not infrequently inspired by travelers’ activities (op. cit., 64). In this same
publication, Stroumsa also points out the important drawbacks to defining philosophy
in al-Andalus using restrictive terms like “Aristotelianism”. These drawbacks are also vis-
ible in the XM, in which its author, as will be seen, draws heavily on philosophy indebted
to Aristotle, but was familiar with the thoughts on the grammar of authors such as al-
Batalyawsi (see Appendix 2. Source Overview), who espoused Neoplatonic thought (444—
521H/1052-1127 CE). However, here we distinguish between philosophy and rational theo-
logy, or kalam. On more than one occasion, the author of the xm himself takes position
against ‘ulama’, who, as will be argued, were probably the mutakallimun. The charges the
latter levelled against philosophy are well known and will be discussed at greater length in
Chapter Two. At this point, the consideration that the existence of rational and uniform
laws of Nature clashed with the notion of God’s absolute power to decide the fate of His
creation suffices. See, Fakhry, Majid. A Short Introduction to Islamic Philosophy, Theology
and Mysticism. Oxford: Oneworld, 1997, p. 68. The kM does not go into more detail on this
so, in what follows, we accept the distinction between theology and philosophy accord-
ing to the author’s approximate distinction. On the other hand, the distinction between
disciplines, including theology and philosophy, often does not reflect the reality of the
literature to which they were applied. See Brown, Vahid J., “Andalusi Mysticism: A Recon-
textualization.” Journal of Islamic Philosophy 2 (2006): 69—101, p. 73. It would be fair to say
that theology, like legal thought, was in constant interaction with philosophy, and both
were constitutive elements of it. See, Fakhry, op. cit., particularly 68—72 and 132 and ff,
and Stroumsa, Andalus and Sefarad, pp. 61-8o.

Logic was part of the academic “division of the sciences” among Muslims, as Nasr and
Leaman note, see Nasr, Seyyed Hossein, and Oliver Leaman (eds.). History of Islamic Philo-
sophy. London: Routledge, 1996, pp. 102—-103. As basis for scientific method and for debate,
it has often enjoyed special consideration. In the Iberian territories, Ibn Zuhr (484—
7H/1092-557 H/1162 CE, Avenzoar in the West) seems to have limited himself to teaching
logic to his students who wanted to become physicians, as it was deemed requisite know-
ledge for this discipline. However, he seems to have been much more cautious about the
dissemination of other branches of philosophy, as were other scholars knowledgeable in
philosophy, see, Stroumsa, Andalus and Sefarad, p.134. In his al-Fisalfi al-milal, Ibn Hazm,
for example, rejects philosophy but defends the use of logic as a tool in religious polem-
ics. Eastern authors like the Mu‘tazili ‘Abd al-Gabbar (c. 325 H/937 CE—415H/1025 CE) were
also reluctant to make use of Aristotle in polemics and denounce Christians who make
use of Aristotelian thought. This view clearly opposes that of other thinkers like al-Farabi
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ities in Christian areas contains very few works of a philosophical or scientific
nature. The bulk of Mudejar and Morisco writings consists of copies of the
Qur’an, works on hadit (or sayings of Muhammad), narratives about the proph-
ets (gisas al-anbiya’), works on morals and ethics, Islamic law ( figh), theology
and polemics, and treatises on good manners and courtesy (or adab).3! The
number of non-religious and scientific works is practically nil, even when we
consider the possibility that they might originally have been somewhat higher
because some of the production of these communities has been lost.32

1 The kM in the Production of Religious Polemics of Iberian Muslims

The contours of the production of Muslim polemics in the Iberian Peninsula
have been outlined by Van Koningsveld and Wiegers. These two scholars relate
the development of the genre to historical and political changes in the territ-
ories and the impact of the latter on community relations.33 It can be conjec-
tured that the first major impetus for the cultivation of polemics would have

(339H/950CE) and Ibn Sina (370 H/980 CE-428 H/1037 CE). See on ‘Abd al-Gabbar, Reyn-
olds, Gabriel Said. A Muslim Theologian in the Sectarian Milieu: Abd al-Jabbar and the Cri-
tique of Christian Origins. Leiden, Boston: Brill, 2004, pp. 223—224. A similar phenomenon
can be seen in other communities. Examples abound, among the best-known Ramon
Llull’s (1232/3-1315/6) Disputa del tres savis (Dispute of the Three Learned Men) and Judah
Halevi’s (1075-1141) Sefer ha-Kuzari (Book of Refutation and Proof on Behalf of the Des-
pised Religion).

31 See, inter alia, Harvey, Leonard Patrick. “The literary culture of the Moriscos 1492-1609:
A study based on the extant manuscripts in Arabic and Aljamia.” PhD Diss., University of
Oxford, 1958; Martinez de Castilla Mufloz, Nuria. Una biblioteca morisca entre dos tapas.
Zaragoza: Instituto de Estudios Islamicos y del Oriente Préximo, 2010. Viguera Molins,
Maria Jesus. Los manuscritos drabes en Esparia: su historiay la historia. Discurso de ingreso
en la Real Academia de la Historia de la Excma. Sra. D* Maria Jesis Viguera Molins, leido
el 28 de febrero de 2016, y contestacion a cargo del Excmo. Sr. D. Serafin Fanjul Garcia. Mad-
rid: Real Academia de la Historia, 2016. Wiegers, Gerard. Islamic Literature in Spanish and
Aljamiado: Y¢a of Segovia (fl. 1450). His Antecedents & Successors. Leiden: EJ. Brill, 1994.

32 Sometimes these were deliberately destroyed as illustrated by the well-known case of the
discoveries of Mudejar and Morisco manuscripts in Almonacid de la Sierra (Aragon),
thrown into the fire by the town’s youth and partly rescued by Father Fierro from the
Escuelas Pias in Zaragoza, but also used during the winters to heat the houses. Gil y
Gil, Pablo, Julidn Ribera, and Mariano Sanchez. Coleccion de textos aljamiados. Zaragoza:
Litogr. de Guerra y Bacque, Tip. de Comas hermanos, 1888, prologue (v and vI).

33  Here, I summarize the views by Van Koningsveld and Wiegers in “The Polemical Works,”
pp- 195-196. As far as I am aware, these two scholars are so far the only ones to have
embarked on such an attempt and to have included the Mudejar production.
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been the fragmentation of al-Andalus into the kingdoms of the Ta’ifas after the
decline and fall of the ‘Ummayyad Caliphate of Cérdoba, and the sharpening
of internal divisions among Muslims which increased competition with Jews
for social advancement. This vying for position certainly seems to have facilit-
ated the access to positions of power by Jews to the detriment of Muslims. A
polemicist such as Ibn Hazm saw this as a violation of the proper order of rela-
tions between Muslims and non-Muslims, making this an important argument
for his harsh attacks on Jews in addition to what he had to say about Christi-
ans. A second phase of Muslim polemics would coincide with the advance of
what is known as the Christian Reconquista, when the antagonism between
the Christian and Muslim military blocs intensified. Works such as those of
al-Bagi and a French monk, the Sicilian Questions of Ibn Sab‘in of Murcia (613—
4H/1217 CE-669 H/1270 CE) and the polemical exchanges between the Chris-
tian and Muslim territories (particularly Toledo and Cordoba) recorded in the
works of al-Hazragi and al-Qurtubi, reveal what Van Koningsveld and Wiegers
call the “international dimension” of the contacts between the groups.3* The
final phase would be characterized by increased Christian proselytizing among
religious minorities, including Muslims. References to monks and priests are
not absent from earlier works of Muslim polemics in the Christian territor-
ies, such as that of ar-Rasiq (d. after 674 H/1274—1275) while in Murcia, but they
acquired special importance in this period. As Van Koningsveld and Wiegers
point out, the ramping up of Christian proselytism would explain the compos-
ition of polemical works such as that by al-Qaysl. It also would account for the
popularity of this work in Aljamiado among Mudejars and Moriscos.3?
Muslims benefited from the tools provided by polemical tracts to rebuke
Jews and Christians in the territories and to define their identities as Muslims.
Al-Qurtubi is explicit about the function of polemics when he claims that
“wounding the enemy by means of proof and words is more effective than
wounding them with sword and spearhead, and the King of the Two Worlds
expects that we combine the two ways and obtain recompense for both ac-

34  Van Koningsveld and Wiegers. “The Polemical Works,” p. 196. See on al-Bagi, Zomerio,
Amalia. “al-Baji.” In CMR 3 (1050-1200), 2011, pp. 172-175. On Ibn Sab‘in, see Akasoy, Anna
Ayse. “Ibn Sab‘in’s Sicilian Questions: the Text, its Sources, and their historical Context.”
Al-Qantara: Revista de Estudios Arabes 29, No. 1 (2008): 115-146.

35  Monks and priests certainly do play an important role in al-Qayst’s work: in his account
of the author’s relationship with the Knights Templar, in the references to his servitude
as a prisoner of “the priests and the monks”, in his own polemic with a monk and in the
polemic with a monk engaged in by an earlier Muslim polemicist named al-Asir during his
stay in France. Van Koningsveld and Wiegers, “The Polemical Works’, pp. 172-175, 179183,
and 196.
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tions”.36 This is how he expresses himself in his al-I‘lam in which he refutes
some Arabic-speaking Christians, like a certain Agustin to whom the Mashaf
al-Alam al-Ka@in [The Book of the Existing World] is attributed, and also the
anonymous author of the Tatlit al-Wahdaniyya (Trinitizing the Oneness (of
God)), a work sent to Cordoba from Toledo.3” Surely we are not wrong in
saying that wounding with words was also among the aims of al-Hazragl in
his Magami‘ as-Sulban [Mallets for Crosses], written on behalf of a group of
Muslims from Christian Toledo. After he returned to Cordoba, al-Hazragi forced
Muslims residing among Christians to prepare their response to the arguments
of a certain bishop called al-Quti (the Goth). His hope was that the latter
might then resort to polemics to counter majority Christian society pressure
and public attacks by Christians and Jews. In turn, the Ta’yid upbraids those
Jews who “let loose their tongues with lies and calumnies and defame our
Prophet Muhammad, may Allah bless and keep him, and deny his Sacred Law
($ar‘ahu) and prophetic office”38 They were definitely the group with whom
the Mudejars competed most directly for social promotion and the favours of
their common lords, in their struggle to get their foot on the first rungs of the

36 a-Ilam, f. 46, as quoted by Sarrié Cucarella, Diego R. Muslim-Christian Polemics across
the Mediterranean. The Splendid Replies of Shihab al-Din al-Qarafi (d. 684/1285). Leiden,
Boston: Brill, 2015, p. 84 note 77.

37  Thomas Burman argues that these works were most probably composed by Arabic-
speaking Christians and should be dated no later than the thirteenth century. The Liber
denudationis sive ostensionis aut patefaciens [The Book of Denuding or Exposing, or the
Discloser], of which only an abridged version in Latin has survived, should be included
here. Burman proposes an Arabic title for this Christian polemic: (Kitab) al-Tasrif aw
al-Izhar aw al-Kassaf. In his view, this would be literature representative of “a tradi-
tion of Christian kalam in medieval Spain”, although there is no unanimity about this
among scholars. Burman, Religious Polemic, p. 38, and 171. According to Aillet, the des-
ignation Mozarab is found not in Andalusi sources to refer to autochthonous Christi-
ans but in Christian sources in which it is used to distinguish between the Christians of
these kingdoms and those from al-Andalus. Because of these considerations, from now
on I refer to them as Arabic-speaking Christians. Aillet, Cyrille and Gabriel Martinez-
Gros (intr.). Les Mozarabes: christianisme, islamisation et arabisation en péninsule Ibérique
(1xe—x11e siécle). Madrid: Casa de Veldzquez, 2010, pp. 2—5, particularly 3—4. The Tatlit
al-Wahdaniyya has recently been translated into English by Clint Hackenburg, see “Tath-
Iith al-wahdaniyya (The Trebling of the Oneness): Translated from Arabic.” In Yasmine
Beale Rivaya and Jason Busic (coord.). A Companion to Medieval Toledo: Reconsidering the
Canons. Leiden, Boston: Brill, 2018, pp. 238—262 and, in the same year appeared a study
and edition of the Arabic text by Pedro Monferrer-Sala (ed., stud. and trans.), and Pedro
Mantas-Espaifia (stud.). De Toledo a Cérdoba “Tathlith al-Wahdaniyya” (“La Trinidad de la
Unidad”): fragmentos teoldgicos de un judeoconverso arabizado. Madrid, Porto: Sindéresis,
2018.

38  Kassin, “A Study,” Vol. 1, p. 105 (Vol. 2, p. 303 Arabic).
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social ladder. As will be revealed below, social competition formed an import-
ant backdrop to the polemics in the kM, feeding the vindication of the religious
excellence and the nobility of the descendants of Hagar’s lineage who are the
Muslims.3?

A successful defence of a religious hierarchy in polemics in which Muslims
occupied the top position required specialized knowledge as well as some
training to which often only a few individuals among the elites had access.
Al-Qaysi refers to this aspect in passing upon hearing his Christian oppon-
ent’s proposal to polemicize some verses of the Qur’an. He recalls a Christian
who had asked the same question earlier and ended up converting to Islam.
However, as an argument not to discuss the Qur’an he also adds his oppon-
ent’s poor command of Arabic and, more importantly, the fact that the ruler,
who was to be present at the dispute, does not know the language of schol-
ars.*? The settings al-Qays1 describes are those of unofficial polemics (which
included disputes held in various private settings, but also those staged before
the king, before Christian knights or monks, in a castle or monastery, or in open
spaces, to cite a few possibilities).*! However, crucially, polemics in the Chris-
tian territories had a projection into the public sphere through official staging
and promotion, albeit participation in these gatherings, was usually limited
to educated people. Therefore, from Christian sources we know that Chris-
tian polemicists needed special permission to debate with Muslims and Jews.*2
An important consideration in this decision was that public defeat entailed a
risk believers could not run in a society with porous community boundaries.
Furthermore, a deeper knowledge of theological arguments and contact with
foreign knowledge could shake the foundations of the disputants’ beliefs and
lead them away from orthodoxy. Indeed, polemical encounters could affect the
communities involved, as evidenced by the preserved minutes of the Disputa-
tion of Barcelona (1263).*3 They could also cause social upheavals and be fol-

39  Theauthor is careful to elaborate a discourse which underlines this among a host of other
statements. This endeavour was even more important because of the growing Christian
interest in lineage, which would fully develop in the fifteenth century into concepts of
race and blood purity (pureza de sangre), especially of new Christians with a Muslim or
Jewish background. This line of thought has aptly been called “genealogical mentalities”
by Nirenberg. See, Nirenberg, David. “Mass Conversion and Genealogical Mentalities: Jews
and Christians in Fifteenth-Century Spain.” Past and Present 174, No. 1 (2002): 3—41.

40 Van Koningsveld and Wiegers, “The Polemical Works,” p. 180.

41 Ben-Shalom, “Between Official and Private Dispute’, pp. 23—71.

42 Sadan, Joseph. “Identity and Inimitability. Contexts of Inter-Religious Polemics and Solid-
arity in Medieval Spain, in the Light of Two Passages by Mose Ibn ‘Ezra and Ya‘aqov ben
El ‘Azar.” Israel Oriental Studies 14 (1971): 325-347.

43 See, Del Valle Rodriguez, Carlos. “La Disputa de Barcelona de 1263.” In Carlos del Valle
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lowed by attacks (for example, the burning of the Talmud after the Disputation
of Paris in1240), and lead to conversion. Although conversion would eventually
be imposed, the crossing of religious lines between Christians, Muslims and
Jews (even a reversion to a previous faith) was fairly common throughout the
Middle Ages. And polemics could play a decisive role in tipping the balance, as
was the case with the Jewish conversions to Christianity in the aftermath of the
famous Disputation of Tortosa (1413-1414). This Disputation was held less than
ten years after the copy of the kM was made by ar-Ragqili, and less than two days’
walk from Pedrola. In short, a convincing and reasoned refutation of a religious
opponent was a matter of the utmost importance. Among the Mudejars, it was
the educated elites responsible for the education of the aljamas who assumed
the task of composing and copying polemical treatises, mainly with their own
community and the reinforcement of group membership in mind.

2 Characteristics of Mudejar Polemics

Mudejar polemics share three fundamental characteristics of Muslim polemics
in the Peninsula in all periods: quotations from Jewish and Christian sources,
especially the Scriptures; the shifting alliances in the triangular relationship
between Muslims, Jews and Christians which strategically served the polemi-
cists’ purposes; and the use of languages other than Arabic, such as Hebrew,
Latin and Romance. On this first point, it must be said that quoting the Chris-
tian and Jewish Scriptures was a generalized practice in polemical writings,
already found among Muslims in the Peninsula from Ibn Hazm onwards. But,
while Ibn Hazm was primarily concerned with demonstrating the corruption
of the Scriptures and refuting their divine origin,** a later work like the Ta’yid
primarily focuses on refuting the Jews and Judaism through their own writings.
Scripture also figures in the treatises of al-Hazragl and al-Qurtubi, the latter of
whom says “[n]otice that I have written down for you in the Hebrew language
and the Aramaic language some of the scriptural evidence of the prophets sent
by God from the books in their (i.e. the Jews’) hands”*5 Al-Qaysi devotes an

Rodriguez (ed.). La controversia judeocristiana en Esparia (Desde los origenes hasta el siglo
x111). Homenaje a Domingo Murioz Leon. Madrid: Consejo Superior de Investigaciones
Cientificas, Instituto de Lenguas y Culturas del Mediterraneo, 1998, pp. 277—291.

44  Therefore, unlike some of his Muslim peers, particularly Malikis, who believed that the
Torah in the version the Jews held in their hands was of divine origin. See Adang, Muslim
Writers, p. 221.

45  Hackenburg, “Tathlith al-wahdaniyya,” p. 253.
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important part of his work to the discussion of the reasons for the division of
Christianity into various denominations, the dereliction of Christians from the
teachings of Jesus and, also, the contradictions between the Gospels. Even so,
the biblical quotations in the Ta’yid are the most abundant of those in all the
polemics written by Muslims in Christian territories.

Muslim polemicists dealt with non-Muslim scholars in various degrees and
forms. Sometimes their renderings reflect the Jewish and Christian sources
they quoted, as in the case of the misquotations of the Bible and the errors
in Christian doctrine in al-Hazragi.#6 On the other hand, Van Koningsveld and
Wiegers note that the ““quotations””
to have been taken literally from a Christian Arabic version of the Gospels”47
His “subtle ‘correction’” of the Arabic Gospels and their Islamization conforms
to the common practice of paraphrasing the Scriptures and adapting them to
the arguments of the polemicists.#® This does not alter the fact that Muslim
polemicists were concerned with fidelity to sources. For example, the author of
the Ta’yid quotes from the Bible giving chapter numbers to provide arguments

of a polemicist like al-Qaysi “are unlikely

which an adversary could hardly deny, so we can assume that he was work-
ing from a fragment of a complete copy of the Torah. What emerges is that
the polemicists were familiar with the fundamental knowledge of the other
communities, but there was a certain freedom in their interpretation of the

46 Which were taken over from al-Quti’s tract. As Burman points out, this is not an argu-
ment for casting doubt on the authenticity of this Christian work, but a reflection that this
form of quoting was a widespread practice among Christians. Burman, Religious Polemic,
pp- 66-68. Al-Qurtubi’s al-I'lam quotes from Christian works which, according to Thomas
Burman, might provide an answer to the strict Unitarian doctrine of the Almohads. For
example, the Tatlit embarks on an exercise in comparison between religions and refutes
Islam, but also includes a polemic against Judaism. The claim of the author is that the
revelation given to the Jews had been replaced by Christianity, and therefore Christians
must provide evidence of it. Burman, Religious Polemic, pp. 78-79. This is followed by a
challenge posed to Muslims by this anonymous author, demanding they provide evid-
ence against Christianity from sources, which Christians recognize as valid. Hackenburg,
“Tathlith al-wahdaniyya,” p. 253. Therefore, by the very nature of the source he refutes,
this anti-Jewish polemic forms an integral part of the discourse against Christians in al-
Qurtubi.

47  Van Koningsveld and Wiegers, “The Polemical Works,” p. 170. This can be seen in his ren-
dering of the Pater Noster which reads “Our Lord Who is in Heaven” (rabbana, instead of
our Father and as a “subtle ‘correction’” of the Arabic text of the Gospels, an Islamization
of the text, op. cit, loc. cit., note 27 and p. 171).

48  Van Koningsveld and Wiegers, “The Polemical Works,” pp. 171-172. As well as among those
in the Iberian Peninsula, this practice is found among Muslim polemicists in general, as
in the case of Ibn Hazm. See for some examples by this author, Adang, Mulsim Writers,
pp. 160-161.
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originals.*® Quotations from the Torah and the Gospels served them to sup-
port their arguments and, almost as importantly, to enhance their expert status
within their own group.

A second characteristic of the Mudejar polemic has to do with the rela-
tions between Muslims, Jews and Christians. Viewed from a historical per-
spective, these groups were dependent on each other, a situation which is also
reflected in their written corpus. The mere presence of a third group in the
polemics (even on the rhetorical level) was enough to promote resistant alli-
ances between the Muslim polemicist and his religious opponents. Therefore,
Muslims, Christians and Jews are mentioned together in many places in both
Muslim and Mudejar polemics. In fact, polemicists bring two of the three reli-
gious communities closer together by emphasizing the similarities between
their members and downplaying points of disagreement. In the remaining
group, the reverse is true and the boundaries are narrowed. The groups are stra-
tegically recategorized and, to achieve certain goals, opponents are sometimes
approached as “partners”. The Ta’yid gives an example of this when its author
states that the Jews killed Jesus and failed to show his mother due respect. This
claim runs counter the Qur’anic idea that Jesus did not die on the cross but only
appeared to do so. It is, however, consistent with the special respect shown by
Muslims to ‘Isa as prophet and to his mother Maryam. The statement reveals
support for Christian views and is reinforced by the quote from the prophecy
in Amos 2, where it says, “For three sins I will forgive the children of Israel, but
for the fourth I will not forgive them”. Now ask them, “What is the fourth sin
[...]?7%° According to this polemicist, the rejection of ‘Isa as a prophet is one
of the many transgressions of the Jews against God, which explain why “Allah
destroyed and annihilated them and cast them into Galiit [namely: the state
of submissiveness] which will endure to the Day of Resurrection”.5! Here the
Mudejars sided here with Christians against Jews, but did not hesitate to switch
sides elsewhere if the argument called for it.

Finally, Mudejar works use languages other than Arabic. Here again, Ibn
Hazm appears to be the first Muslim polemicist in the Peninsula to have

49  Burman shows an example of these dynamics in the case of the Mozarabs. See Burman,
Religious Polemic, particularly pp. 194-197 and passim and by the same author ““The Tath-
lith al-wahdaniyah” and the Twelfth-Century Andalusian-Christian Approach to Islam.”
In John Victor Tolan (ed.). Medieval Christian Perceptions of Islam: A Book of Essays. New
York: Garland, 1996, pp. 109-130.

50  Kassin, “A Study,” Vol. 1, p. 271 (Vol. 2, p. 428 Arabic).

51 Kassin, “A Study,” Vol. 1, p. 202 (Vol. 2, p. 365 Arabic). See also Kassin, “A Study,” Vol. 1,
pp- 242—244 (Vol. 2, pp. 403—404 Arabic) on the claims that Jews need to accept ‘Isa’s mes-
sage.
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provided Hebrew names and references from the Torah in Arabic script.>?
However, this does not prove that Ibn Hazm was well versed in these lan-
guages or had direct access to them.>® Indirect transmission of sources in
their original languages is also found in al-Hazragi, and in the Torah quota-
tions in Hebrew and Aramaic in the Tatlit rendered by al-Qurtubi; in all cases
in Arabic script.5* The Ta’yid also quotes from the Hebrew Bible in Arabic
script, a practice which evidence shows extended into the Morisco period, and
included Jewish texts, also in Hebrew, other than the Torah in Arabic script.
However, far more frequently, it is the Romance dialects which are written
in Arabic script (Aljamiado).55 The use of Aljamiado suggests the presence of
social strata in the Mudejar communities who had different levels of educa-
tion, as was with the Aragonese communities among whom Aljamiado was
widespread. A different access to knowledge might also explain the almost dir-
ect adaptation of al-Qayst’s Arabic treatise into Aljamiado.>¢ The number of
Aljamiado manuscripts of the Ta’yid among Muslims in the Christian territor-
ies also indicates a wide readership, who, according to David Nirenberg, also
possessed translations and adaptations of this work and gradually lost their

52 Adang, Muslim Writers, p. 133. Ibn Hazm also discusses the similarities between Arabic,
Hebrew and Aramaic, op. cit., p. 135.

53  Camilla Adang claims just the opposite, namely: that Ibn Hazm’s command of Hebrew
would have been insufficient “to study the Bible in its original version”, Adang, Muslim
Writers, p. 136. However, it is more plausible that his knowledge came from Muslim or
Jewish sources. See, op. cit. p. 135.

54  Colominas Aparicio, Monica. “Translation and Polemics in the Anti-Jewish Literature of
the Muslims of Christian Iberia: The “Conversion of Ka‘b al-Ahbar” or the “Lines of the
Torah”” Medieval Encounters 26 (2020): 443—476.

55  Although the use of Romance among Muslims would increase in the wake of conver-
sions to Christianity, and most manuscripts would be copied in Romance dialects from
1526 onwards, this is a situation, which some scholars date to before 1455. Wiegers, 1994,
Islamic Literature, pp. 67—68 and 200. See, among the many studies on the subject, the two
recent important contributions by Lopez-Baralt, Luce. La literatura secreta de los iiltimos
musulmanes de Esparia. Madrid: Trotta, 2009; and, Barceld, Maria del Carmen, and Ana
Labarta Gomez. Archivos moriscos: textos drabes de la minoria isldmica valenciana 1401
1608. Valencia: Universitat de Valencia, 2009 and by the same authors (intr, ed. and trans.).
Cancionero morisco: poesia drabe de los siglos xvy xvI. Valéncia: Angeles Carrillo Baeza,
2016. On the use of Aljamiado by Mudejars and Moriscos and, more particularly, its use
in the treatises of Mudejar polemics, see Colominas Aparicio, Monica. “Spanish Islam in
Arabic Script: Language, Identity, and Community Boundaries in the Literature of Reli-
gious Polemics of the Muslims of Late Medieval Christian Iberia.” Intellectual History of
the Islamicate World 7 (2019): 1-27.

56  The almost direct adaptation of al-QaysT’s treatise into Aljamiado from the Arabic is noted
by Van Koningsveld and Wiegers, “The Polemical Works,” p. 179.
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command of Arabic.5” Copyists, who could be professionals or combine this
task with other offices,5® not only changed the language but also adapted the
contents of the works, sometimes, simplifying them, sometimes, re-Islamizing
them (that is, addressing the own community to a greater extent). On occa-
sion, they echoed the anti-Jewish claims made by the majority Christian soci-
ety.5?

3 The Contents and Intellectual Milieu of the kM

Going solely by the title, the kM is a refutation of both Christianity and Juda-
ism. Most of the arguments against these two groups are consistent with issues
raised in other Muslim polemical treatises in the Iberian Peninsula, and these
too include quotations from sources such as the Scriptures.6® Actually, most
attention is paid to Christian questions or masa’il about doctrines such as the
incarnation, sonship and the hypostases of God, and to the practices of this
group rather than to Jewish beliefs, rituals and practices. The Torah is often
quoted, but not nearly as much as in the Ta’yid in which extensive quota-
tions from biblical testimonies predominate. Only twice does the author of
the kM quote extensively from the Book of Kings and the Book of Samuel
when he deals with Jewish claims linking the calamities in the world to the

57  Nirenberg, David. Neighboring Faiths: Christianity, Islam, and Judaism in the Middle Ages
and Today. Chicago, London: University of Chicago Press, 2014, p. 32 and note 42 in which
he refers to his earlier publication, Nirenberg, Communities of Violence, pp. 196-198.

58 Wiegers, Islamic Literature, pp. 201-202.

59  Here, I follow Colominas Aparicio, The Religious Polemics, pp. 9o—91.

60  Agood example is the evidence in the Gospel of Jesus as he being the one who had come to
take the throne of David, which is mentioned both in the work of an early eastern author
like the convert from Christianity to Islam, ‘All at-Tabarl and in the anti-Christian polemics
by al-Qaysi. ONB Ms AF 58, f. 42". See for this argument the edition and translation of at-
TabarT's ar-Radd ‘ala an-Nasara (The Reply to the Christians), in Ebied and Thomas (eds.).
The Polemical Works, pp. 129 and 131 (English), and 128 and 130 (Arabic). The issue had
already been referred to before at-Tabarl by al-Qasim b. Ibrahim ar-Rassi (168 H/785CE—
245H/860 CE) in his polemics against Christians (see, Thomas, David. “The Bible in Early
Muslim anti-Christian Polemic.” Islam and Christian-Muslim Relations 7 (1996): 29—38). In
at-TabarT’s ar-Radd, we find the argument, also to be found in the kM (ONB MS AF 58, f. 31
and ff), about Jesus being called “Son of God’, an expression which can be used to refer
to many others besides Jesus (see Ebied and Thomas, The Polemical Works, p. 131 (English)
and 130 (Arabic)). For the argument about David’s throne in al-QaysT’s polemic in BNE
MS 4944 see, Cardaillac, Denise. “La polémique anti-chrétienne du manuscrit aljamiado
n° 4944 de la Bibliotheque Nationale de Madrid.” PhD Diss., 2 vols., Université Paul Valéry
(Montpellier), 1972, Vol. 2, pp. 250251 (£. 97").
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sins of their forefathers.! Moreover, the author’s interest in polemicizing with
Christians is evident in his references to oral attacks by Christians and dis-
cussions with a certain Agustin, which are reminiscent of what is said in the
works by Arabic-speaking Christians mentioned above. The author of the xm
speaks of a triad of divine attributes—power, knowledge and will (qudra, im
and irada)—which he compares to the Trinity. The most decisive indication
of the attribution of these quotations to the works of Arabic-speaking Chris-
tians is that qudra, ‘ilm and irada coincide with the triad found in the Tat-
[it.52 However, a closer look into the arguments in the kM shows that the
polemical focus fluctuates between interreligious polemics and intra-religious
polemics with other Muslims.53 Throughout the kM, the author draws on
philosophy, and the natural sciences and especially uses logic as method to
inquire into theological questions and gives the forms of religious leadership
of most Mudejar traditionalist scholars (‘ulama’) a rap over the knuckles. As
well as the sacred scriptures (the Qur’an, the Torah and the Gospel), almost
a third of this polemic refers to the works of Aristotle (384—322Bc) and of
his well-known commentator the Andalusi Ibn Rusd (Averroes in the Latin
West, 520 H/1126 CE-595H/1198 CE).%* The question-and-answer format, direct
or indirect, not necessarily followed by elaborate answers, is used both to
present the arguments and flesh out the polemical claims of non-Muslims
and to belittle the inability of other Muslims to understand non-religious sci-
ences.

As noted, the evidence strongly suggests that the composition of the km
should be sought among Muslims in Christian areas. The most compelling evid-
ence is the verbal attacks on Muslims by Christians, including their insults.5°

61  TheTorahis quoted on an exceptional basis as the example of the purity of the Jews shows,
see, ONB MS AF 58, . 40".

62  Burman notes that it does not coincide with any triad on Oliver Du Roy’s list of triads
by Augustine. See Burman, Religious Polemic, p. 177, note 69 for the reference to Du Roy’s
work Lintelligence de la foi en la Trinité selon saint Augustin: genése de sa théologie trinitaire
jusq’en 391. Paris: Etudes Augustiniennes, 1966, pp. 537-540. A broader question emerges
asking to what extent the kM provides a response to these works and perhaps, also, to con-
temporary Christian works of polemics. I have noted elsewhere that there is insufficient
evidence to affirm this second possibility, and also that the kM shows closeness to the dis-
courses against Muslims and Jews by the Mendicant orders at the time. See, Colominas
Aparicio, The Religious Polemics, pp. 119-121.

63  Anexamination of the content reveals a distinction between these two types of passages
(a full summary of the chapters is in the Appendix).

64 ONB MS AF 58, f. 477, where we read: “Abti I-Walid ibn Rusd el-comendador fI al-matiq”.

65 For example, those calling them “dogs”, see ONB Ms AF 58, f. 60™". Also, the polemical
references to monks as in the example of the monk’s robes above in ONB Ms AF 58, {. 55".



20 INTRODUCTION

Other works, such as the Ta’yid, also refer to the presence of groups of Jews in
public spaces, the “meetings and dwellings” and attacks by the latter, some of
their adaptations in Aljamiado referring to attacks by Christians.66 The author
of the Tayid says “Jews say and argue ... the answer is to tell them ...";67 or,
“[n]ow what argument can you [that is, the Jews] produce (to refute this)?".68
He also records the reactions of the Jews after hearing the refutations of their
arguments by the Muslims, saying “[t]hey are irked by that and say that ...", or
“[n]othing remains to them save rebuke and silence”.6% These are interactions
easily understood in the context of Christian territories, where polemics served
to provide guidelines for behaviour as a good Muslim among non-Muslims, a
context which is also reflected in the language of the kM. The code-switching
between Arabic and Aljamiado in the kM can be placed within a tradition
of Muslim religious polemics which would have been in their final phase of
development in Arabic.”® It could be argued that the Aljamiado and the lin-

66  Kassin, “A Study,” Vol. 1, p. 105 (Vol. 2, p. 303 Arabic). In the incipit of the only copy dated in
886 H (= 1481CE), which retains the chapter division of the Arabic version of the Ta’yid
as found in ONB MS AF 58 and in RAH MS Gy. XXXI, FDHCA Ms L536 (Calanda, Fondo
Documental Histérico de las Cortes de Aragon), we read: “hay algunos dias cuando eran
presentes conpanas de cristianos i de los judios en las placas i-en os lugares i negaban al-
profeta Muhammad salla-llahu ‘alayhi wa sallam” [and that on some days, when groups
of Christians and Jews were in the squares and public places, they denied the Prophet
Muhammad salla-llahu ‘alayhi wa-sallam], FpHCA MS L536, f. 123".

67  “[L]osjudios diceny alegan ... la respuesta es que se les diga ...", BNE MS 4944, ff. 3V—4".

68  Kassin, “A Study,” Vol. 1, p. 202 (Vol. 2, p. 364 Arabic).

69  Kassin, “A Study,” Vol. 1, p. 129 (Vol. 2, p. 315 Arabic), and Vol. 1, p. 157 (Vol. 2, p. 330 Arabic).

70  Here I am taking the periodization given by Van Koningsveld and Wiegers in “The Polem-
ical Works,” pp. 193-197. Arabic Mudejar manuscripts, many of them still undiscovered,
served as models for the literary corpus of the Moriscos studied by the important scholar
Leonard Patrick Harvey, “The literary culture,” passim. In Aragon, Arabic manuscripts were
relatively scarce compared to manuscripts in Romance; the latter both in Arabic script
(Aljamiado) or in Latin script, and scholars agree on the Moriscos’ gradual loss of their
command of Arabic. However, the claim that the members of their communities were no
longer able to read and write the Arabic language should be qualified. There is growing
evidence that, after the late-15th century, Mudejars and Moriscos continued to use Arabic
until a late date. Recent discoveries provide evidence that, although Arabic was compar-
atively more widespread and its use lasted longer among the Mudejars of Valencia and
Granada, their Aragonese (and Castilian) co-religionists also engaged in the production
and consumption of Arabic manuscripts. Among the Calanda (Aragon) discoveries are
Arabic copies, including a Qur'an dated to the Mudejar period. See, Cervera Fras, Maria
José. “Un tratado juridico musulmén copiado por mudéjares aragoneses: descripcion de
los manuscritos del Muhtasar de al-Tulaytuli” Aragon en la Edad Media 8 (1989): 175—
184; especially pp. 167-169. Further evidence of the circulation of Arabic manuscripts is
provided by the studies just mentioned by Harvey and by Garcia-Arenal, Mercedes. “Los
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guistic alternation were the work of the copyist in an Aragonese context.” Yet,

there are arguments of polemics in the KM which depend on the dominance of

Romance, so we must assume that they were already in the original in the form
found here.”

71

72

moros de Navarra en la baja edad media.” In Mercedes Garcia-Arenal and Béatrice Leroy
(eds.). Moros y judios en Navarra en la Baja Edad Media. Madrid: Hiperién, 1984, pp. 11—
139; Wiegers, Islamic Literature; Barceld, and Labarta. Archivos moriscos; Miller, Kathryn.
Guardians of Islam. Columbia: Columbia University Press, 2008; Hofman Vannus, Iris.
“Historias religiosas musulmanas en el manuscrito mudéjar-morisco de Ocafia.” PhD Diss.,
Universidad Complutense de Madrid, 2001; Jones, Linda G. “Witnesses of God: Exhortat-
ory Preachers in Medieval al-Andalus and the Magreb.” Al-Qantara: Revista de Estudios
Arabes 28, No. 1 (2007): 73-100, especially pp. 79-85. A review of important publications
on the topic is provided by Garcia-Arenal, Mercedes. “Musulmanes arabéfonos y musul-
manes aljamiados.” Al-Qantara: Revista de Estudios Arabes 31, No.1 (2010): 295-310.

As I argue in Colominas Aparicio, The Religious Polemics, pp. 95, and 129-130, the hybrid
Arabic-Aljamiado in the sentences and the constant interspersion of Aljamiado words in
the Arabic text make the language used to be an intermediary version between Arabic
and Romance. In the kM the grammatical structure resembles modern Castilian (as for
example in “wa-lladi la ya‘Gdu de-las condiciones (Cast. de las condiciones) al-ahar laysa
yasbihahu ila al-ahar” [the one who does not possess the same status as the other, does
not resemble the other]). In turn, Aljamiado expressions seem to show influences from
the Navarrese-Aragonese dialects. For example, on ff. 607, the first letters of the possess-
ive pronoun “lures” (Eng. theirs) are distinguished. By the time the kM was copied (808 H/
=1405CE), ‘lur/lurs” had been increasingly replaced in the Navarro-Aragonese dialect by
the Castilian pronouns “su/sus’, but its use had been retained in the Occitan and Catalan
dialects. Pato Maldonado, Enrique. “Algo mas sobre la historia del posesivo lur.” Archivo
de filologia Aragonesa 66 (2010): 13—32. Often Aljamiado words are intended to clarify
meanings in translations from Arabic. What is referred to as “Latin” is Romance, as when
we read that “in Latin potency is ‘en potencia’” ONB Ms AF 58, f. 527. As Szpiech rightly
notes, latini or latiniyya could refer to spoken and written forms of Latinate language,
namely: Romance or Latin, as was the case of ladino from the twelfth century onwards,
although in most cases Romance was meant. Ambiguity also characterizes the uses this
word by Muslims in the Iberian Muslim territories such as Ibn Hazm, who, when referring
to a tribe in Cordoba says that they “cannot speak latiniyya well, but only Arabic”. This
is also evidenced in his dispute with the Jew Moses b. ‘Ezra. See Szpiech, Ryan. “Latin as
Language of Authoritative Tradition.” In Ralph J. Hexter and David Townsend (eds.). The
Oxford Handbook of Medieval Latin Literature. Oxford, New York: Oxford University Press,
2012, pp. 70—71.

As noted in Colominas Aparicio, The Religious Polemics, pp. 114-116, this is the case when
Christians claim that, in the verses about the birth of Immanue!/ to a virgin, “el” is one
of the names of God. The arguments given by the polemicist, among which is that “el” is
commonly used to express ownership, and that “sefioria” presupposes knowledge of the
meaning and uses of the definite article in one of its Romance variants. This can only
be feasible if we assume that it originated in Christian territories, where Romance was
spoken, and therefore that the original kM was already a hybrid.
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The treatises (magalat) of the gadi Abi 1-Abbas al-Lahmi a$-Sarafi add to
the evidence that the original composition of the kM should be place in the
Christian territories.” The identity of this gadr is unknown, but possibly he
belonged to the well-known family of the Sarafis.” Following a suggestion by
Van Koningsveld, Wiegers has noted the possibility that Aba I-Abbas al-Lahmi
a$-Sarafi was one of these gadis or alcaldes, particularly, the mid-fourteenth-
century Toledan alcalde “Hamete” (or Ahmad Sarafi). He also remarks that
the works of Hamete could have been slightly adapted later by an anonymous
author.”® I myself have adduced several arguments in favour of this identific-
ation and suggested the possibility that this Hamete alcalde could have been
a court physician to King Peter the Ceremonious (r. 1336-1387).7¢ This claim
is based on the mention in 1354 of a certain maestre Hamet Xarafi, or Sarafi,

73  ONBMSAF 58, f. 31"

74  Wiegers, Gerard. “Biographical elements in Arabic and Spanish anti-Christian and anti-
Jewish Mudejar writings.” In Ana Echeverria Arsuaga (ed.). Biografias Mudéjares o La
experiencia de ser minoria: biografias isldmicas en la Esparia cristiana, Madrid: Consejo
Superior de Investigaciones Cientificas, 2008, pp. 497-515; p. 507. There could have been
various branches of the same family, one living in Toledo and its surrounding area like
Valladolid and the another settled in Huesca. Unfortunately, the author of the kM is not
explicit about which passages belong to these treatises.

75  Wiegers, “Biographical elements,” pp. 506-507, note 28.

76  Colominas Aparicio, The Religious Polemics, pp. 107-109. There are indeed several argu-
ments, among the most suggestive the mention in a letter of 1351 to a certain Hamete
Xaraffi, or Sarafi, “moro alcall de los moros” [Moor, alcalde of the Moors], with houses
in Alcala (most likely, Alcala de Henares, in Madrid) which bordered the Jewish quarter
[“el aldarve de la juderia”]. Fernandez y Gonzalez, Francisco. Estado social y politico de
los mudéjares de Castilla considerados en si mismos y respecto de la civilizacion espariola.
Madrid: Joaquin Muiidz, 1866, p. 383. In Alcal4, the Muslim neighbourhood, the Jewish
neighbourhood and the houses of the “Cabildo”, or Chapter, of the Cathedral of Toledo
were adjacent to each other. Cf. with the urban geography of Alcala de Henares in the
fifteenth century as described in Roman Pastor, Carmen. “Alcald de Henares medieval,
aspectos de su geografia urbana.” Estudios geogrdficos 65, No. 256 (2004): 497-539; pp. 526,
532 and map on 518, where an alcalde named Hamete is also mentioned. Also, the signator-
ies to the minutes of meetings of a Muslim brotherhood in Toledo in the years 1402-1414
contain references to the fagih and imam Abi 1-Abbas Ahmad ag-Sarafi and to Ahmad
b. Abrahim b. Muhammad [al-Lahmi] a3-Sarafi. The name is transcribed in Arabic as
Abrahim with a hamza by Echevarria Arsuaga and Mayor. “Las actas de reunion de una
cofradia islamica de Toledo: una fuente para el estudio de los mudéjares toledanos. Afios
1402-1414." Boletin de la Real Academia de la Historia 207, No. 2 (2010): 257—293, pp. 285
and 288, pp. 268, and 272, corresponding to the respective translations. See also, Mayor,
Rafael, and Echevarria Arsuaga, Ana. “Hermanos y cofrades en la aljama de Toledo a prin-
cipios del siglo xv.” Anaquel de Estudios Arabes 26 (2015): 163-185, p. 179 and Echevarria
Arsuaga, Ana. “La autoridad de los cadies y sus circunscripciones territoriales: un estudio
comparativo entre Castilla y Granada.” In Ana Echevarria Arsuaga, and Adela Fabregas
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“moro habitador dalcala e fisich del senyor Rey” [Moorish inhabitant of Alcala
and physician to the king], found in the book of the treasurer of the Aragonese
King Peter the Ceremonious, Bernat d’Olzinelles.”” The document suggest that
Hamete provided his services, perhaps as a consequence of the displacements
of human capital caused by the outbreak of the Castilian civil war between
Peter 1 and Enrique 11 from 1351 onwards, and the depredations of the Black
Death in Castile from 1348-1351.78 It is my understanding that the mention of
the treatises of the gadi a$-Sarafi invests the polemical arguments in the kM
with religious authority helpful to the Mudejars who, after all, differentiated
themselves from Muslims elsewhere because of their submission to Christi-
ans. Ar-Raqili, and perhaps other Mudejar religious leaders like him, might have
found the perfect match between knowledge of the fundamentals of religion,
the Christians and Jewish sources and the requirements for a gadi.

The overall impression of the kM is that, although it builds a compelling
discourse, it displays an unfinished character.”® This suggests that the copy
of the xm and, I would argue, also the original composition, might well have
been composed in an educational setting (between teacher-student). It might

Garcia (coords). De la alqueria a la aljama. Madrid: Universidad Nacional de Educacién a
Distancia, 2016, pp. 297—320; p. 311.

77  Theking is paying Hamet the amount of 400 “sous barcelonesos” [i.e. a type of coin from
Barcelona] “an ayuda dalgunes despeses per ell fetes” [in recompense for some expenses
incurred by him] as registered on a receipt, “albara’, which the king “mana segellar ab lo
segell del seu anellet” [ordered to be sealed with the seal of his small ring]. Archivo de
las Cortes de Aragén, Real Patrimonio, Maestre Racional, vol. serie general (libros ordin-
arios de la tesoreria del rey) 336, f. 93". As noted in Colominas Aparicio, The Religious
Polemics, pp. 107 note 114, the references to the content of this document by Asuncién
Blasco Martinez are correct, but the folio number has to be rectified, cf. Blasco Martinez,
Asuncién. “Médicos y pacientes de las tres religiones (Zaragoza siglo X1v y comienzos
del xv).” Aragon en la Edad Media 12 (1995): 153—182, p. 165 and note 66. This Hamet,
physician to the king, has so far not been included in the most exhaustive studies car-
ried out about this family. Hence there is a possibility that these two “Hametes” were
one and the same person. If future discoveries confirm the identity of the gadr a$-Sarafi,
his work will need to be placed close to the courtly circles of the time. Hamete will be
the first Mudejar alcalde whom we know to have participated in polemical activities.
See, Colominas Aparicio, The Religious Polemics, p. 131. It is also possible that Hamet or
Hamete had been the first alcalde of the aljamas of Castile, although this supposition
cannot be confirmed at the moment. Torres Fontes, Juan. “El alcalde mayor de las alja-
mas de moros en Castilla.” Anuario de historia de derecho espariol 32 (1962): 131-182; p. 157
n. 25.

78  See, Colominas Aparicio, The Religious Polemics, p.108.

79  This is seen, for example, in that the topics are treated in chapters (bab), but following
no particular order, and with some repetitions (see the Annex for a full overview of the
chapters).
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represent an initial phase, composed from memory or oral notes, of the com-
position of a more extensive polemical work. The attribution of a pedagogical
purpose to this treatise would also explain the educational and undoubtedly
polemical tone of expressions like “if (they) say ... tell them ...", the clarifications
of arguments of the type “this means” or the illustrative examples provided
by the author. Adopting this stance, we could conjecture two main types of
audiences for this treatise, of which the Mudejar communities would be the
principal addressees and would have provided most of the arguments. The
audience would have been primarily a scholarly one, or composed of those
among the elites who were in the process of studying to achieve this status; the
rest made up of the ordinary believers. A mixed audience of individuals with
different levels of education can also be assumed for the Christians and Jews
whom the KM also mentions as its explicit audience. Cogently, an educational
context could also explain the fact that only one copy has been preserved. This
would be apposite for the kind of Arabic manuscripts owned by the Mudejars
and the Moriscos; as Van Koningsveld has convincingly shown, most Arabic
manuscripts owned by these communities were devoted to jurisprudence and
religious matters. However, the Arabic manuscripts owned by Jews covered
philosophy, the natural sciences or medicine.8° Looking at the later circula-
tion of the work, it is very tempting to make a reference to a certain Libro de
la disputa contra los judios y cristianos [Book of Disputation with the Jews and
the Christians] in the inventory of Arabic books found in the Morisco town
of Pastrana, as an indication of the possibility that it was also adapted into
Aljamiado.8! However, in the absence of concrete evidence, we cannot know
for certain whether this now lost “Book of Disputation” was the kM. Nor can
we exclude the possibility of a later Morisco ownership of the text. Among the
books handed over to the Inquisition in 1526 by two fagihs of Borja after their
conversion to Christianity, we find a “quitebul mugedala’, which probably does
not correspond to the Kitab al-Mugadala by Aba Hanifa.82 The striking corres-
pondence between the titles suggests that we might be dealing with the km.

80  SeeVanKoningsveld, Pieter Sjoerd. “Andalusian-Arabic Manuscripts from Christian Spain.
A Comparative Intercultural Approach.” In Joel L. Kraemer (ed.). Israel Oriental Studies
12. Leiden: EJ. Brill, 1992, pp. 75-110; pp. 87, 93 and passim. See also, Van Koningsveld,
Pieter Sjoerd. “Andalusian-Arabic Manuscripts from Medieval Christian Spain: Some Sup-
plementary Notes.” In Martin Forstner (ed.). Festgabe fiir Hans-Rudolf Singer zum 635.
Geburtstag am 6. April 1990 iiberreicht von seinen Freunden und Kollegen, 2 vols. Frankfurt
am Main, Bern [etc.]: Peter Lang, 1991, Vol. 2., pp. 811-823.

81  See Colominas Aparicio, The Religious Polemics, pp. 75—76.

82  Asnoted by Labarta Gdmez, Ana and Carlos Escribano. “Las bibliotecas de dos alfaquies



INTRODUCTION 25
4 The Author’s Defence of Philosophy

Philosophy is the backbone of the author’s discourse in the kM. It required an
advanced intellectual training which only an individual from the upper echel-
ons with access to an education beyond that of traditional institutions could
have acquired.3 Pertinently, a love of knowledge is dependent on leisure.34
These two conditions could only have been enjoyed by the wealthiest mem-
bers of the aljamas. Consequently, we are likely dealing with a religious leader
well-grounded in the sciences of the ancients, who felt he had sufficient mas-
tery of both subjects to integrate them into a coherent whole. To assume this
task a solid background would have been needed; not to mention the intellec-
tual courage required to challenge the foundations of Christianity and Juda-
ism in such a singular undertaking. The latter observation is probably also a
very apposite description of ar-Raqili, because he had the specialist intellec-
tual background and training essential to undertake making a copy of the text.

The author of the xM shows that he was familiar with Muslim philosophy
and with the practice of philosophy among Christians. The remark that Chris-
tians commonly refer to Ibn Rusd as the “commentator’, that is, “Aristotle’s
commentator”, betrays awareness of a well-known fact about philosophy and
of “the sciences of the ancients” in the Christian territories, namely: that for the
translations of Arabic originals, particularly in the twelfth and thirteenth cen-
turies, the commentaries on the works of Aristotle by Ibn Rusd formed their
most important basis. With the incorporation of a full new body of knowledge
into a Christian framework thanks to these translations, the task of applying
the dictum of Anselm of Canterbury’s (d. 1009) alternative title to his famous
Proslogion, “faith seeking understanding” ( fides quaerens intellectum), raised
questions about the relationship of natural philosophy to Revelation among
Christians. While acknowledging these challenges can be traced back to the
history of the so-called Latin Averroism between the thirteenth and sixteenth
century, this evolution does not concern us here. There are, none-the-less, two
aspects which seem of particular importance to our discussion and should
be mentioned. One is that, despite the passionate controversy aroused by the

borjanos.” Anaquel de Estudios Arabes 1 (2000): 355-367, pp- 358 and 365. See, Colominas
Aparicio, The Religious Polemics, p. 97.

83 See for the case of al-Andalus, Stroumsa, Andalus and Sefarad, particularly pp. 81-101.

84  Asnoted by Aristotle, who claims that leisure should be properly promoted when those
who occupy privileged positions acquire knowledge. Aristotle/Carnes Lord (trans. and
intr.) The Politics. Chicago: University of Chicago Press, 1984, Book V11, 15, 13344, partic-
ularly pp. 16-18 and p. 23.
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introduction of the logic, philosophy and the works of Ibn Rusd, this knowledge
did eventually become part of the curriculum of the universities and was there-
fore part and parcel of the intellectual baggage of the learned Christian elites.83
The other is the destabilization of classical understandings of authority which
involved the incorporation of sources other than the Scriptures; a destabiliza-
tion noted in the field of religious controversy, which Ryan Szpiech has called
the “crisis of auctoritas”86 This crisis, which was particularly marked in the
fourteenth century (the period in which the kM could have been composed),
occurred simultaneously with another trend—that of conversion, above all the
conversion of Jews to Christianity, but also affected Muslims. Therefore, the
notions of authority imbued in Christianity were challenged not only by the
growing use of philosophy, but also by other knowledge external to their com-
munities. Among these the extra-biblical sources of the Talmud, the Mishna,
in Judaism and the hadit, the sunna of Prophet Muhammad plus the Jewish
traditions (Isr@liyyat) in Islam, were some of the most influential.

One might wonder whether, when composing the kM, the author was grap-
pling with a sense of being at disadvantage vis-a-vis Christians, not only be-
cause of the exceptional conditions in their groups, but also because of the
privileged place of philosophy in the Christians’ training. One should bear in
mind that the Mudejars valued the adherence to the guidelines on the practice
of Islam of their co-religionists in Muslim lands, in which philosophy did not
figure in their educational models, a fact reflected in the curriculum of the insti-
tutions of higher education (madrasas).8” Reading between the lines, we can

85  Itis true that there was a disciplinary separation between philosophy and its related dis-
ciplines and theology (which by that time had also acquired the character of a discipline
in itself) and that they were taught in different faculties. Preserving such a separation
was understood to be important by authors who advocated the motto of “faith seeking
understanding” and had a profound impact on Christian thought, among them, that of
Thomas Aquinas. But it should also be noted that students of theology had previously also
enjoyed several years’ training in philosophy, logic in particular. This requirement was key
to the increasing influence of philosophy on theology, a deep influence so profound that,
as Edward Grant notes, “theology was often more natural philosophy than it was theology”.
Grant, Edward. A History of Natural Philosophy: From the Ancient World to the Nineteenth
Century. Cambridge: Cambridge University Press, 2007, pp. 248, 249, and 272—273.

86  Szpiech, Ryan. Conversion and Narrative: Reading and Religious Authority in Medieval
Polemics. Philadelphia: University of Pennsylvania Press, 2013.

87  In the case of al-Andalus, even at the dawn and later the full development of philosophy,
it remained a private activity. See, Stroumsa, Andalus and Sefarad, pp. 127, 134 and up to
p- 155 for philosophy under Almohad rule. A concise but useful overview on the subject of
learning and its institutions in Islamicate societies is provided by Brentjes, Sonja. Teaching
and Learning the Sciences in Islamicate Societies (800-1700). Turnhout: Brepols, 2018.
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see that the author of the kM considers this type of knowledge, particularly of
natural philosophy, as an attribute which places communities on an equal foot-
ing. However, while he seems to follow Alain de Lille in thinking that authority
(that is, Revelation and tradition) had a “wax nose” and that reason was the
ultimate arbiter and judge of evidence,38 he seems to go a step further in his
understanding that philosophy was not just the servant of Revelation: it was
also the touchstone for ultimately proving the true faith. Faith and philosophy
are not only in harmony, their authority as sources of knowledge is pretty much
the same. This was perhaps accompanied by the hope that the strengthening
of his own community could be more easily achieved by focusing his discourse
on authority at a time when auctoritas was being contested in the polemical
arena of society in which Christians were the majority.

5 Chapter Overview

The present book is divided into two main parts. Although the edition of the
text is a completely new undertaking, the content of the kM has already been
partly addressed in previous studies. The results of the existing literature will
be accepted and only be drawn into the discussion when deemed necessary or
to provide new data on specific issues.

The first part, “A Mudejar Microcosmos’, is the title in which the two afore-
mentioned aspects of excellence and knowledge systems are framed and elab-
orated. The first chapter examines both the author’s approach to the claims
to nobility and lineage which would become dominant in the Christian territ-
ories and investigates his focus on religious excellence. Christian and Jewish
attacks on Islam cited in the KM are often directed at the most sensitive issues
of faith. It is easy to see that demonstrating the superiority of one’s own group
and the nobility of one’s own lineage, and effectively refuting the attacks of
religious adversaries (Christians and Jews), if only rhetorically, overturned the
social hierarchy which punctuated the Mudejars’ day-to-day lives. Hierarchies
of religious excellence served as an important reminder that, in the end, what
would matter would be the place each group would occupy before God. When
read bearing in mind the increasing restrictions on the religious freedoms of
the Mudejars, we are certainly not too far wrong when we assert that, as a

88  Iamquoting Alain de Lille’s approach as found in Szpiech, Conversion and Narrative, pp. 67
and 187.
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religious leader, someone like ar-Raqili would have been exposed to questions
of authority among the elites and had a sound understanding of the needs of
the Mudejar communities, particularly of having the upper hand in the com-
petition for religious excellence with the other two communities. The kM’s
defence of Islam ensured that this was the case. Pertinently it also places par-
ticular emphasis on lineage, a notion which, I argue, is key to understanding
the author’s overall discourse.

In addition to paying attention to the KM’s ultimate goal of upholding the
honour of Hagar's lineage, the second chapter also addresses the author’s con-
struction of a discourse on authority in Islam. This is important as I also sug-
gest that notions of religious excellence and lineage might have served not
only to keep the faith of the group alive, but might also have had a particu-
lar significance for individuals who, like the author of the kXM, or the copyist
ar-Raqili, needed to move up a notch or two and forge ahead of other non-
Muslim members of the elite. The Mudejar intelligentsia, as noted, took on
the task of educating their co-religionists in the faith, but the example of the
KM and its use of both revealed sources and philosophy strongly suggests that
they might also have had their own ideas about how to make Islamic norm-
ativity fit the local contexts in which they lived. This difference is relevant to
the argument made here: that the KM was a product of (or was produced in
the milieu of) educated Mudejar elites. Bearing in mind this difference allows
us to appreciate the genuine effort of the elites to define frameworks of reli-
gious ethics and practice tailored to the needs of the members of their com-
munity. Cogently, this is an exercise, which helps us to move away from an
understanding of Mudejar Islam as a deviation and a consequence of decad-
ence.

A second issue to be addressed is how people like the author of kM set to
work at this time, and how this way of working, which relied heavily on certain
kinds of knowledge, language and philosophical tools, allows us to glimpse the
contours of his conception of the universe or his cosmology. No attempt will
be made to discuss the kM in the context of the Islamic tradition. Instead, an
attempt will be made to flesh out what is taken to be its own epistemology; an
exercise which might be especially valuable in illustrating the configurations
of Islamic knowledge in Christian territories. On the other hand, the analysis
will also include references to the sources used by the author of the kM, but
the citations will not be sought in the corresponding original sources. Prior-
ity will be given to the author’s method and approach, insofar as these are the
aspects which help to reveal the active agency of Mudejars in formulating their
own views on Islamic normativity and practice. This way forward is intended to
avoid what seems to be an even greater difficulty in the kM, one which is linked
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to the ways authorities and works are cited. By and large, a general correspond-
ence can be seen between the ideas as presented in the km and the ideas for
which the authors cited are widely known in the surviving originals. However,
it is an arduous, if not impossible, task to retrace the exact fragments as they
are too brief and the author’s rephrasing of them was often very liberal. The
differences with the originals are substantial enough to suggest that a more
appropriate question to ask is probably not a discussion of their authenticity
or origin but what function these quotations have in the discourse. In other
words, what we are interested in is discovering what the knowledge systems
behind the kM are. This line of thought also follows the guiding consideration
of trying to avoid falling into the trap in the study of Muslim communities in
Christian areas, that is, of looking for shortcomings in comparison to what are
seen to be “models” of knowledge; looking for what is missing from the latter
and, from this perspective, forever remaining at a disadvantage, rather than try-
ing to show what they contributed to the groups who used them and for whom
they were originally intended.

The second part includes the diplomatic transcription of ar-Raqill’s copy in
which an attempt is made to capture its linguistic usages as accurately as pos-
sible. The kM is an excellent source from which to learn about the characterist-
ics of the Arabic of the Mudejars in Aragon. Moreover, it offers enough material
for the potential enrichment of our knowledge of Andalusi Arabic; a dialect-
bundle which, as the editors of a recent grammar note, is very close to Old
Arabic and is among the earliest of which we have quite a few records.8® The
Mudejars’ geographical proximity to al-Andalus meant that the linguistic prac-
tices of their religious minorities often followed the path of their co-religionists
there, although the same caveats apply here as those stated previously with
regard to knowledge of Islam. Therefore, it is worth asking how did the Arabic,
alanguage deeply revered by Muslims because of its intimate connection with
the Revelation of Islam, in the kM, relate to Andalusi patterns. All the signs
point in the direction that this is a specimen of Andalusi Arabic, but a deeper
analysis also reveals a number of interesting linguistic features. Details will be
provided in due course but here it is suffice to say that masdar is used quite
regularly in the kM. In Andalusi Arabic (and in Neo-Arabic dialects, in gen-
eral), this usage tends to disappear in the lower registers, although it can be

89  Institute of Islamic Studies of the University of Zaragoza (ed.). A Descriptive and Compar-
ative Grammar of Andalusi Arabic. Edited by Institute of Islamic Studies of the University of
Zaragoza. Leiden, Boston: Brill, 2013, xii.
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found with some regularity in the upper register. The kM has turned out to be
an example of a remarkable dialectal variant in which different registers seem
to converge and overlap.

Overall, the kM is a challenging work and one which often resists an easy
interpretation. Lacking the original, it is impossible to determine why the
author deployed his discourse the way he did (that is, assess whether it reflects
his skills or does perhaps the text owe its present form to transmission?), but
a closer look clearly reveals that its readers also sometimes had difficulty pen-
etrating its obscurity. Translating a text which presents such challenges runs
the risk of over-interpretation for the sake of achieving fluency in English; a
temptation which might cause it to stray too far from the original meaning
intended by the author and, at the very least, strip the text of its most salient lin-
guistic features. The same can be said of an edition in which the Arabic would
be corrected both grammatically and in word diacritics ({gam and taskil), for
these would force substantial changes which, given their abundance, would
make it a different text. Instead, this new diplomatic edition of the manuscript
copy from Pedrola renders the text as faithfully as possible to the copy, and
from it appears a text with some notorious linguistic features which will surely
attract the attention of both Arabic speakers and scholars of Arabic. However,
they can also raise eyebrows at times, because of the challenges they pose,
therefore this edition is provided with an introductory study with a reasoned
explanation of the author’s understanding of the created world, of his cosmo-
logy, and how this is put to work in the polemical arguments against Christians
and Jews. This task unquestionably also involves a certain degree of decipher-
ing but, since the reader has the Arabic text at his disposal, consulting it might
serve to compare and contrast it and ultimately offer him an alternative under-
standing.

This introduction closes by noting that a work of the nature of the xM would
once have run the risk of being considered of secondary, even of insignificant
interest, as it would have been counted among the productions of the edu-
cated, yet subaltern-elite, in a Christian majority society.9° But the critique of
micro-history warns us of how skewed it is to approach the culture of ordinary
people as crumbling and a degradation of the dominant. Ginzburg’s scholar-
ship also sets a precedent for how enquiry into a single individual, one whose

9o  Here I use the term subaltern-elite in the sense in which various studies on subalterity
do, that is, to refer to those who have a privileged or powerful position within subaltern
groups, e.g. Pandey, Gyanendra (ed.). Subaltern Citizens and Their Histories: Investigations
from India and the USA. London: Routledge, 2010, p. 1.
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life and deeds had often been ignored, can offer a privileged vantage point from
which to examine the modes of thought and society of an era. This appeal to
a historical awareness of the past brings with it an important reminder of cur-
rent considerations about religious minorities. Cases such as the kM attest to
their sustained presence in the West and pose the researcher challenges com-
parable to Menocchio’s in seeking to integrate evidence of these groups into
historiographical accounts which traditionally assign them a marginal role in
the formation of western modes of thought. After all, the author, date and place
of composition of the kM are unknown and this Muslim attack on Christians
and Jews opens a door into the microcosm of an individual who “articulated
the language that history put at his disposal’,®! a language which unfolded
within the flexible but finite confines of the cultural framework of the time.
The singular voice of the author echoes throughout what would prove to be
an exceptional composition, whose study leads the modern reader into the
cosmos and the ways of thinking about others of those who shared his social
conditions. The Pedrola copy reveals this in a discourse which straddles differ-
ent fields of knowledge and addresses different types of audiences (Christians,
Jews, Muslim intellectuals and ordinary believers). It also suggests possible
challenges affecting the understandings of Mudejar authority in a context char-
acterized by change in which the blind adherence to tradition proposed by the
traditionalists within Islam could have been checked. This question (whether
or not to adhere to tradition) occupies much of the author’s arguments and,
judging by the copy, it seems to have remained relevant even in the time of
ar-Raqili. Hence, we can argue that, although the lack of certainty about its
authorship makes analysis difficult, the copy of ar-Raqili opens important aven-
ues of research into the negotiation of Mudejar identities and their ways of
understanding Islamic beliefs and practices.

91 Ginzburg, Carlo. The Cheese and the Worms: The Cosmos of a Sixteenth-Century Miller (Il
formaggio e i vermi: Il cosmo di un mugnaio del ’500, (trans. from the Italian by John and
Anne Tedeschi)). Baltimore: The Johns Hopkins University Press, 1980, XXI. As Lazarus-
Yahfeh perceptively notes, the language which history put at the service of someone like
Menocchio sometimes drew on notions which had their origins in Islam. Lazarus-Yafeh.
“Some Neglected Aspects,” p. 66.
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CHAPTER 1

A Scholarly Defence of Religious Excellence

The present study is informed by the understanding that the polemical dis-
course of the kM is a product of learned Mudejar elites.! To substantiate this
claim, this chapter will closely examine a key rhetorical thread in the xm:
religious excellence. As were nobility and lineage, religious excellence was of
importance to the Mudejar elites. It is my contention that the discussion of
these notions in the kM would have had an especial appeal to the educated
elites in a courtly environment such as that of King Peter the Ceremonious,
in whose vicinity both the composition of his original and the treatises, or
magqalat, of the gadi a$-Sarafi would have seen the light of day. As will emerge,
hierarchies based on religious pre-eminence, nobility and lineage are stressed
here and in other polemics such as the Ta’yid. This theme struck a chord in a
Christian society which was increasingly concerned with these issues and in
which groups were competing for social mobility. The aim is to shed light on
the author’s claims as being part and parcel of the discourses of the leaders in
his groups. I argue that, in view of these considerations, placing one’s own com-
munity at the apex of a hierarchy before God was in all likelihood a driving force
behind the composition of the km. There are sound reasons for reading the
discourse in the KM against an environment which can be regarded as a small-
scale laboratory for the dynamics of exclusion and inclusion of communities.
Various examples attest to the close collaboration and participation of Mude-
jars in intellectual ventures with educated Christians and Jews, incontestably
showing they cultivated various fields of knowledge through networks, which
included their own Mudejar communities as well as Muslims in Muslim lands.
An outstanding example of a Muslim-Christian collaborative enterprise is the
elaboration of a now lost trilingual (Castilian, Latin, Arabic) Qur’an by the fagih
Yca Gidelli, (fl. 1450), composed conjointly with the Christian theologian Juan
de Segovia, (d. 1458).2 Other data show that a number of Castilian Jews com-
missioned copies from Muslims in Granada, and they even established friendly
relations with each other, for instance, that between Yasuf b. Waqqar of Toledo

1 An early version of this chapter was presented at the Frankel Institute Symposium (Session
3: Identity through the Lens of Polemics), University of Michigan, 27 March, 2019. I thank the
organizers and the participants for their comments and suggestions.

2 This is discussed at length by Wiegers, Islamic Literature, passim.
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(fl. 14th c.) and Ibn al-Hatib, (714776 H/1317-1374 CE).3 Close relationships were
also cemented between Jews and Muslims in the Christian territories as evid-
enced among other sources by a copy of Ptolemy’s, Almagest dedicated to the
Jewish astronomer Jacob Corsonno, or Corsino, in 1381. Corsonno, is famous for
having collaborated for fifteen years with Pere Gilbert, and Dalmau Sesplanes
on the astronomical tables commissioned by Peter the Ceremonious,.* The
colophon of this manuscript copy of the Almagest has rarely been discussed by
scholars, who have more often been concerned with language issues and with
the filiation of the manuscripts of this work. A close examination, however,
does provide evidence that among Corsonno’s, collaborators were Jews, Chris-
tians and Muslims.>

3 Garcia-Ballester, Luis. “A marginal learned medical world: Jewish, Muslim and Christian med-
ical practitioners, and the use of Arabic medical sources in late medieval Spain.” In Luis
Garcia-Ballester et al. (eds.). Practical Medicine from Salerno to the Black Death. Cambridge:
Cambridge University Press, 1994, pp. 353—394; p. 373 and note 64. Baer notes that this Yasuf,
or Joseph, should not be identified with the well-known philosopher and mystic who was
his contemporary, but claims that this Joseph was active in and undertook his journey to
Granada, in the reign of Henry 11 of Castile, (1366-1367) and not of Peter the Cruel (1350-1369),
as Melchor M. Antuiia has stated in an earlier publication, see “Una version arabe compen-
diada de la “Estoria de Espaiia” de Alfonso el Sabio.” Al-Andalus 1, No. 1,1933: 105-154. However,
his argument supporting this assertion is not compelling. See Baer, Yitzhak Fritz. A History
of Jews in Christian Spain (trans. from the Hebrew by Louis Schoffman), 2 vols. Philadelphia:
The Jewish Publication Society of America, 1992; Vol. 1, p. 367 note 53. The dates given by
Garcia-Ballester are specific and even earlier (fl. 1312-1340), which would place Joseph in the
reign of Alfonso XI (1. 1312-1350), which does not tally with Antuiia’s claim that the encounter
with Ibn al-Hatib, took place after 749 H/1348-1349 CE, nor with the date of the copying of a
manuscript by Yasuf b. Waqqar b. Masa from Toledo or Seville in 1358 (Mss Munich 230); see
Antuiia, “Una version arabe”, pp. 114-115.

4 In the introduction to the astronomical tables (in Hebrew and Catalan, respectively), Cor-
sonno, is called ‘Ya'aquv Corsino, yehudi mi-Sefarad’ and ‘Maestre Jacob Corsono, jueu d’Es-
panya’. See Feliu, Eduard. “Catalufia no era Sefarad. Precisiones metodoldgicas.” In Museu
d’Historia de Catalunya (Barcelona) and Museu d’Historia de Catalunya (Barcelona), Com-
panys, Mariona (coord.). La Cataluiia Judia: [Exposicién]. Museu d’historia De Catalunya
(Barcelona). Barcelona: Generalitat de Catalunya, 2002, pp. 24-35; p. 29 and note 22, apud
Pere 1v/José Maria Millas Vallicrosa (ed.). Las tablas astronomicas del Rey Don Pedro el Cere-
monioso: Edicion critica de los textos hebraico, cataldn y latino, con estudio y notas por José M@
Millds Vallicrosa. Madrid: Consejo Superior de Investigaciones Cientificas, 1962, pp. 103 and
124; notes which “‘obviously’ do not ‘refer to any territory of the Catalan-Aragonese crown’
but to the place of origin of Corsino, that is, ‘Andalusia’” (my translation of Feliu, La Cataluria
Judia, p. 29: “‘Ni Espafia ni su equivalente hebreo Sefarad, se referian obviamente a ningtin ter-
ritorio de la Corona catalanoaragonesa para indicar el lugar de origen de este maestro judio,
que era segun parece, Andalucia’”).

5 An exception is Paul Kunitzsch, who provides a free but abbreviated English translation of its
remarkable contents. Here, I provide my own transcription of the Arabic based on the digit-
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In this colophon, a certain Ahmad b. Ahmad b. Salama as-Sinhagi® al-Muha-
girl, refers to Corsonno, as his “master” and “teacher”. We do not know the
identity or exact origins of this Muslim, but we do know that, at that time,
it was not uncommon for Muslim scribes who worked for Jews to use either
the Creation date or double dating (Creation-Higr1), as al-Muhagiri, did.” Al-
Muhagiri, could have been a Muslim slave or a redeemed slave,® but he might
also have been a free Muslim or Mudejar.® If we go by the dates, we could say
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The nisba of the Muslim scribe, al-Hagiri, should be amended to al-Muhagiri, cf. Kunitz-
sch, Paul. “A Hitherto Unknown Arabic Manuscript of the Almagest.” Zeitschrift fiir Geschichte
der Arabisch-Islamischen Wissenschaften 14 (2001): 31-37; p. 32.

6 The manuscript is damaged at this point, but most likely it should read as Sinhagi. On the
other hand, al-Muhagiri is clear.

7 Van Koningsveld, “Andalusian-Arabic Manuscripts from Christian Spain. A Comparative In-
tercultural Approach,” pp. 89—9o.

8 See, for example, the cases mentioned by Jean-Pierre Molénat following Pascal Buresi in
“Lélite mudéjare dansla péninsule Ibérique médiévale.” In Filipe Themudo Barata (ed.). Actas
do coloquio Elites e redes clientelares na Idade Média. Problemas metodoldgicos. Lisboa: Edi-
coes Colibri; Centro Interdisciplinar de Historia, Culturas e Sociedades da Universidade de
Evora: Evora, 2001, pp. 45-53; p- 12 and note 22.

9 Itis my assumption that he might have lived among Christians long enough to have adopted
some of their usages. Although I do not have any conclusive proof, it is remarkable that the
scribe (who would have needed some mathematical knowledge to complete the task before
him) could have been mistaken in one place, confusing the 7 for the 8, and that the date is
provided using a mixture of Christian and Arabic numerals. UPenn LJs 268, f. 132" (= 98): 883;
the date was, indeed, 783. Those who have learned Arabic as a second language know that this
is a common mistake among students and in this instance strongly suggests the influence of a
Christian environment. On the other hand, the scribe of UPenn Ljs 268 did not give any hint
that he was, or ever had been, a slave. Furthermore, a Christian environment might account

for the spelling Batlaymas instead of Batlamys in certain places. See the remarks on the lat-
ter use are given by Kunitzsch, “A Hitherto,” p. 33 and note 12.
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that al-Muhagir1’s, mindset was Islamic and, even though he was working in
Christian Zaragoza (“Saraqusta”), he places the city in “al-Andalus”.1® Whatever
al-MuhagirT’s, origins might have been, we can safely assume that he belonged
to the circle of Corsonno’s, collaborators on account of his claims that he was
under the orders of “their common lord” (“mawlana”), the “sultan”, Don Pedro,
king (“malik”) of Aragon, and “wali” of Barcelona. It is highly suggestive to think
that al-Muhagiri would have known Hamete (perhaps our Hamete), who was
working as the king’s physician around the same time, and that they exchanged
views on science, for example, on astronomy, a subject the kM touches on. Con-
jecture aside, it is not beyond the bounds of possibility to assume that someone
like Hamete had a pretty direct knowledge of Christian and Jewish thought
and practice, not to mention contact with Christians and Jews as possible col-
laborators and interlocutors, not just as religious adversaries and professional
competitors.

However, just as collaboration insinuated itself under the patronage of the

S

Christian “sultan” of al-Muhagir], so did its antithesis, competition. Ordinary

Mudejar families,!! as were their wealthier compatriots, were in competition
with each other to maintain and increase their power and prestige.!? This com-
petition could occur in different social spheres if we take into account the
profiles of individuals such as Hamete, who exemplified the widespread cus-
tom of pursuing multiple occupations in the Middle Ages. In Hamete’s case,
his two professions do not seem to have been foreign either to the Mudejars or
to the Sarafis. Another member of this family, Abraham Xarafi, had a very sim-
ilar profile, as he was not only an alcalde but also an alfaqui ( fagih), physician
and servant of the archbishop of Toledo, Alfonso Carrillo.!® Such dual positions

10  Asa counterpoint to the previous example discussed by Feliu above, and without dispar-
aging what Corsonno’s origins might have had, the present example shows that references
to al-Andalus here could designate divergent geographical realities.

11 Catlos, Brian. “The de Reys (1220-1501): The Evolution of a “Middle-Class” Muslim Family
in Christian Aragén.” Viator 40, No. 2 (2009): 197—219.

12 Well known here are the cases of the Sarafis and the Bellvis. Echevarria Arsuaga, “De
cadi a alcalde mayor,” No. 1 (2003a) and No. 2 (2003b). See also among other sources the
publications of Jean-Pierre Molénat, “Une famille de I'élite mudéjare”. Mudejars estab-
lished in-group networks of power and collaboration with the Christians from whom they
received privileges which were customarily transmitted from one generation to the next.
See, Ortego Rico, Pablo. “Elites y conflictividad en el seno de las aljamas mudéjares castel-
lanas a fines de la Edad Media: exencién tributaria y redes clientelares.” Hispania 75, No.
250 (2015): 505-536.

13 We have also noted a faqih from Pedrola who travelled around the Mediterranean, on
the first occasion to visit Alexandria and Jerusalem in 1350, and on the second in 1362
on pilgrimage to Mecca with his wife; both times with a royal safe-conduct from Peter
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were also found among the well-to-do Mudejar family of the Bellvis. A striking
example is that of Faraig de Bellvis (fl. 1339-1387). Faraig was a contemporary
of the copyist of the kM and, like Hamete, was linked to the court of Peter the
Ceremonious, as a menescal (or veterinary surgeon),' but also holding the pos-
ition of gadr, or judge® of the various aljamas in the kingdom in 1365.16
Mudejars also competed directly with the Christian and Jewish elites. In the
case of Aragon which concerns us, competition with the Jews should be under-
stood by taking into consideration two important differences between these
two religious minorities in the region. The first is the stratification in the repres-
entative bodies of the groups which, in the case of the Mudejar aljamas, seems
to have been applied to a lesser degree than in the Jewish communities (atleast
in terms of the functions entailing formal recognition, for example, the Jewish
mayores, mediocres and menores). Importantly, in Aragon the Muslim milit-
ary nobility “had vanished without a trace”,'” something that cannot be said
of Castile, where the Mudejar royal knights appear to have been a short-lived,
ad hoc phenomenon.!® The second important difference between the groups
was wealth.!® Various Jewish families of noble status lived in regions like 14th-

the Ceremonious. His name was Abulfaquen/m Abenamir and he was a vassal of the
count of Luna, who interceded on his behalf. The documents are in Archivo de la Corona
de Aragdn (aca), Cancilleria, reg. 890, f. 156" and reg. 1183, f. 127 v. See Ferrer i Mallol,
Maria Teresa. Els sarrains de la corona catalano-aragonesa en el segle x1v: segregacio
i discriminacio. Barcelona: Consell Superior d’Investigacions Cientifiques, 1987, pp. 141
and 145. I thank Ana Echevarria Arsuaga for the reference to an individual whose back-
ground and social position make him a suitable candidate to have composed a work of
religious polemics. Only future discoveries will be able to confirm this interesting possib-
ility.

14  Cifuentes, Lluis and Carmel Ferragud (coord.). MedCat: Corpus Medicorum Catalanorum,
University of Barcelona and University of Valencia, 2020—nhttps://medcat.sciencia.cat
MedCat-noma3i54 [17 January 2021].

15  Harvey, Leonard Patrick. Islamic Spain, 1250 to 1500. Chicago: University of Chicago Press,
1990, p. 127.

16  Catlos, Brian. Muslims of Medieval Latin Christendom, c. 1050-1614. Cambridge: Cambridge
University Press, 2014, p. 185.

17  Boswell, John. The Royal Treasure: Muslim Communities under the Crown of Aragon in the
Fourteenth Century. New Haven, London: Yale University Press, 1977, p. 42.

18  For the process of disappearance or assimilation of the Muslim knights in the service of
the Castilian kings in the 15th century, see Echevarria Arsuaga, Ana. Knights on the Fron-
tier: The Moorish Guard of the Kings of Castile (1410-1467). Leiden, Boston: Brill, 2009, p. 201
and ff-

19 Lourie, Elena. Crusade and Colonization: Muslim, Christians, and Jews in Medieval Aragon.
Aldershot: Variorum, 1990, pp. 35—36. There was a judicial branch which operated on the
local level but can also be seen to have been in charge of administering justice in various
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century Aragon,?? where there were undoubtedly also Mudejar families who
enjoyed wealth similar to that of the Jews and later Conversos (Jewish converts
to Christianity). This prosperity is illustrated, for example, by the case of Yanina
and her daughters, members of the Serrano family and inhabitants of Palencia
in Castile, who, in 1496, sold some land (or caballerias) to the Converso Calat-
rava family for a significant sum of money.?! In general, however, it would be
safe to say that the percentage of Jews mixing in the upper echelons of Chris-
tian society was higher than that of the Mudejars.

The author of the kM might have been both a physician and a religious leader
of the Mudejars, as were Hamete and other Mudejars, but we cannot say this
for certain.?2 He does show a familiarity with medical matters, or at least dis-
plays an interest in matters related to this profession, as evinced by a number of
statements derived from the Hellenistic tradition about foetal growth and phle-
botomy.22 These and other references are, however, too general to allow us to
draw firm conclusions about the author’s profession, especially because med-
ical knowledge was widespread at that time.2* However, I do want to point out
something to which I return later: the remarkable coincidence of sources which
deal with medical knowledge, natural philosophy and physics in the kM, and
mentions of tools such as the polishing-wheel (tabit min as-saqil) or of mater-
ials (such as metals, ametales). I would like to argue that these latter references

communities throughout larger areas of the territory plus an executive branch in charge
of implementing judicial decisions.

20  Baer, A History of Jews in Christian Spain, Vol. 1, p. 92 and p. 105. Among the references
provided on p. 92 n. 38, those to documents 65, 66 in his earlier publication are particu-
larly relevant to the period under discussion here. See Vol. 1 of Baer, Yitzhak Fritz. Die Juden
im Christlichen Spanien. Erster Teil. Urkunden und Regesten: Band 1—Aragonien und Nav-
arra; Band 11—Kastilien/Inquisitionsakten. Berlin: Akademie Verlag; Berlin: im Schocken
Verlag, 1929-1936.

21 Archivo de la Catedral de Palencia, Leg. 3, Doc. 22, ff. 1™—3".

22 For the knowledge and the practice of medicine among the Moriscos, see the various
publications by Luis Garcia-Ballester, Historia social de la medicina en la Esparia de los
siglos 13 al 16. Vol. 1: La minoria musulmana y morisca. Madrid: Akal, 1976; and by the
same author, “El sanador morisco entre el empirismo y la ciencia médica escolastica”. In
Camilo Alvarez de Morales (coords.). La medicina en al-Andalus. Granada: Fundacién Leg-
ado Andalusi, 1999, pp. 277—302; and “The Inquisition and minority medical practitioners
in Counter-Reformation Spain. Judaizing and Morisco practitioners, 1560-1610.” In Luis
Garcia-Ballester. Medicine in a multicultural society. Burlington VT: Ashgate, 2001, pp. 156—
191, and his other contributions in this publication.

23 See, for example, the passages on phlebotomy quoting Galen on f. 487, and f. 57+ for Aris-
totle’s views on the foetus’ development.

24  See, for example, Lindberg, David C. (ed.) Science in the Middle Ages. Chicago, London:
University of Chicago Press, 1978.
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could also have had a particular meaning among the elite, as well as appealing
to the communities whose members were often in direct contact with manual
trades. It should be noted that the profession of veterinarian shared a guild with
that of blacksmith and, as Nirenberg recalls, blacksmithing was one of the most
prominent trades among the Mudejars of Aragon. In Daroca (less than a day’s
walk from Pedrola), the Mudejars had a monopoly on blacksmithing, a situ-
ation which led to disputes about greater welfare in Christian society at large.25
So, in using them the author of the kM might have had certain goals in mind,
such as facilitating the understanding of arguments in polemics for a middle
class who lacked the specific training of the fagihs but was not necessarily illit-
erate.

The appeal of the KM to the authority of a judge, a3-Sarafi, a possessor and
himself the embodiment of authority in Muslim groups, could have been inten-
ded to confer extra authority on the kM author’s endeavour and indirectly sanc-
tion his sources, including the philosophical ones discussed below. If we add to
this the identification of this judge with the Castilian alcalde, Hamete, it is pos-
sible to argue that the author might also have been appealing to those in the
elites with whom he might have shared views. His strategy to achieve his goal
would therefore have consisted of appealing to the auctoritas of an individual
of special relevance in the community who, in the present case, also enjoyed
great respect and esteem among his co-religionists. The respect and esteem the
author of the KM shows ag-Sarafi is crystal clear from the beginning of the km
when he heaps praise of this judge, addressing him as “the most distinguished”
(al-agal) and “noble” (al-hastbh).26 It does not seem too speculative to say that
KM readers would not have missed the author’s play on words, in particular
between the nisba of the gadi a$-Sarafi (indicating his origin in al-Jarafe, as-
Saraf) followed immediately by the Arabic title, arif, which means noble, but
also singles out a descendant of Muhammad. His words undoubtedly betray
a desire to reinforce the Mudejar feeling of superiority over other communit-
ies. Consequently, in the following sections attempts are made to contextualize
these concepts as part of broader discourses on religious excellence, nobility
and descent which forged their meaning at the intersection of Mudejar thought
with Jewish and Christian views on the same subjects. With a view to shedding
light on these dynamics, Section 1.1. analyses contested views on nobility and

25  Nirenberg, David. “Muslims in Christian Iberia, 1000-1526: varieties of Mudejar experi-
ence.” In Peter Linehan, Janet L. Nelson (eds.). The Medieval World. New York: Routledge,
2001, pp. 60—-76; pp. 64-65.

26  ONBMSAF 58, f. 31V
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lineage among the elites and Section (1.2.) deals with lineage and nobility as a
subject in religious polemics.

1 Contested Claims to Noble Descent in Christian Iberia

Let us now take a brief look at nobility and descent as notions contested by
the various communities in Christian territories. This entails an examination of
three aspects: a) claims to noble descent among Muslims; b) the noble origins
of and the competition between the Mudejars and Jews for religious excellence;
c) the increasing prominence given nobility and lineage in Christian discourses
about those newly converted from Islam and Judaism, and about the latter’s full
acceptance by the Christian community.

a) Reviewing the first aspect, ancestry was important to Muslims, with des-
cent in Muhammad’s family, or akl al-bayt, as the element that shaped the
social configurations of the community. The force of $arifism in the Muslim
West can be seen in celebrations such as the birthday of Prophet Muhammad
(mawlid an-nabr), which was introduced into Ceuta by Abu 1-‘Abbas al-‘Azafi
(557—-633 H/1162—-1236 CE),%” and in a Muslim rhetoric laden with references to
noble origins which maintained a currency until a late period, and even inter-
twined with the eschatological perspectives of the Moriscos.?28 An example
of the importance of nobility is given by the 16th-century Castilian Morisco
known as Mancebo de Arévalo, who informs us that he served on a “commit-
tee ‘of the nobility of this kingdom of Aragon’ (meaning of course, the Muslim
nobility)”, which he assisted in the elaboration of alaw code in the vernacular.29

27 For a monograph on this celebration in the Muslim West, see Kaptein, Nico. Muhammad's
Birthday Festival: Early History in the Central Muslim Lands and Development in the Muslim
West Until the 10th/16th Century. Leiden: E.J. Brill, 1993, particularly pp. 7696 for its begin-
nings in Ceuta. I thank one of the anonymous reviewers of this book for this reference.

28 These claims were sometimes connected to messianism. See, Garcia-Arenal, Mercedes.
Messianism and Puritanical Reform: Mahdis of the Muslim West. Leiden, Boston: Brill, 2006,
particularly Chapter 8. Also, Powers, David S. Law, Society and Culture in the Maghrib 1300
1500. Cambridge: Cambridge University Press, 2002, pp. 13-14 and Chap. 5 (pp. 167—205).
Garcia-Arenal, Mercedes. “Shurafa in the Last Times of al-Andalus and in the Morisco
Period: Laylat al-mawlid and Genealogies of the Prophet Muhammad.” In Kazuo Mor-
imoto (ed.). Sayyids and Sharifs in Muslim Societies: The Living Links to the Prophet. Lon-
don: Palgrave-Macmillan, 2012, pp. 161-185.

29  Harvey, Islamic Spain, p.107.
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Nobility therefore served as a criterion to configure Muslim identities in a
comprehensive sense and to promote the maintenance of roles reserved for cer-
tain members of the community. Furthermore, it also played a role in delineat-
ing differences between individuals within Christian society. Membership of
certain Muslim lineages for generations could facilitate integration into Chris-
tian structures or improve the conditions of converts from Islam, the so-called
conversos de moro (or conversos de judio, when they were of Jewish origin).
The Muslim aristocratic families, particularly those of the kingdom of Granada,
could be admitted to the rank of knighthood (hidalguia), either by proof of
their conversion before the conquest of the kingdom or by their descent from
noble Muslim lineages proving their service to the Crown.3° The Venegas fam-
ily is an example.?! Especially after the expulsions in 1609-1614, their status as
a sarif family was sometimes extremely important to peninsular Muslims who
landed on the North African coast.32 Take, for instance, the Murcian Morisco of
Sarif descent, Muhammad b. ‘Abd ar-Rafi‘, who devoted a treatise to the discus-
sion of the Sarif lineages of the Andalusi as a refugee in Tunisia.3® The example
of Ibn ‘Abd ar-Raff is similar to those of other Moriscos (or Andalusi) who had
to contend with the opposition of the local surafa elite—for example, in places
like Fez, where local Jews who had converted to Islam a long time ago were still
not accepted as fully fledged Muslims (the bildiyyuin)—showing that, although
origin could enhance social integration, it could also be a source of conflict
within the Muslim community itself and serve to highlight in-group boundar-
ies.34

30  Garcia-Arenal, Mercedes, and Fernando Rodriguez Mediano. The Orient in Spain: Conver-
ted Muslims, the Forged Lead Books of Granada, and the Rise of Orientalism (trans. from the
Spanish by Consuelo Lépez-Morillas). Leiden, Boston: Brill, 2013, p. 67 and, more generally,
Chapter 3 about the noble families, pp. 65-94.

31  Harvey, Leonard Patrick. “Yuse Benegas, un moro noble en Granada bajo los Reyes Catoli-
cos.” Al-Andalus 21 (1956 ): 297—302. Terry, Elisabeth Ashcroft. “The Granada Venegas Fam-
ily, 1431-1643: Nobility, Renaissance and Morisco Identity” PhD Diss., University of Califor-
nia, Berkeley, 2015. See also, Soria Mesa, Enrique. “Falsificadores, usurpadores y herejes. La
familia Bafos de Granada, de moriscos islamizantes a marqueses.” eHumanista: Journal of
Iberian Studies 40 (2018): 296—315.

32 Matar, Nabil. Europe Through Arab Eyes, 1578-1727. New York: Columbia University Press,
2009, pp- 182-184.

33  Aissa, Lofti, Mouhamed Aouini, and Houssem Eddine Chachia (coord.). Entre las orillas
de dos mundos. El itinerario del jerife morisco Muhammad ibn Abd al-Raft: de Murcia a
Tiinez. Murcia: Universidad de Murcia, 2017.

34  Garcia-Arenal, Mercedes. “Les Bildiyyin de Feés, un groupe de néo-musulmans d’origine
juive.” Studia Islamica 66 (1987): 113-143. For a18th-century polemic, see Fenton, Paul. Rasf
al-Darab fi fadl bant Isr@’il wa-I-‘arab (On the Eminence of Israelites and Arabs): A Neo-
Muslim Apology in Defence of the Israelites. Madrid: Consejo Superior de Investigaciones
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b) Nobility was a characteristic called upon to sharpen the boundaries between
Muslims and non-Muslims and eagerly resorted to in the competition for reli-
gious excellence between communities, particularly between Muslims and
Jews. Claims of direct descent from Prophet Muhammad’s family were par-
alleled by Jewish claims of belonging to the house of David. In some eastern
sources, Davidic descendants, or nesi’im, are called “Sarif al-milla al-yahudiyya
wa sayyid al-t@’ifa ad-dawudiyya’, a designation which “unmistakably casts
the House of David as the Jewish counterpart to the ah! albayt”3> While gth-
century Iberian Jews made similar claims, which eventually caused friction
with their eastern co-religionists,®6 their integration into the Andalusi culture®?
accounts for their use of the term sarif in a broader meaning, as shown by the
reference of Moses b. ‘Ezra (1057—after1138) to his countrymen in which he calls
them “descendants of ahl al-manbar al-$arif”.38 It also accounts for some Jew-
ish narratives with polemical undertones about the origins of the Iberian Jews
in which the claim to nobility was also fielded. Some foregrounded the noble
ancestry, excellent aesthetic skills and unprecedented intellectual achieve-
ments of the native-born Jews of Sefarad—which is the biblical reference to
the dwelling-place of the exiles from Jerusalem identified with the Iberian Pen-
insula. One of these alludes to a group of Jews from Jerusalem who arrived
in the Peninsula among the legions of the Babylonian king, Nebuchadnezzar.
The earliest accounts of this legend have been traced to Jews in al-Andalus,
and appear to have been a reaction to the well-known accusation of tahrif by
Muslims, that is, the claim—uttered by a staunch polemicist like Ibn Hazm—

Cientificas, 2016. There was a similar factionalism among Andalusi Muslims and Christi-
ans in the Christian territories. Ray, Jonathan. “The Jews of Medieval Spain: Community,
Marginality and the Notion of a Mediterranean Society.” In Federica Francesconi, Stan-
ley Mirvis and Brian Smollett (eds.). From Catalonia to the Caribbean: The Sephardic Orbit
from Medieval to Modern Times. Leiden, Boston: Brill, 2018, pp. 60—80; p. 62.

35  Franklin, Arnold E. This Noble House: Jewish Descendants of King David in the Medieval
Islamic East. Philadelphia: University of Pennsylvania Press, 2013, pp. 60 and 61.

36  Beaver, Adam. “Nebuchadnezzar’s Jewish Legions: Sephardic Legends’ Journey from Bib-
lical Polemic to Humanist History.” In Mercedes Garcia-Arenal (ed.). After Conversion:
Iberia and the Emergence of Modernity. Leiden, Boston: Brill, 2016, pp. 21-65; p. 7.

37  Itisworth noting that in such a context “a whole variety of alternatives are open between
total cultural isolation, which in reality is pretty much a fiction, and complete cultural
eradication”. See, Glick, Thomas F. and Oriol Pi-Sunyer. “Acculturation as an Explanatory
Concept in Spanish History” Comparative Studies in Society and History 11, No. 2 (1969):
136-154; p. 141.

38 Fenton, Ras$f al-Darab, p. 92 note 10 (apud Ibn Ezra, Mozes/Abraham Solomon Halkin
(ed.). Kitab al-muhadara wa-l-mudakara. Jerusalem: Meqisey nirdamim, 1975, p. 54).
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that Jews and Christians had distorted God’s true Revelation to mankind.3°
Responding convincingly to this accusation was the most powerful reason for
Ibn ‘Ezra to integrate—within a single narrative about the Jewish legions which
came to the Iberian Peninsula—the reference to Sefarad in Obadiah with the
Babylonian exile (586 BCE) and an uncorrupted version of the Torah said to
have been spared destruction during Jewish captivity in Babylon. This version
corresponded to God’s original Revelation (and therefore the argument refuted
the Muslim allegations of the alteration and corruption of the text, for which
they sometimes held a Jewish scribe called ‘Ezra’ responsible). Relevant to this
research is the fact that the plot does not focus solely on textual criticism but,
above all, on excellence derived from origins.° It is a theory which, at some
point, entered the Christian territories where it was transformed in Christian
humanist historiographies “from a figure of Jewish-Muslim polemic into the fig-
ure of Judaeo-Christian interaction, negotiation, and filiation”# Most recent
studies, such as that by Beaver, show how Nebuchadnezzar’s Jewish legions
became part of the shared intellectual legacy of Jews, Christians and Muslims.
In this narrative, we see the importance shared notions of nobility played as
well as the possibility of negotiating this status through polemical claims about
lineage.

c¢) The importance which claims to nobility and lineage might have carried
in Mudejar polemics are more easily understood by considering the growing
importance of these issues in Christian thought. Sources show that the con-
version of large numbers of Jews and Muslims to Christianity had heightened
the anxiety of the majority about the former minorities with whom they had
once been in competition and had now in all respects become their fellows.
There are several theological considerations which heightened this anxiety,
among them the perceived risk of neophytes introducing unorthodox views
and practices into mainstream Christianity. Moreover, as in the case of the
Moriscos mentioned above, lineage and nobility also seem to have played a
role beyond the genre of polemical writings in fueling such anxiety. As was
to be expected, the incorporation of newly baptized Jews and Muslims into
mainstream society had practical consequences and also raised, in effect, the
question of whether those of noble birth were entitled to retain their titles
after becoming Christians. This apprehension arose because the Old Christians

39  See Beaver, “Nebuchadnezzar’s Jewish Legions,” particularly pp. 8-12.
40  Beaver, “Nebuchadnezzar’s Jewish Legions,” pp. 15-16.
41 Beaver, “Nebuchadnezzar’s Jewish Legions”, p. 17.
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were now concerned about losing their former privileges;*2 whereas New Chris-
tians had been counting on the possibility of social advancement. In fact, it
seems that they could did take advantage of the opportunity if we are guided by
examples such as the growing opposition which Jewish converts encountered
from the end of the 14th century from a new urban nobility coming from
abroad.*3

Suspicion was also kindled by the cultural modes which the three com-
munities shared, which, in many respects, blurred the differences between the
groups. Acculturation was widespread in the Peninsula. One good example
from the Muslim territories is the first ruler of the Nasrid dynasty, Muhammad
I, or Ibn al-Ahmar (r. 629 H-671H/1232 CE-1273 CE), who was not only dubbed
a knight and became a vassal of Ferdinand 111, “but also made fashionable
among his people the dress and weapons used at the court of the conqueror
of Seville (that is, Fernando).”#** Unquestionably, wealthy Muslims did resemble
the Christian nobles in many aspects; a resemblance which, in time, eventually
permeated the imagination, hence we encounter expressions such as “although
I am Moor, I am hidalgo” (“aunque soy Moro, soy hidalgo”), here referring to the
noble character of an individual who is Muslim.#> Cultural assimilation also
took place among Jews, for example, among those who held high positions in
Christian society such as physicians (one example of many would be Isaac Ben-
veniste (d. c. 1224) who worked in the service of James 1 of Aragon).*¢ They
were often accorded the same “legal status of the highest nobility of the realm”

42 Penna, Mario (ed. and prel. stud.), and P. Fernando Rubio. Prosistas castellanos del siglo
xv. 2 vols. Madrid: Ediciones Atlas, 1959-1964, Vol. 1, p. 102.

43  Roth, Norman. Conversos, Inquisition, and the Expulsion of the Jews from Spain. Madison:
The University of Wisconsin Press, 2002, pp. 51 and 163 for the case of the Converso Diego
de Valera who discusses the issue of whether nobility can be retained. For Moriscos enter-
ing the nobility, see Childers, William. “An Extensive Network of Morisco Merchants.” In
Kevin Ingram (ed.). The Conversos and Moriscos in Late Medieval Spain and Beyond, Volume
Two: The Morisco Issue. Leiden, Boston: Brill, 2012, pp. 135-160.

44  Fernandezy Gonzaélez, Francisco. Estado socialy politico de los mudéjares de Castilla, p.139
(my translation): “sino también poner de moda entre los suyos los vestidos y armas que
tenian uso en la corte del conquistador de Sevilla”. See also op. cit., p. 96.

45  Fuchs, Barbara. Exotic Nation: Maurophilia and the Construction of Early Modern Spain.
Philadelphia: University of Pennsylvania Press, 2009, p. 105. The quote is from Guer-
ras civiles [Civil Wars] (1595) by Ginés Pérez de Hita; see, Pérez de Hita, Ginés/Paula
Blanchard-Demouge (ed. and intr.). Guerras civiles de Granada, 2 vols. Madrid: Imp. de
Bailly-Bailliere, 1913—1915; Vol. 1, p. 74.

46 Roth, Cecil. “Benveniste, Isaac ben Joseph”. E7, In Michael Berenbaum and Fred Skolnik
(eds.). E/, 2nd ed., Vol. 3, Macmillan Reference USA, 2007, p. 383. Gale eBooks, link.gale
.com/apps/doc/CX2587502559/GVRL?u=groning&sid=bookmark-GVRL&xid=co42e4dz2.
Accessed 27 Jan. 2022.
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and were addressed by the “florid Arabic titles usually reserved for prelates and
knights, an indication of the esteem in which they were held”#? Certainly, a
number bore the title of “don”, as we read in the will of Don Jud4, a Jew from the
Castilian city Alba de Tormes, drawn up in 1410.*8 The exact meaning of “don”
is unclear,#? as are the words in an official record about the conversion of sev-
enteen Jews in Zaragoza in 1414 in which a reference is made to “the most noble
Jews of the whole community, both by scientific achievement and by birth,
namely: those of the military race called De la Cavalleria”.5° Furthermore, the
title of nasi was granted to successful Jewish courtiers,?! the Aragonese Alcon-
stantini being among those families in the Christian territories aspiring to such
prerogatives. Although the practice was widespread, it was not uncontested. At
the time at which it appears in the opinions of Abraham, son of Maimonides

“[t]he office of nasi (in the sense of tracing descent from the Davidic dyn-
asty) had already lost its splendor”,52 we encounter Nahmanides (1194-1270)
advising James 1 against granting the title to the Alconstantini family.53 Elka
Klein's scholarship suggests a similar situation among the Jews of Barcelona,
whose example seems to support the idea that the nesi’im were not exclusively
descendants of the Davidic house. Perhaps more importantly, it suggests that
they should not be considered aristocrats or nobles in the sense of an intern-
ally cohesive group, but were instead distinguished individuals from the urban
elites (who to some extent could be compared to and compete with the probi
homines, or good or “upright” men among Christians). Their tasks were bound
up with community leadership, although they were not the only persons who

47  Baer, A History of the Jews; Vol. 1, p. 92, respectively and p. 91 for other members of the
Beneviste family acting as physicians.

48  The discussion of José Somoza about the interpretation of this will is revealing of the
challenges faced by scholars and the debate about such references. See Somoza, José.
“Costumbres Espaiiolas del siglo xv. Testamento publico de un rico judio vecino de la
Villa de Alva de Tormes, llamado D. Jud4, y que esta otorgado en el afio de 1410.” Sem-
anario pintoresco espariol 22 (Vol. 2, Nueva época, 30-05-1847), pp. 173—174. in particular
p. 191

49  Robert Burns, following Nina Mechelen, notes that, for example, it is routinely used as
a designation for all Jews in Toledo in the 13th century. See Burns, Robert L, Jews in the
Notarial Culture: Latinate Wills in Mediterranean Spain, 1250-1350. Berkeley, Los Angeles,
London: University of California Press, 1996, p. 7.

50  Baron, Salo Wittmayer. Social and Religious History of the Jews: Late Middle Ages and Era
of European Expansion, 1200-1650, 2nd rev. ed., 19 vols. New York and London: Columbia
University Press, 1965; Vol. g, p. 92.

51 Franklin, This Noble House, 2013, pp. 45—46.

52 Baer, A History of Jews in Christian Spain, Vol. 1, p. 106.

53  Baer, A History of the Jews, Vol. 1, pp. 105-106 and 143-144.
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held authority within the Jewish aljamas.5* These data beg the question of the
evolution of the use of sarif among Muslims in Christian territories, a ques-
tion so far not systematically addressed but which would be very beneficial
to illuminating the issues discussed here. Knowledge of the course of such an
evolution would certainly allow us to assess whether the term underwent trans-
formations like those in Jewish notions of nobility.

Cultural assimilation and the adoption of the customs of others did not pass
unnoticed by Christians who, in their sources, portrayed Muslims of noble rank
using Christian images and language. This was certainly the case of the Mudejar
nobility of the 13th century in Valencia, sometimes accompanied by “Moor-
ish knights”, or cavallers de moros. The figure of the lord of Alcal4, al-Azraq
(d. 674H/1276 CE), left a deep impression on James I and the Catalan chronicle
of Desclot provides us with a description of the Mudejar grandee Ibn Tsa (fl.
1280) in which it is said that, “‘he looked in truth to be a noble, for he came rid-
ing upon a splendid horse and his saddle and breast leather were inlaid with foil
of gold’".55 Regulations such as that of the Cortes del Madrigal of 1476 provide
evidence which allows us to say that Christians were deeply concerned that
Jews and Muslims would become their “look-alikes” in ostentatious displays of
wealth. Hence, we read

both [that is, Jews and Muslims] walk about dressed in fine clothes,
tailored in such a way that it is impossible to know if Jews are Jews or
if they are clerics, or lawyers of great state or authority; or if Moors are
Moors, or gentlemen of the palace; and they use silver and gold [inlay] in
chairs, spurs, bridles, stirrups as well as on belts and swords.>¢

One element already discussed reappears here: namely, that the richest among
the members of the Jewish and Muslim minorities could, in fact, have been

54  Klein, Elka. Jews, Christian Society, and Royal Power in Medieval Barcelona. Ann Arbor: The
University of Michigan Press, 2009, pp. 52—69.

55  Burns, Robert L. Islam under the Crusaders: Colonial Survival in the Thirteenth-Century
Kingdom of Valencia. Princeton, N.J.: Princeton University Press, 1973, p. 301 and ff. Bernat
Desclot’s Cronica is quoted on p. 304 and note 13. For the case of Castile, see Echevarria
Arsuaga, Knights on the Frontier.

56  “[A]ndanlosvnos e los otros vestidos de rropas de pannos finos e de rropas de tal fechura,
que no se pueden conosger silos judios son los judios o si son clérigos, o letrados de grande
estado o autoridad, o si los moros son moros, o gentiles honbres de palacio; e traen plata
e oro en las sillas e en las espuelas e frenos e estriuos e en los ¢intos e espadas”. Cortes de
los antiguos reinos de Ledn y de Castilla. Madrid: Real Academia de la Historia, 1882, Vol. 4,
Pp- 34, 101 http://bibliotecadigital jcyl.es/es/consulta/registro.cmd?id=16930
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indistinguishable from the Christian nobles in their outward appearance.
These similarities were something that worried Christians even more after the
conversions. Many and varied examples can serve to trace the evolution of
Christian concern about converts of Jewish or Muslim origin. I would like to
take a late example, of which we can say that it represents the epitome of
such an evolution as far as this thinking about Jews,5” especially Conversos, is
concerned. It also casts strong light on the Muslims with whom they are com-
pared: the Alborayque. Alborayque was a fantastical horse whose name calls to
mind the steed ridden by Muhammad on his ascension to Heaven (al-Burag).
As the same name is borne by the protagonist of a polemical pamphlet (prob-
ably dated to the 15th century) addressed to the Converso groups of Castile, it
exemplifies the contempt in which the Conversos were held. The deformities
of this horse, which represents the Jews and Judaism, are glaringly obvious in
representations of this beast (Figure 1), and they are starkly present in what the
pamphlet says about the connection between the stirrups of Alborayque and
the lineages of Converso Jews:

[...] the stirrups are a composite of many metals. This is because the
Alboraycos (i.e. Conversos) are composed of many metals, not only be-
cause of [their] conversion [...] but also the conclusion that they resemble
the metal of which the stirrups of Alborayque are made; because the Jews
of Jerusalem are also of composed of many metals since they all returned
to Jerusalem from the captivity in Babylon and married women from
Edom, Moab, Amon and Egypt and, finally, from all the nations of the
gentiles, and from Babylon, and that both today and in the past they have
introduced (into their nation) many metals. And, after the destruction of
Jerusalem [...], when they again became captives, they married women
of all nations, hence, they are immeasurably alloyed: that their nation,
which was once righteous—from the tribe of Judah—became wicked
and reprobate [...], even more so after other mixtures with Mahommedan
gentiles occurred.58

57 See, for example, the various contributions in the recent volume edited by Ingram, Kevin
(ed.). The Conversos and Moriscos in Late Medieval Spain and Beyond, 2021.

58  “[...] los estribos son de muchos metales. Esto es que los alboraycos son de muchos
metales, no solo en la conversion [...] mas la conclusién de que son los metales, de que
son fechos los estribos del alborayque que son de metales que los judios de Ierusalem que
vinieron todos de captiverio de Babilonia a Ierusalem avian casado con mugeres de Edon e
Moab e Amon e Egipto, e en conclusiéon de todos los linajes de los gentiles, e de Babilonia e
de hay e de antes trayan otros metales de muchos dias. E despues de la destruycion de Ier-
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FIGURE 1  Alborayque

The fragment leaves little doubt about the Old Christians’ perception of the
Jewish Conversos of their time. The Jews are claimed to have been reduced to a
mixture or alloy (this seems to be the meaning of “metals”)—a reference which
makes sense when one takes into account that, at that time, an alloy was prob-
ably one of the few materials with a homogeneous external appearance which
could hide its intrinsic nature composed of different primary elements.

This and other mixtures in the text underline the notion of an aberration of
nature and, as Nirenberg points out, serve to demonstrate through recourse
to what he calls “natural histories” the weakness of Jews and the idea that,
“the reproduction of Jewish cultural attributes should be understood as embed-
ded in the reproduction of the flesh”.5° Furthermore, the image of the stirrups
we are given is also relevant to the argument of the weakness of the Jews

usalem [...] quando venieron captivos se casaron con mugeres de todas las generaciones,
ya son sin cuento metalados, que la su generacion que de antes era buena del tribu de
Juda fue mala e reprovada [...] quanto mas despues de las otras mixtiones gentilicas mao-
meticas.” Bravo Lledd, Pilar, and Miguel Fernado Gémez Vozmediano. “El Alborayque. Un
impreso panfletario contra los conversos fingidos de la Castilla tardomedieval.” Historia.
Instituciones. Documentos 26 (1999): 57—83; pp. 80—81. I thank Ryan Szpiech for his help
unpacking some elements in the text.
59 Nirenberg, “Mass Conversion,” p. 27.
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attributable to other reasons: this debility is linked not only to the “natural”
reproduction of their errors of the flesh; it is also visible in the very osten-
tation of nobility. The stirrups (and by analogy, the Conversos and their Jew-
ish forefathers) are composed of metallic alloy, an important detail when one
bears in mind that the stirrups are precisely that part of the horse’s saddle
which allows the rider to mount the animal’s back to “become” a knight, or to
“ascend” to knighthood and, therefore, also on the social ladder. The example of
Alborayque serves among other purposes to advance a Christian polemical fig-
ure of thought about Conversos: the idea that it is their alloyed nature, which
prevents them from achieving knighthood, that is, from accessing high-level
positions in society, including nobility. Their lineage is an alloy (or “metales”),
a mixture which is the result of the continuous intermixing of Jews with non-
Jewish nations. Considering the whole passage as one reads through it, the
many heresies which existed within their communities made them alloyed (or
“metalados”), a characteristic which also extended to belief. The example of
Alborayque gives us a clear idea of the exacerbation with the question of ori-
gins consuming the Christian mind. This matter would acquire greater weight
in the relations between communities as we enter the Modern period. One can
only conjecture about whether the insistence on the issue in society is related
to the use of images in the kM which might have been familiar to the author
and his audiences, such as the reference, which will be taken up later, of the
dual nature of Jesus, strongly rejected from the Muslim perspective, but which
is addressed here by resorting to the example of metals (ametales) already
mentioned, and their mixtures. It is certainly not a question of the greater
or lesser suitability of metallurgical mixtures, especially because steel-making
was a famed industry in Castile, particularly, in places like Toledo.6° Figurat-
ively the analogy in polemics, pointing out that the alloy and the unadulterated
raw material are indistinguishable at first sight, elicits an image which would
have been palpable not only when applied to converts of Jewish but also of
Muslim descent. The metaphor is powerful in its illustration of concerns which
also evoked responses among Muslims themselves, as shown by some early-
16th-century evidence, such as the “appearance and allegation of Mohamed

60  References to this industry in Castile and the production of cutlery and weaponry in
Toledo is so commonplace in literature that is even echoed in novels such as The Jewess of
Toledo in which Feuchtwanger has the Muslim merchant, Ibrahim of Seville, say to King
Don Alfonso, about Castile, “I see the iron which grows in the bowels of your mountains,
iron of great quality in infinite quantities”. My translation of Feuchtwanger, Lion. The Jew-
ess of Toledo (trans. from the German by Ana Tortajada). Madrid: Editorial EDAF, 1992,
p. 26: “Y veo el hierro que crece en las entrarfias de tus montaiias, hierro de gran calidad en
cantidades infinitas”.
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de Mtiimen before Ibrahim Alexkar, gadr of the Muslims of the suburb of Cal-
atayub, against Ismail, son of Farach Almojader, for having told him that he
came from a Jewish lineage”.¢! These are concerns which gained force at a par-
ticular moment but had already been brewing in different forms and measures
in the earlier period, that in which the kM was composed and, in particular,
copied.

2 “Generational Discontinuation” in the KM

Nobility and lineage are notions clearly present in the kM, which the author
addresses by providing an important nuance. Namely, both concepts should
be disentangled from each other and that the merit of the faithful should take
precedence. This is connected to his assertion about “generational discontinu-
ation” which will be discussed later in this section. This claim has implications
for the place accorded religious excellence in the negotiation for pre-eminence
among the Mudejars. The arguments in the kM provide a powerful discursive
tool for genuinely placing Mudejar religious minorities at the top of a religious
hierarchy ahead of Christians and Jews. On the other hand, the concern with
the nature of nobility is consistent with a discursive tradition among Muslims
in which community membership was negotiated. Its seed also fell on fertile
ground at the time the kM was written, when, as we shall see, Muslims and non-
Muslims in Christian areas were trying to circumvent discourses on genealogy
as a criterion for distinguishing between believers.

In any discussion about the relationship between nobility and lineage in
Muslim discourses, it should be noted that, besides their role in the dispute
with Jews and Christians, these ideas played a role in the negotiation of mem-
bership in the community of Muslims. As early as the gth century, the Muslim
scholar of Persian descent, Ibn Qutayba (d. 276 H/889 CE), was warning that
anyone who sought to make a distinction on account of being descendant of
Isaac (and by extension, Sarah) should be aware that Isaac and Ishmael are
“‘the offspring (durriya) of one another’ (v. 34), thereby informing us that Arabs
and Israelites are one in relation to their lineage”.5? Prophecy is the touch-
stone which makes the difference, he claims, and the prophecy was given to

61  See, Biblioteca Nacional de Espafia, BNE MS 5452, No. 17: “Comparecencia y querella de
Mohamed de Mumen ante Ibrahim Alexkar, kadi de los musulmanes del arrabal de Cal-
atayud, contra Ismail, hijo de Farach al Mojader".

62  Fenton, Rasf al-Darab, p. 83, here the reference is to Q. 3:34.
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Muhammad.®2 Three hundred years later, the champion of the non-Arabs, al-
Gazzali (d. 505 H/1m1 CE), provides us with a second example in which prophecy
is just one of the criteria used to argue about lineage, and piety is emphasized
as the criterion of group differentiation.* The latter seems to be found in a
discourse that distinguishes on the basis of ethical criteria, not on the basis of
hereditary, natural phenomena or prophecy.6® A similar stance seems to have
been taken in regard to interreligious polemics in the Mudejar treatise of the
Ta’yid, which also devotes a goodly amount of attention to descent and nobility.
Indeed, the entire first section of this attack on Judaism deals with the pre-
eminence which, according to the Jews, the lineage of Isaac enjoys over that of
Ishmael. Jews claim that Isaac was more noble because he was the son of Sarah,
Abraham’s wife, while Ishmael would have to be content with second place as
the son of Hagar, Abraham’s concubine. This polemicist provides a straightfor-
ward rebuttal of this. We read that God had truly spoken to Abraham and, more
importantly, blessed Ishmael when He said that “twelve nobles (itna ‘asara sari-
fan) will be begotten by him, and I will make of him a great nation”.6 Sarifan
has here the meaning of an eminent descendant of noble ancestry, however,
it is not blood ties but God’s favour which is the most decisive fact in the pre-
eminence of Muslims. One could argue that the strength of the response in
the Ta’yid is greatly enhanced by the ambivalence of the Jewish element in the
schema which ties with the considerations just outlined. In these arguments
we see that, when drawing the internal and external boundaries of the com-
munity, Muslim thinkers explored various possibilities for detaching a person
from the biological implications of lineage, without having to discard the argu-
ment altogether. It is safe to say that the author of the kM embarks on a similar
enterprise.

63  Referring to Hagar, Ibn Qutayba says that, “Allah [...] chose her as a spouse for Abraham,
and as a mother for the two felicitous individuals, Isma‘ill and Muhammad, making them
her offspring”. Fenton, Rasf al-Darab, p. 82 quoting Ibn Qutayba, Aba Muhammad ‘Abd
Allah b. Muslim/Muhammad Kurd ‘Ali (ed.). Kitab al-‘arab aw ar-radd ‘ala as$-Suabiyya,
2nd ed. al-Qahira: Matba‘at lagnat al-ta’lif, 1361H/1942 CE, pp. 344—377; p. 352.

64  Fenton, Rasfal-Darab, pp. 83 and 84 apud Gazzali, Abii Himid Muhammad al-. Thya uliim
al-din, 4 vols. Bayrut: Dar al-Ma‘ifa, 1402 H/1982 CE; Vol. 3, book 8, pp. 375-376.

65  Here, I can only relate to David Nirenberg’s talk at the Frankel Institute (University of
Michigan) on 19 March, 2019 (“Race” in Christianity and Islam: The Case of Converts from
Judaism), https://events.umich.edu/event/57443, and point out the importance of ethical
conceptualizations of nobility at the time and their functions as a bridge between the
“ideal” and the “real” in relation to lineage or genealogy. I am thinking of Ross Brann’s
comments on this subject put on the table during the seminars at the same Institute.

66 Kassin, “A Study,” Vol. 1, p. 19 (Vol. 2, p. 310 Arabic).
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The author’s approach to the question of nobility does not stray far from that
of other contemporaries of his who also questioned ancestry as the main cri-
terion of nobility in Christian society. This can be seen when we look briefly
at another work by a convert from Judaism, Alonso de Cartagena (1384-1456).
Alonso, son of the famous Converso Pablo de Santamaria,5” penned a defence
of the Conversos Defensorium unitatis christianae [In Defence of Christian
Unity] in the wake of attacks on their groups in Toledo in 1449. The work is
particularly enlightening about perspectives on nobility.6® Cartagena makes a
distinction between flesh and blood Jews and biblical Jews, before focusing on
the latter. He refers to three types of nobility—civil nobility (in part linked to
lineage), theological and natural nobility (by virtue)89—and claims that “bib-
lical Jews [...] were distinguished by all three classes, in the priesthood, kings,
and judges and other heroes”” As a new Christian, he claims that Jews are
neither condemned nor are they in a condition of servitude because of their lin-
eage; their fault lies in their unwillingness to accept Christ as the “true eternal
King (Christ)"”! Such a discourse controverts the concerns of Old Christians
about purity of blood, including the purity of blood of Conversos like Cart-
agena.”?

Some basic assumptions underlying the defence of Cartagena resonate with
the polemical arguments wielded in the xM; here undoubtedly put to work
not to defend an inclusive Christianity, but Islam. Let us take the triple axis of
Cartagena as a guide for this. On the one hand, the Jews tend to be presented

67  For Cartagena’s life, see Fernandez Gallardo, Luis. Alonso de Cartagena (1385-1456): una
biografia politica en la Castilla del siglo xv. Valladolid: Junta de Castilla y Le6n, 2002.

68  The similarities to the much later work by Ibn Zikr1 (d. 1143 H/1731CE), inhabitant of Fez
(edited by Fenton, Ra$f al-Darab) noted by Nirenberg might not be a coincidence but,
putting this question to one side, I would argue that Cartagena’s ideas acquire a particular
relevance when placed side by side with those of the Muslims in the Christian territor-
ies.

69  Vidal Doval, Rosa. Misera Hispania: Jews and Conversos in Alonso de Espina’s Fortalitium
Fidei. Oxford: The Society for the Study of Medieval Languages and Literature, 2015, p. 48.
See also, Ellis, James M. “Chivalry and Crisis at the Court of Juan 11 of Castile: The Chiv-
alric Writing of Alonso de Cartagena and his Contemporaries.” PhD Diss., University of
Cambridge, 2016, and Fallows, Noel. The Chivalric Vision of Alfonso de Cartagena: Study
and Edition of the “Doctrinal de los Caualleros”. Newark, Dela.: Juan de la Cuesta-Hispanic
Monographs, 1995. I did not consult this last work.

70 Roth, Conversos, p. 195.

71 Roth, Conversos, p. 195.

72 For example, it is revealing that writing about him, another Converso, Fernando del Pul-
gar, insists that Cartagena was pure (limpio), both in his outward appearance and in his
inner self. Op. cit., p. 145.
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as biblical Jews in the Mudejar polemical works.”® On the other hand, Jewish
nobility is contested by lineage (as has been seen) as well as by theological and
moral considerations, as, for example, in the Ta’yid. Here it is claimed that the
Jews have altered God’s Revelation and both Aéstorical and literary falsifications
of the text are alluded to. Discussing the Aistorical falsification, the author won-
ders whether the Torah of the contemporary Jews did in fact correspond to the
tablets destroyed in anger by Moses when he found his people worshipping
the golden calf. If the latter assertion were true, he replies, “only the minimal
part of it has reached you””* Furthermore, it was the ancestors of the Jews
who were in charge of collecting and compiling the remaining parts and, sub-
sequently, selecting what they wanted from Revelation.”> The Ta’yid mentions
both the captivity of the Jews in Nebuchadnezzar’s time and the character
of ‘Ezr2’, although remarkably the captivity is not related to the destruction
of the revealed text, and ‘Ezra” is erroneously presented as a contemporary of
Nebuchadnezzar.”® Turning to literary forgery, one of the strongest claims lev-
elled against the Jews centres on the postulation that poetry is used in the Torah
in passages such as the following:

You (the Jews) know that the words of Allah are eternal and sempiternal,
and that the words of the bards are created. How then do you say that
in it (that is, the Torah) there are the sayings of the bards and traditions
from the ‘Book of the Conquests of Allah’; and in it also is (mentioned)
the journeys of the children of Israel?”7

The message is clear and is none other than that the corruption of God’s mes-
sage (the alteration of the “words from their (proper) meanings”)’® had been
instrumental in leading Jews into errors of thought and doctrine; one of the
most central being the belief that Revelation was given only to them and them
alone, and that consequently Jews are somehow superior to other peoples.
Based on this latter assertion, the Ta’yid explicitly addresses prestige and lin-
eage which it tackles by offering a series of arguments which serve to refute
the alleged Jewish claims that they were created and placed by God “in praise
and renown and glory, (high above all the nations)”; that is, that they have been

73 This is one of my arguments in The Religious Polemics, p. 260.
74  Kassin, “A Study,” Vol. 1, p. 197 (Vol. 2, p. 360 Arabic).

75  Kassin, “A Study,” Vol. 1, p. 197 (Vol. 2, p. 360 Arabic).

76 As noted by Kassin, cf. Kassin, “A Study,” Vol. 1, p. 132, note 5.
77  Kassin, “A Study,” Vol. 1, p. 200 (Vol. 2, p. 362 Arabic).

78 Kassin, “A Study,” Vol. 1, p. 107 (Vol. 2, p. 304 Arabic).
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“singled out (umma hassa)””® by Him. This seems to echo the stance of another
author on polemics, the famous convert from Judaism, Samaw’al al-Magribi.
The latter author is very critical of adherence to the tenets of religion because
of mere acceptance of the tradition handed down by the forefathers (taqlid)
and, with respect to the Jews states that, “his fathers (that is, those of the Jews)
are equal to the forefathers of other people”®® and are therefore neither more
reliable nor more trustworthy. The caricature Samaw’al draws of the Jews is vit-
riolic, for example, when he states, not without a hint of cynicism, that they
“picture themselves as clusters of grapes, and the other nations as the thorns
that surrounds the top of the vineyard walls.”8! As noted, the Ta’yid adduces
the claim that God has singled out the Muslim community from among the
others. Rubbing salt into the wound, it also alleges that the Jews have also devi-
ated from proper religious practice. This deviation is not so much related to the
greater burden which the Jewish leaders might have placed on the shoulders
of their communities (as al-Magribi polemically claims),82 but far more so
because of the changes which had occurred in their communities during their
forced residence outside Israel. This last point is also raised by the author of the
KM in his attack on the Jews for their laxity about ritual purity; a lapse which,
it is said, they undoubtedly tolerated on the grounds that purity was obligatory
only in the land of Canaan.83

The kM elaborates at considerable length on a point which also appears
more briefly in the Ta’yid. This is none other than the assertion that kings
among the sons of Edom (i.e. the Romans and the Christians) predate those
of Israel and still existed, while among the Jews there had been none for a long
time. This hiatus means that there has been an irrefutable break in the trans-
mission of God’s blessing® and, hence, of nobility. To flesh out this claim, the
author of the kM takes the stories of two kings of Israel (Solomon and his son,
Rehoboam, and David and his son, Absalom) and offers an alternative reading
of the biblical text, one in which divine punishment is not bound up with des-
cent and lineage. In one possible reading of the punishment which, through
their sons, God inflicts on these two fathers (Solomon and David) who have

79  Kassin, “A Study,” Vol. 1, p. 159 and p. 158 (Vol. 2, p. 331 Arabic).

80  Perlmann, Moshe. “Samaw’al’, pp. 37—38.

81 Perlmann, “Samaw’al’, p. 50.

82 Perlmann, “Samau’al’, p. 64 and ff.

83  ONB Ms AF 58, f. 40". T have dealt with this issue at greater length in Colominas Apari-
cio, Monica. “Disputes about Purity in Late Medieval Iberia. Interreligious Contacts and
the Polemical Language of the Mudejars.” Journal of Transcultural Medieval Studies 1, No. 1
(2014): 17-141.

84  Kassin, “A Study,” Vol. 1, p. 128 (Vol. 2, p. 314 Arabic).
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gravely offended Him, is that the suffering is transmitted from father to son.
Contesting this, the author of the kM strives to show that Rehoboam and Absa-
lom were in fact punished for their own sins. God’s decree was indubitably
fulfilled, and the retaliation followed a direct vertical pattern (connecting God
and men) and not a triangular one (that is, involving a horizontal link through
kinship).

In pursuit of this basic idea, the author of the kM looks first at the sin com-
mitted by Solomon: allowing his wives (in the present copy, called slaves, or
gawar) to worship idols. God announces that He will save Solomon from pun-
ishment because of the benevolence He bears to his father, David. It will be
Solomon’s son, Rehoboam, who loses control of the tribes in his stead.8° The
author of the kM argues that the reason Rehoboam lost control of the tribes
was not because he was Solomon’s son but because, when the chiefs of the
tribes approached him to negotiate their mutual relationships, Rehoboam dis-
regarded the (wise) counsel of the elders of the community. In the ensuing
turmoil, Solomon’s captain, Jeroboam, took control of all but one of the tribes
(according to the kM, the one occupying the land of Judah). The fact that, in
his search for guidance, Rehoboam accedes to the advice of the young men, he
claims, is the reason God put an end to the kingdom of Israel followed by the
subsequent emergence of two separate kingdoms.

This polemicist advances the same argument in another example, that of
King David who took the wife of his captain, Uriah. As punishment, God
decreed that the sons of his loins would one day act in the same way towards
him and, indeed, David’s son Absalom fornicates with his father’s female slaves.
However—we read in the kM—he does so on the advice of Ahitophel (in the
text, Yusafar, knight, or faris, of the hosts). Yusafar wants to prevent a reconcili-
ation between Absalom and David because he fears that this might be disad-
vantageous to him and other knights like him.86 Punishment, again, originates
in Divine Will but, importantly, it is effectuated through the actions of men, or
“albedrio” (free will), a subject about which, the reader of the kM is informed,
the Jews have a few books.87 In fact, after Absalom is killed by the hosts of David,
at the hands of Joab (Ayyub, Yub in the text), David’s grief is so overwhelming88

85  The author of the kM seems to follow 1Kings 11:1-13. It is also reminiscent of Ahijah’s
prophecy to Jeroboam in 1Kings 11:29—39, however, there the “prophet of the living beings,
or the humans” (an-nabi an-nasam), as he is called, addresses Solomon. The association
of Ahijah with this prophet is not certain, although he is considered one of those who led
alonely existence. It is not clear to me where this passage comes from.

86  Cf. 2Samuel 16:21.

87  ONBMSAF58,f. 40V

88  Cf.2Samuel 18 and 2 Samuel 19.
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he orders Joab’s death.89 In a twist of Arabic rhetoric, this scene, with which the
chapter also closes, ends with a reference to David who felt the urge to kill Joab
when “his beard touched the ground because of sadness”.%°

Awareness that suffering (in particular, that accruing from an offence against
God) is not hereditary is fundamental to the km. Its corollary is that there is
a discontinuation between generations: that is to say, each generation begins
afresh. We have seen how the ideas of the Converso Alonso de Cartagena were
apparently moving in a similar direction, especially in his concept of neophytes
applied to “every generation of Christians”! a notion he uses to claim that
those who have recently entered the Christian community through baptism
are detached from their genealogical past. In Cartagena’s eyes, whenever there
is conversion to Christianity, the theological nobility of the Jews is restored: he
understands it as a “latent nobility”, that is to say, as a nobility which comes
with social rank and virtue and can recoup its strength because it was never
lost.92 This reasoning served to counter some contemporary views which linked
biology to religious belief and practice. Its practitioners propagated the idea
that nobility should be approached from an ethical perspective, very aptly illus-
trated by a work contemporary with the kM which enjoyed a wide resonance,
also beyond Jewish circles, the Moral Proverbs of Santob of Carrion (14th cen-
tury).?3 Like Cartagena, the KM opposes the idea that there is a link between
belief and descent yet, unsurprisingly for this author, there is no such “latent
nobility” in Jews: they no longer enjoy nobility by lineage and they have none
by virtue. The contrary is true, the error in faith made by and the moral degen-
eracy of the Jews are incontestable facts from which there is no escape.9*

This argument, otherwise all too familiar, has the innovative element of
being built on the notion of “generational discontinuation” rather than “gener-
ational continuity”. By this I mean that the working perspective of the author
is that each generation of Jews has had the opportunity to choose the right
path, to make amends, but again and again they have failed to see the error of

89  According to the present narrative; however, the biblical text provides other reasons.

go  1Kings 2:1—-9 for Absalom’s death and David’s grief. ONB Ms AF 58, f. 417V
(_;ﬂ\&\;sfééﬁ&dj,\éaagl

91 Vidal Doval, Misera Hispania, p. 47. -

92  Vidal Doval, Misera Hispania, p. 48.

93  See, for example, pp. 34-35 and 140—141 in Perry, Theodore Anthony. The Moral Proverbs
of Santob de Carrion: Jewish Wisdom in Christian Spain. Princeton, New Jersey: Princeton
University Press, 2014.

94  The Tayid deals with these aspects, providing lengthy biblical quotations to illustrate
them, whereas although the kM upholds the same claims, it goes into much less detail
on their development.
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their ways and repeat their history of disobedience to God and commission of
offences before Him. The stubbornness and rebelliousness of the Jews are the
main reasons they are the object of God’s condemnation; ancestry or lineage
are relegated to second place. This argument makes sense when we consider
that the question of Abraham’s ancestry which, although it carried a specific
theological weight, might have been mobilized by the desire of Muslims to
ascend socially. Nevertheless, it is surprising that a Muslim would raise the
question of predestination in the way this author has done. To be sure, in the
Chapter on Predestination in the KM, the Jews are those who claim that all the
suffering and calamities which befall people occur because of the sins and
omissions of their parents and grandparents.?> After all, it was the Muslims,
not Jews, who were often accused of holding predestinarian views; the latter’s
greatest challenge in the context of the territories was dealing with the argu-
ments being presented there by Christians. Why does he not address them?
Is he perhaps not pushing in a less obvious direction on a sensitive topic in
polemics which could have prompted attacks by the majority, in which Jews
might eventually have joined? Turning the question around: what is the point
of presenting Jews claiming the transmission of sin between generations in
their answer to the question of predestination if, after all, mainstream Judaism
understood these issues differently from the way this Muslim author presents
them? Where is the real polemic against Judaism?

One possibility to be considered is that these efforts to buttress this com-
petition also sought in their turn to reinforce the internal cohesion of Muslim
communities faced with increasing difficulties in observing Islam, while having
to contend with a Christian discourse against minorities in which the argument
of blood and nobility was gaining more and more strength. As noted, the km
was composed about the time directly prior to the expansion and full entrench-
ment of these ideas in Christian society, therefore this course of events might
already have been of concern to Muslim elites.

I want to suggest that the growing persistence of ideas about genealogy
allied to the Christian attack on well-known Muslim fatalism might have lurked
behind the author’s interest in including Jewish ideas about predestination in
the treatise before refuting them in the terms he does. Although the attack
on the Jews might seem counter-intuitive, the predestination suggested by
the statements quoted is a predestination which understands that individu-
als have a present prefixed by the past and, therefore, are deprived of free will.
The author seems to foreground the notion that, although God’s punishment

95 ONBMSAF 58, ff. 40"—41".
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pre-exists from generation to generation, this does not mean that ethical con-
siderations can be cast by the wayside. Here it is apposite to recall that the
most widespread position on predestination in the Sunni Islam dominant in
the region was that elaborated by al-As‘arT who, through his doctrine of the
kasb, arrives at an elegant compromise between divine will and human agency.
According to his solution, all the good and bad things which can happen to man
are foreordained by God but, in the final decision, each individual has the free-
dom to choose which action will be undertaken: therefore, at the end of the day,
its appropriation (kasb) is up to the individual.®® This approach to the ques-
tion was opposed to the Jewish view of the matter which purportedly claimed
that there is a continuity in the transmission of divine punishment via genea-
logy, an assertion which the author of the kM disputes. Such a statement could
have served Jews to excuse responsibility for their actions too easily and hence
distance themselves from any commitment to ethics in their relationship with
God. It might also have assisted Jews to counter the attacks on their communit-
ies made by Christians, and also by Muslims, who reminded them that God had
included mention of their transgressions in the Jewish Scriptures. No doubt the
author of the kM did not want them to have the opportunity to defend them-
selves by fielding this kind of counter-argument. Hence, before he puts these
claims into the mouths of the latter, he aligns himself with the claims made by
Christians that Jews cannot escape their lineage nor can they pass on any nobil-
ity. However, we gradually become aware that this is baseless argument and all
it does is hide the Jews’ own inability to discern between right and wrong,

In fact, the crux of the matter is ethics; each new generation has the pos-
sibility to change its relationship with God. Exhibiting ethical behaviour in
perfect harmony with God’s commandments is precisely the trump card to be
played against the Jews to refute their arguments and, at the same time, to
pre-empt any possible Christian claims against them. Taking ethics into con-
sideration opens the door to a reasoning derived from religious excellence, in
which the competition for the prestige of the community is based on its per-
fection, offering the Muslims an opportunity to stand out. As we shall see, it
also leaves room to bring knowledge that is not strictly religious, for instance,
natural philosophy, logic and the rational sciences, into play. This is because,
according to the author of the kM, these tools are robust enough to strengthen
faith when whomsoever chooses to resort to them follows the religion with a
better ethical compass, which, in his view, is undoubtedly that offered by Islam.
Among the various examples which show how these ideas are put to work using

96  See Er?s.v. “kasb” (Cahen/Gardet).
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non-religious sources, he cites Aristotle’s claims that, “a good man is known by
his deeds, not by his origin ({@ bi-nasbahu, read bi-nisbihi). The same is true of
birds, dogs and all the things we have shown in which the name of an animal
appears”%? This way of understanding the issue was undoubtedly very attract-
ive to Muslim communities whose members had not always been able to follow
Islam in the way they would have been able to do in the countries located in the
heartland of Islam. The argument built throughout the kM drawing on these
sources (philosophical-religious)—and whose method of exposition is fleshed
out in the next chapter—was for them a cogent reminder that it was possible
for agood Muslim to live among Christians, that within the Muslim community,
or umma, their Islam was as valid as that of anyone else, and that, in the realm
of polemics, their religion and lineage are far nobler and their religious excel-
lence superior to those of others.

97  ONBMSAF 58, f. 46".



CHAPTER 2

A Fourteenth-Century Mudejar Cosmology

The specific vision of the world of the author of the kM, his microcosm, and
how it was tailored to the needs of his communities in the Christian territor-
ies is inextricably linked to the place he gives philosophy in his understanding
of the world. Therefore, the time has come to move the discussion to the ways
in which he used the tools at his disposal to construct a convincing defence
of Islam. In this, of particular interest is his position in relation to natural
philosophy, logic and the rational sciences, which, as noted, figure prominently
in the kM and are integral to the arguments and framework of Muslim eth-
ics which the author envisions. When investigating this question, some intro-
ductory notes about his choice of philosophy as part of Muslim practice are
essential. As has been mentioned, the production of Mudejar manuscripts fol-
lowed the models found in other Muslim lands, and there are sound grounds
for arguing that the education of the members of their minority religious com-
munities also followed the teaching models used in these regions. It is crucial
to remember that, if natural philosophy did not figure in the curriculum of the
madrasas, it did not disappear altogether, as was claimed in academic circles in
the nineteenth and twentieth centuries.! In recent decades, this dominant pic-
ture, which followed the consensus that this decline and disappearance dated
from approximately the twelfth and thirteenth centuries and thereafter, has
been gradually challenged by scholars in the field of Islamic scholarship.2 A
turning point has now been reached, and the most recent publications increas-
ingly stress the need to revise them in the light of new data about the con-

1 Grantis one of the advocates of these ideas, reasoning that these policies reduced philosophy
to a peripheral activity and that Ibn Ru$d and his commentaries on Aristotle appear to have
had minimal influence on Islam. Grant. A History of Natural Philosophy, p. 80.

2 Brentjes, Sonja. ““Orthodoxy”, Ancient Sciences, Power, and the Madrasa (“College”) in Ayy-
ubid and Early Mamluk Times. Its Historical Descriptions and Historiographical Interpret-
ations.” Pre-print, Max Planck Institute for the History of Science/Max Planck Institut fiir
Wissenschaftsgeschichte, Berlin, 1997, 52pp (at 1). An important contribution to the field is
Brentjes, Sonja (ed.). Routledge Handbook on Science in the Islamicate World. Practices from
the 2nd/8th to the 13th/19th Centuries. New York: Routledge, 2023. For a recent publication on
issues regarding the historiography of science in Islamicate societies, see by this same author,
Historiography of the History of Science in Islamicate Societies: Practices, Concepts, Questions.
London: Routledge, 2023. This publication appeared during the completion of this book and
its contents have not been incorporated.
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tinuing presence of philosophy and its intertwining with science, which was
undeniably widespread and found in different Muslim regions.

In the eastern Mediterranean, we come across relatively early examples such
as the well-known ‘Abbasid patronage of the sciences, and speculative reason-
ing under al-Ma’mun (170 H/786 CE—218 H/833 CE). We also have later examples,
such as that of the Iraqi scholar Ibn Tawus (589 H/1193 CE-672 H/1273 CE), who
devoted his attentions not only to religious sciences but also to astronomy and
history,® or the Jew Ibn Kammuna (d. 683H/1284CE), who we know under-
took an enquiry into the three faiths (Tangih al-abhat li-milal al-talat) but, as
recent studies have emphasized, also delved into the study of philosophy.* In
the Islamic West, research such as that into the impact in al-Andalus of east-
ern works like those produced by the well-known group of scholars, the Ihwan
as-Safa’ (Brethren of Purity), has provided evidence of the presence of philo-
sophy as an intellectual exercise in the region before the eleventh and twelfth
centuries, calling into question the time frames accepted so-far.> More gener-
ally, studies on al-Andalus point in the same direction, for instance, those on
the dialectic which seems to have existed between philosophy and the rational
sciences in the work of Ibn Bagga (Avempace in the West, d. 533H/1139CE).6
Another scholar, al-Bitraigl (known in the West as Alpetragius, fl. c. 60ooH/
1200 CE) reformulated Ptolemy’s astronomical system in his Kitab fi al-Haya
and sought to harmonize it with Aristotle’s physics.” However, it is undoubtedly
Ibn Rusd who has had the most profound impact on Andalusi thought and

3 See the entry by Matar, Zeina. “Ibn Tawis.” In Helaine Selin (ed.). Encyclopaedia of the History
of Science, Technology, and Medicine in Non-Western Cultures. Dordrecht: Springer Science
+ Business Media, 1997, p. 436. Also, the monograph by Kohlberg, Etan. A Medieval Muslim
Scholar at Work: Ibn Tawis and His Library. Leiden: EJ. Brill, 1992.

4 Pourjavady, Reza and Sabine Schmidtke. A Jewish Philosopher of Baghdad: ‘Izz al-Dawla ibn
Kammauna (d. 683/1284) and his writings. Leiden, Boston: Brill, 2006.

5 This is part of the Advanced ERC project “The origin and early development of philosophy in
tenth-century al-Andalus: the impact of ill-defined materials and channels of transmission’,
led by P1 Godefroid de Callatay at the Université Catholique de Louvain (Louvain-la-Neuve,
Belgium). A very recent contribution which adds to the knowledge of the Muslim West is in
Arabica 68, Nr. 5-6 (Dec 2021), pp. 457-661: Special Issue: Occult Sciences and the Transmission
of Knowledge in al-Andalus: A Collection of Essays from the PhilAnd Project. Dossier thématique
coordonné par Godefroid de Callatay.

6 See, Forcada, Miquel. “Sintesis y contexto de las ciencias de los antiguos en época almo-
hade.” In Patrice Cressier, Maribel Fierro, and Luis Molina (eds.). Los almohades: problemas
y perspectivas. 2 vols. Madrid: Consejo Superior de Investigaciones Cientificas, 2005, Vol. 1,
Pp- 189—222.

7 Samso, Julio. “Bitraji: Nar al-Din Abua Ishaq [Abu Jafar] Ibrahim ibn Yasuf al-Bitraji.” In
Thomas Hockey et al. (eds.). The Biographical Encyclopedia of Astronomers. New York:
Springer, 2007, pp. 133-134. See, Sabra, Abdelhamid. “The Andalusian revolt against Ptole-
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he is also directly relevant to the kM, as shown in the abundance of quota-
tions from him. Works such as his Fas! al-Magqal (The Decisive Treatise) or the
Hayy ibn Yagzan (Philosophus Autodidactus) by one of his teachers, Ibn Tufayl
(Abubacer in the West, d. 581H/1185-1186 CE), are just two of the best-known
examples of the important development which was taking place at that time.
In the case of Ibn Rusd, scholars have also widely argued that his adherence to
philosophy was what set him at loggerheads with the falaba, or group of reli-
gious scholars influential under the Almohad regime, and ultimately caused
his fall from grace with the sultan and his subsequent exile to Lucena.® Never-
theless, recent research, such as that carried out by Fierro, has lent substance to
the argument that, the opposite was true and Ibn Rusd actually belonged to the
talaba and that the reasons for his expulsion were not related to his practice of
philosophy.® This argument has a corollary of indubitably great importance,
namely: that philosophy was an integral part, or at least, was not mired in
an insurmountable disagreement, with the official thought and policy in the
period.

What has just been said shows that the presence of philosophy seems to
have endured much longer and been much more ubiquitous in the Muslim
West than hitherto assumed. It was certainly more imbricated in the scientific
production of al-Andalus and in the range of branches of knowledge of which
scholars with different religions and profiles (including the religious) were
part. This does not detract from the fact that philosophy was seen as prob-
lematic knowledge; even as a form of knowledge best avoided when dealing
with religious matters. One of the most important reasons for this mistrust
was the challenge which philosophy, in particular natural philosophy, posed to
Muslim theologians.'® One need only look at the vicissitudes of Ibn Rusd’s life
to understand that approval or disapproval of philosophy, particularly among

maic astronomy: Averroes and al-Bitriji.” In Everett Mendelsohn (ed.). Transformation
and Tradition in the Sciences. Cambridge, New York: Cambridge University Press, 1984,
pp- 133-153. )

8 See for the talaba, Fricaud, Emile. “Les talaba dans la societé almohade (Le temps d’Aver-
roés).” Al-Qantara: Revista de Estudios Arabes 18, No. 2 (1997): 331-387.

9 Fierro, Maribel. “Ibn Rusd’s (Averroes) ‘Disgrace’ and his Relation with the Almohads.” In
Abdelkader al-Ghouz (ed.). Islamic Philosophy from the 12th to the 14th Century. Géttingen:
V&R Unipress, Bonn University Press, 2018, pp. 73-116.

10 The divisions unleashed among Muslims by philosophical knowledge could already be
detected at an early stage of its introduction, as Fakhry notes. It began to happen when
this knowledge was systematically introduced among intellectuals and the elite during
the ‘Abbasid caliphate (8th century). Fakhry, Majid. A History of Islamic Philosophy (3rd
ed,; 1st ed. 1970). New York: Columbia University Press, 2004, Introduction. See also the
Introduction to this study or further references, note 3o0.
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those in power, could quickly shift from admiration to harsh rejection, even
banishment.!! The rebuttal posed by al-Gazzali appropriately summarizes the
challenges posed by philosophical knowledge under three headings: 1) the
philosophers’ belief in the eternity of the world; 2) their denial that God can
know the particulars; and 3) their rejection of the doctrine of the corporeal
resurrection of bodies.> These considerations suggest that it would not be
unreasonable to think that the combination of theological and philosophical
enquiry was not an obvious choice for a Muslim scholar like the author of
the XM, nor was it an uncontested one. If they are to be properly understood,
the questions this raises about the configurations of religious authority among
Mudejars require consideration of both the embedding of the kM in Muslim
tradition and of equal importance, of the Christian environment in which it
circulated. This is no doubt that the author’s basic ideas about the natural
world around him seem to be based on Greek and Hellenistic models of the
cosmos which were first known, interpreted, and commented on by scholars
with divergent religious affiliations in Muslim territories. These models even-
tually entered the wider Iberian Peninsula through al-Andalus and, from there,
were later passed into Latin Christianity and northern Europe. Bearing this in
mind provides grounds to argue that neither the language nor the philosophical
concepts used in the KM can be considered Muslim in the sense of being used
exclusively by Muslims; a supposition reinforced by the fact that each com-
munity would have shown a particular predilection for or understandings of
some issues.

Besides this consideration, we must also take into account the common con-
temporary cultural practice at the time of enhancing the authority of the ideas

11 Therefore, although he flourished under the patronage of Caliph Aba Ya‘qub Yasuf, Ibn
Rusd’s works fell out of favour with his successor under whom he was persecuted, forced
into exile and saw his work burned at the stake. Grant, A History of Natural Philosophy,
pp- 78-79. An even earlier example in al-Andalus is the work by al-Hakam 11 (d. 366 H/
976 CE), who promoted the diffusion of the philosophy and sciences of the ancients
through his immense library. The powerful vizier, al-Mansar (d. 392 H/1002 CE), launched
a persecution against the practitioners of philosophy and the rational sciences, during
which the books on these subjects in al-Hakam’s library were destroyed. See Fierro, Mari-
bel and Julio Samsoé. The Formation of al-Andalus, 2nd ed. (1st ed. 1998), 2 vols. New York:
Routledge, 2017, Vol. 2, xxvi—xxvii and the bibliographical references here. See also Camilla
Adang’s most recent survey of the religious sciences, pp. 371-397 (p. 380 for this historical
event) in Fierro, Maribel (ed.). The Routledge Handbook of Muslim Iberia. New York: Rout-
ledge, 2020.

12 Griffel, Frank, “al-Ghazali.” In Edward N. Zalta (ed.). The Stanford Encyclopedia of Philo-
sophy (Summer 2020 Edition), https://plato.stanford.edu/archives/sumz2o020/entrie

s/al-ghazali/.
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and statements presented by attributing to them an authorship which was not
necessarily theirs to claim. In the present case, on multiple occasions that of
Aristotle. This practice might account for the idiosyncratic way of understand-
ing Aristotle’s philosophy displayed by the author of the kM. However, it is
also not beyond the bounds of possibility that the author’s quotations could
have been a transmission from intermediate sources. Bearing this in mind, it is
important to remember that Ibn Rusd’s commentaries on Aristotle’s works also
do not always quote directly from the work of this philosopher as the major
commentaries do, and the medium and short commentaries consist of inter-
pretations of the text and paraphrases. This is just one example to illustrate
how the sources used by the author could have been affected by changes that
crept in during transmission,!® producing quotations such as those in the kM,
which, as argued here, do essentially pick up the main ideas of the authors but
do not adhere strictly to their texts. If we add to this what has already been
pointed out, namely: that these quotations are often brief and fragmentary, the
task of tracing the originals would seem to be rather pointless.

Having set out the problems and pitfalls encountered, in this chapter I want
to sketch the basic contours of the author’s philosophical thought and his ways
of selecting, organizing and presenting philosophical knowledge as part of his
broader discourse on religious polemics. The hypothesis which underpins this
effort is that there was a co-productive relationship between the organization
and epistemic configurations in a society—observable in artefacts, scientific
advances and forms of exercising power. Bearing this relationship in mind
emerges as particularly relevant when examining a work like the kM, com-
posed in the milieu of the Christian territories which already possessed their
own material and cultural resources. In turn, pre-existing notions influenced
the author’s ways of thinking about tradition and also set limits on the pos-
sibilities for change. The author quite clearly appeals to the religious and the
philosophical traditions in communities with different religious origins which
were shared on many levels, but articulated on the local level.'* Hence, gaining
a better understanding of the ways in which the author of the KM set epistemic
boundaries for his claims can help to gain a sense of how society was organ-
ized and, in particular, offer us an idea of some of the more sensitive issues
affecting intergroup relationships. One indication in this can be extrapolated
by addressing the question of whether the author’s reflections on philosophy

13 Other possibilities are, for example, the well-known production of spurious Aristotelian
works. Grant, A History of Natural Philosophy, p. 79, and p. 140 and ff.

14  For the relevance of context of philosophy in al-Andalus, see Stroumsa, Andalus and
Sefarad, p. 2 and passim.
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were common currency among those who had acquired an understanding of
religious polemics. Admittedly, a systematic study of the philosophical pro-
duction contemporaneous with the kM would be necessary to give a detailed
answer to this question, but this is beyond the present objectives and, further-
more, it also suffers from the important disadvantage of the lack of comparative
data on the philosophy produced by Mudejars and Moriscos. All in all, my con-
viction is that the analysis of the different ways in which the author constructed
his discourse, the text, and handled the materials, particularly the philosoph-
ical content, will already contribute to our knowledge of his working methods
and his approach to philosophy, constituting a necessary first step for future
studies on the question which will hopefully be expedited by the discovery of
new sources.

It has been a real struggle to decide how to present the discussion of philo-
sophy in the kM to the reader. Each approach has its own particular drawbacks
because, as noted above, although philosophy the work is permeated by, its dis-
tribution and importance to the author’s arguments is unevenly spread. This
should be remembered especially when reading the first section of this chapter
(1), in which the most recurrent philosophical ideas in the kM are discussed.
What we see emerge is that philosophy in the kM is structured on the basis
of a double distinction: the first is that between physical conditions of the
sublunary and supra-lunar regions (the latter, the main object of study of nat-
ural philosophy) and the second, the epistemic distinction of the possibility of
knowledge, in which we discover knowledge about the perceptible (physical)
reality of the world, on the one hand, and knowledge about God (in particu-
lar, the essence of God) which is ineffable, beyond the reach of man, on the
other. This double distinction constitutes the axis of the author’s thoughts on
philosophy, religion and the relationship between the two, and is expressed in
several of the themes discussed in the work. As well as being important to reli-
gious polemics, some themes also occupy a prominent position in the works on
Hellenistic natural philosophy. As these carry a greater weight in the kM, they
will be treated in greater detail: (1.1) the createdness of the world and the order
of Creation; (1.2) the limits of the cosmos and the possibility of emptiness; (1.3)
the Earth at the centre (Geocentricism); (1.4) the division between the supra-
lunar and sublunary regions; (1.5) the sky and its natural phenomena; (1.6) the
elements of the sublunary region, (1.7) man.

Section 2 will examine the distribution of material in the kM, and the differ-
ent place occupied by philosophy in each section. This will involve an examin-
ation of some of the modes employed by the author to deal with these sources
as well as his attempt to harmonize them with Revelation.



68 CHAPTER 2
1 Natural Philosophy in the xm

The discussion of the contours of Islamic cosmology presented below is restric-
ted to the central notions with which the author has worked. These notions will
be presented indicatively, not ordinally, and are highlighted according to the
extent to which they assist in grasping a better understanding of the author’s
approach to non-religious knowledge and the function of philosophical know-
ledge in a framework of religious thought. Therefore, the grouping and consec-
utive order in which the ideas and themes are presented is intended to facilitate
understanding, but no hierarchy is intended. Nor does the order correspond to
what we actually find in the text, throughout which they are scattered at ran-
dom.

11 The Createdness of the World and the Order of Creation

The creation of the world has been a major issue for believers and, in Islamic
societies, it has triggered a heated debate from the nascent beginnings of the
religion. Its main protagonists have been the Muslim theologians (mutakal-
liman), who believed in a world created in time. They have been opposed by
Muslim philosophers ( falasifa), who endorsed Aristotle’s idea of an eternal
world. Some notes on this well-known debate, in particular on the position
taken by Ibn Rusd, are a necessary preface to the references to the creation
of the world in the kM. It is important to remember that Ibn Rusd is fre-
quently quoted in the kM and that it is through him that the statement deny-
ing a possible disagreement on this question between the factions of Muslim
theologians and philosophers is known. His opinion was that their views were
in fact in harmony and that the crux of the disagreement was the different
ways in which “time” and “creation” were understood.!® Ibn Rusd argued that,
if time were considered the result of movement as theologians claimed, Cre-
ation should not be understood in relation to time. To understand Creation in
these terms would presuppose the existence of a previous world which had
once been in contact with the present world: the contact between the two
worlds would have produced motion, which would have brought time into
existence. Although this idea might be impossible to comprehend, neverthe-
less, he argues, theologians understand Creation to have occurred within time
and see time as a linear process. To solve this dilemma, he proposed an idea of
time which was not linear but circular, in which “[t]he totality of created things,

15  Theideasexpressed in what follows are a summary of those on pages 4—7 of Ibn Rusd, Aba
1-Walid Muhammad b. Ahmad/Helen Tunik Goldstein (ed. and trans.). Averroes’ Questions
in Physics. Dordrecht, Boston, London: Kluwer Academic Publishers, 1991.
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therefore, has no beginning although each of its parts is in time, just as each
part of the circle is in the circle and has both a beginning and an end.” Follow-
ing this logic, it could be said that time contains both a beginning and an end
and therefore resembles creation, which is also circular. “Created” must there-
fore be a notion reserved for what is affected by change, hence, “if the world is
created in the true sense of the term, it can be called created only because its
existence is forever subject to change”!®6 However, most people interpret “cre-
ated” to mean created in time!” and, no doubt it is, in his opinion, this loose use
of language which created the confusion.

The refinement of the argument which Ibn Rusd used to demonstrate that
the positions of the mutakallimin and the falasifa fitted into the same explan-
atory framework is completely alien to a work of polemics like the xM. In fact,
the example of Ibn Rusd is relevant precisely because it is an illustrative coun-
terpoint to the manner in which the k™ treats the arguments of philosophy.
The kM is conspicuous for the simplicity with which philosophy is presented
in it (either because of the author’s lack of interest in the subject or his inability
to explain the difficulties presented by some ideas) and, at times, for the incon-
sistency with which arguments are articulated. Although the author of the xm
makes no reference to time, his work does include some quotations from Aris-
totle’s works in which he puts words into the philosopher’s mouth, stating that
the world can be compared to a full rotation (ad-dawra) and has no beginning.!®
Comparing the world with rotation is an assertion which is at the very least an
unclear, if not an abstruse, statement and one wonders if perhaps it was promp-
ted by Aristotle’s idea that a sphere, like a circle, has no specific point to serve as
its beginning in space, unless, of course, it is the central point which, as we shall
see later, was understood to have existed before the circumference. Be that as it
may, having used the simile of rotation, the author turns his attention to a line
which, according to geometricians, has two points and therefore a beginning

16 Ibn Rusd/Goldstein (ed. and trans.). Averroes’ Questions in Physics, pp. 6—7; p. 7 for the
quotation.

17  They attribute the same meaning to the term in the Quran, even though Ibn Rusd notes
that the only references to creation in the Qur'an are indirect and, when these references
contradict philosophy, they should be interpreted allegorically. Ibn Rusd/Goldstein (ed.
and trans.). Averroes’ Questions in Physics, p. 7. See in regard to how Ibn Rusd approaches
such an allegorical interpretation, Belo, Catarina. Averroes and Hegel on Philosophy and
Religion. London, New York: Routledge, 2016, pp. 28 and ff. Ibn Rusd also claimed that
there was a possibility that God had never been alone but that there was something with
Him before the world was created (for example, His throne), or simply that an eternal
world would imply an eternal creation. Op. cit., p. 26.

18 ONBMSAF58,f.58".



70 CHAPTER 2

and an end and hence resembles the religious law given to mankind (a$-sari‘a
li-adam). The probably implication is that the Sari‘a also has a beginning in the
Revelation given first to Adam and passed to other prophets until it reached its
apotheosis in the Revelation given to Muhammad.!®

In the kM, the ideas of rotation and motion seem to be related to the author’s
belief in the necessity of there being a Creator or, in other words, in his determ-
ination to show the existence of a providential order which provides evidence
of the existence of such a Creator. The corollary of this is the rejection of the
possibility of a world coming into existence on the basis of purely natural
laws.2? To clarify the situation, it is worth giving a brief illustration of how he
approaches these questions from the basic Aristotelian ideas of motion as any
kind of change and of motion and time as neither generated nor destroyed
(Metaphysics Book x11, 6, 1071b). This explanation accounts for the existence
of an eternal, immutable something (the latter being an idea also adopted by
Ibn Rusd); that is, the need of an unmoved mover (Metaphysics Book x11, 6,
1072a), or God. One example of this would be the rotation of the Heavens (as-
sama@’)—to which we shall return—which agrees with Ibn Rusd’s claims in
this folio that everything which is in motion needs to be moved by something
else, and that what moves is in direct contact (or together) with another body
which also moves (mutaharrikun ma‘a mutaharrikun en que-se (Cast. in that
it) mutaharrikun).?! As just noted, the theologians (mutakallimun) endorsed
this conception of motion and Ibn Rusd’s refutation of their views was based
on how they had proceeded to elaborate motion, time and Creation. In his
exposition of these ideas, the author of the KM resorts to the well-known ana-
logy of carpentry given by Aristotle. In Aristotle, this example works in several
contexts, for example, in Metaphysics Book 1, 6, 988a1—10, which addresses the

19 ONBMSAF58,f.58".

20 Cf. the same views on Ibn Rusd in Leaman, Oliver. “Islam.” In Charles Taliaferro, Victoria
S. Harrison and Stewart Goetz (eds.). The Routledge Companion to Theism. New York, Lon-
don: Routledge, 2013, pp. 66—77; pp. 69—70. Belo, Catarina. Chance and Determinism in
Avicenna and Averroés. Leiden, Boston: Brill, 2007, pp. 205-224.

21 ONB Ms AF 58, f. 58". This, despite the difficulty in understanding the sentence because
of the switch between Arabic and Aljamiado. When read together with the examples
provided in this folio, it undoubtedly follows Aristotle’s principle enunciated in Physics
Book V11, 1, 241b24, in Latin expressed as omne quod movetur ab aliquo movetur “whatever
ismoved is moved by another” and v11, 2, 243a3—6, movens et motum sunt simul “mover and
moved are simultaneous”. See, Aristotle/Philip Henry Wicksteed, and Francis M. Cornford
(trans.). Physics, Volume 11: Books 5—8. Cambridge, MA: Harvard University Press, 1934. For
Aristotle’s Physics, see also Volume I: Books 1—4 by the same authors. The author of the km
uses as-sama’ and as-samawat indiscriminately. We shall return to this question below.
Here the plural Heavens will be used as a translation unless indicated otherwise.
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question of the relationship between matter and form (giving the example of
human reproduction), and again in the discussion of potentiality and actuality
in the Generation of Animals Book 1, 21 (729a—730a) and in 22, 730b:14-19 (the
latter quoted here):

It is the shape and form which pass from the carpenter, and they come
into being by means of the movement in the material. It is his soul,
wherein is the “form,” and his knowledge, which cause his hands ... to
move in a particular way ...; his hands move his tools and his tolls move
the material.22

This simile serves to explain the generation of man on the basis of what is
said in Metaphysics Book V11, 9, 1034a33-1034b1, namely: the seed already con-
tains the form and, in Metaphysics Book X11, 6, 1071b:28-31, in which a com-
parison is made between the craft of the carpenter and semen: “Wood will
not move itself—carpentry must act upon it; nor will the menses or the Earth
move themselves—the seeds must act upon the Earth, and the semen on the
menses.” The kM does seem to pick up the latter idea for, on f. 587, we find the
example of the carpenter who moves his hand wielding a tool (called a kairiima,
probably a kind of chisel) on something which is mobile (mutaharrika), a skill
(ya‘ani ‘amal) which is part and parcel of his trade. This tool which moves, the
author explains, is placed on something which is heavily weighted (mutagqilun)
and neither stop moving nor does it budge unless it is moved. When the crafts-
man has finished his work, movement stops. The same can be said about a
newly built construction which is devoid of movement when it is finished. In
contrast, as we learned earlier elsewhere again in connection with Ibn Rusd’s
claims,?3 celestial spheres (al-aflak as-samawiyya) are in continual motion and,
by God’s command (amr), never age as a consequence of the movement, for
God is the One Who never grows old. Returning to f. 58", we find Ibn Rusd’s
claim that things created from the eternal do not weaken or deteriorate because
they resemble the eternal and the eternal is not assailed by weakness.

22 Sprague, Rosamond Kent. “Metaphysics and Multiple Births.” Apeiron 20, No. 1 (Spring,
1987): 97-102; pp. 99-100. See also Aristotle/Arthur Leslie Peck (trans.). Generation of
Animals. Cambridge, MA: Harvard University Press, 1942, and Aristotle/Hugh Tredennick
(trans.). Metaphysics, Volume I: Books 1-9. Cambridge, MA: Harvard University Press, 1933
& Volume 11: Books 10-14. Oeconomica. Magna Moralia. Cambridge, MA: Harvard Uni-
versity Press, 1935.

23  ONBMSAF 58, f. 39"
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From an Aristotelian perspective, the human species is eternal (because
it is generated eternally, corresponding to the “eternal that is in the world”),
nevertheless, each of its concrete instances (each individual) is affected by
change.?* There is not enough evidence in the text to make any firm decision
about whether the claim that the celestial spheres and bodies are eternal takes
up the argument put forward by Ibn Rusd that “eternal” does not necessarily
mean “uncaused’, and that “eternal” also has a different meaning when applied
to the world or to its cause (God).2> What the author of the KM states in a
straightforward and simple way is that what is eternal in the animal world
(al-asya’ al-hayawaniyya), for example, animals and men, is mobility which
is never without motion (al-mutaharrik alladr la yugaz ‘an at-taharruk huwa-
l-azaliyyu).26 This seems to echo the views expounded by Ibn Rusd in his
Questions in Physics about the dynamics of Creation (that is, of a circular cre-
ation in which the totality of things ... has no beginning although each of its
parts is in time). In turn these are heavily indebted to Aristotle’s Unmoved
Mover.

If we now return to the question of the creation of the world and place
ourselves in the framework just been outlined, the question which naturally
arises is which was created first, the Heavens or the Earth. The author of the
KM approaches the subject by passing three different perspectives in review:
1) the claims of the logicians; 2) the claims of the geometricians; and 3) God’s
Revelation in the Qur’an. Pertinently, God’s Revelation in the Qur’an is not dis-
cussed separately but is an integral part of the discussion of the other two.

1) Logicians claim that the vault of Heaven (as-sama’) was constructed
(mabniyyu) before the Earth because the heavenly rotations (ad-dawar as-
samawiyya) are indispensable to the Earth and the living world (ma’mura fi
d-dunya) cannot exist without them.?” In this same folio, the possibility that
the heavenly rotations might exist without the Earth is compared to the found-
ations of a wall. The obvious consequence of this comparison be that the Heav-
ens were prior to the Earth. However in contradiction to this, he notes, the
Qur’an says that “Disbelieve ye verily in Him Who created the earth in two Days”

24  Itisimpossible not note the remarkable parallelism which does not imply a relationship
between this argument and the idea discussed in the previous chapter about predestina-
tion from the Jewish perspective and the author’s idea that each generation is offered the
possibility of renewal or change (in this case, by adhering assiduously to Divine Law).

25  Ibn Rusd/Goldstein, Helen Tunik (ed. and trans.). Averroes’ Questions in Physics, xix and
question 5, pp. 10-11.

26 ONBMSAF 58, f.58".

27  ONBMSAF 58, f. 44".
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(Q. 41:9) and that “Then turned He to the heaven” (Q. 41:11).28 This would imply
that the Earth was created before the Heavens. At this point, the author does
not opt for either position, displaying an example of ambiguity. He gives no hint
that he will speak about and elaborate on this subject more extensively, as we
see below.2® At this point in his argument, he remains on the descriptive level
and notes that, according to az-Zaggagr's Kitab al-Gumal (bab al-‘atf), know-
ledge is divided into two parts: knowledge of learning from demonstration and
knowledge grasped by men as it is told to them. The latter is the religious law
(Sarta).30 Az-Zaggag explicitly mentions Greek philosophy for the first time in
a grammatical work3! and in it its branch of logic is used as a grammatical tool,
which was probably a sound reason for his views to be quoted. Nevertheless,
one cannot discount the possibility that the author was also exposed to logical
arguments in Christian works, as the reference to a certain Peter, who could
well have been Peter of Spain (13th c.), on f. 54" seems to indicate.3?

2) In opposition to this, on the assumption that the Earth is the point (nugta)
of the heavenly sphere, geometricians claimed that its unavoidable corollary
had to be that the Earth existed prior to the Heaven.33 The reason they gave
was that a sphere cannot exist without this point (nugta). This claim was also
supported by logic, because it is not possible to have two without one which
existed before two. However, one can exist without being two. In the same fash-
ion, a sphere cannot exist without the point, but the point can exist without the
sphere; likewise, the day (al-yawm) cannot exist without the sun, but the sun
can exist without the daytime (an-nahar). Instead, the sun and the day work

28  The same expression is found in Q. 2:29, on f. 47", but here the author claims to be quoting
sura Fussilat.

29  For the notion of ambiguity, see, Bauer, Thomas. A Culture of Ambiguity: An Alternative
History of Islam (orig. Kultur der Ambiguitdt trans. Hinrich Biesterfeldt and Tricia Tun-
stall). New York: Columbia University Press, 2021.

30  Asimilar claim is repeated by Ibn Rusd in a later folio (f. 45), in which he says that know-
ledge is divided into two parts: knowledge as-samyya, which is the $ari‘a, people accept
what is imparted to them and knowledge derived from demonstration.

31 Young, Michael J.L.,, John Derek Latham, and Robert Bertram Serjeant. Religion, Learn-
ing and Science in the Abbasid Period. Cambridge [etc]: Cambridge University Press, 1990,
pp- 128-129.

32 ONBMSAF 58, f. 54%. Indeed, one wonders whether here the reference is to Peter of Spain
(13th c.) and his Tractatus on logic or Summulae logicales. The example of the man who
runs is found in the sixth tract called De suppositionibus (On Suppositions), at the very
end. See, Spruyt, Joke, “Peter of Spain”. In Edward N. Zalta (ed.). The Stanford Encyclopedia
of Philosophy (Winter 2019 Edition), https://plato.stanford.edu/archives/win2o1g/entries/
peter-spain/.

33  ONBMSAF 58, f. 47"
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in unison to produce the daytime. The claims of the geometricians, the author
adds, are supported by Qur'anic views similar to those just quoted under (1).34
The exception is—and here the author offers his view which is opposed to that
in the Qur'an—that God created the Heaven before He created living things
(al-hala@’iq). He argues that there cannot be any structure in the world without
the Heaven ( fi d-dunya la imara laha), because the rotations of the spheres,
for instance, of the sun (dawrat as-sams) and the moon, can exist without
creatures but the creatures cannot exist without the existence of the former.

This gives us the grounds to argue that the author’s efforts seem to be direc-
ted towards emphasizing that there was an organized plan for Creation. This
hypothesis gives a reason to argue that the Heaven was created first. It is inter-
esting to see that, to demonstrate the points in his argument, the author does
not hesitate to borrow perspectives which we might call scientific or rational
as a starting point. However, he also supports both arguments with quotations
from the Quran, to opt finally (without giving too many explanations) for the
claims of the logicians.

1.2 The Limits of the Cosmos and the Possibility of Void

It seems only natural that someone as interested in the study of the natural
world as the author of the kM should be concerned with both the createdness
of the world and with the question of the limits of it as an object of study (in the
sense of Creation as a whole). In a digression on the cosmos (which like other
questions is scattered throughout the kM), the author propounds the view, bey-
ond the outermost sphere of the fixed stars, there is a void. In this huge void
(haliyya kabira), which must be placed at the limits of the cosmos, is found
the afterlife Paradise promised the believers (al-ganna) by God.3> He adduces
two important reasons to prove that such a void must exist. The first is the
size of Paradise itself, which is wider and bigger than the vault of Heaven and
of the Earth, which precludes it being confined within their limits. Although
the idea of a Paradise and, by extension, of a cosmos that extends beyond the
limits of the Heavens exceeds the scope of Aristotelian thought, the author
states that this idea is affirmed in all Revealed Books.36 To have some idea of
how the author was probably approaching “heaven” (in the text rendered as
as-sama’), it is necessary to recall Aristotle’s claims in De Caelo et Mundo [On
the Heaven and the World] in which he says that “heaven” can have different

34  Atthis point, he quotes Q. 2:29: “He created from you all of that which is on the earth. Then
He directed Himself to the Heaven”, ONB Ms AF 58, f. 47".

35 ONBMSAF 58, f. 42.

36  ONBMSAF 58, f. 44"
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meanings. Of these, Aristotle singles out three: “the outermost circumference
of the whole world, [...] the whole celestial region, including the moon, sun and
the other celestial bodies; and, [...] as equivalent to the entire world”.37 In the
KM, heaven (as-sama’) seems to be approached as a compound physical reality
which involves all beyond the sphere of the moon (or the supra-lunary world),
both the celestial spheres and the fixed stars.?® A second proof of the necessity
of the existence of a void is the consideration that the orbits of the heavenly
bodies (ad-dawra as-sama’) must be in motion. In his analogy he says that they
must move in a way which resembles the workings of a polishing-wheel (tabit
min as-saqil), which only can rotate when its extremities are left free (yanbagi
an yakun al-atraf min tabut haliyya), f. 42v.3°

The views in the kM are definitely opposed to Aristotle’s well-known denial
of the existence of emptiness, a view also familiar to the author, as illus-
trated by his quote attributed to Aristotle that, “in between heaven is filled and
not a void” (ma bayna as-sama’ mala wa la hal@’). This quotation from Aris-
totle is followed by some verses from the Torah, which refer to the existence
of water above the sky.#? Interestingly, he does not quote Genesis 1:2, which
says that in the beginning there was tohu and bohu (chaos and a void). To
have taken recourse to a scriptural source like this quotation from the Torah
to argue for the existence of void should not come as a real surprise if the
author of the kM was adhering to the perspective of the mutakallimin. True,
as Ibn Rusd reminds us in his Physics, the mutakallimin held the view of a
created world that had been preceeded by a vacuum.#! However, in several
places the author of the kM makes clear his rejection of the positions of those

37  Grant, Edward. Science and Religion, 400B.c. to A.D.1550: From Aristotle to Copernicus. Bal-
timore: The Johns Hopkins University Press, 2004, p. 51. Also, Simplicius/R.J. Harkinson
(trans.). Simplicius: On Aristotle on the Heavens 1.1-4. London, New York: Bloomsbury, 2003,
p- 19 and Aristotle/William Keith Chambers Guthrie (trans.). On the Heavens. Cambridge,
MA: Harvard University Press, 1939.

38 A similar understanding is suggested by the title which Ibn Rusd gave his commentary
on Aristotle’s work (the Kitab as-sama’wa-I-‘alam [On the Heavens and the World]). Aris-
totle’s use of the term in this work has been subject to different interpretations by modern
and pre-modern scholars alike. Grant, therefore, claims that Aristotle had opted for the
meaning of Heaven as the entire world (op. cit., loc.cit.), a view also held by Alexander of
Afrodisias (200) but opposed by Simplicius of Cilicia (c. 490—c. 560). See Simplicius/Har-
kinson, Simplicius, particularly pp. 20-21. The kM does not mention this work by Ibn Rusd
even though he does take a similar view that Heaven covers the entire supra-lunary region.

39 ONBMSAF;58, £ 42,

40  ONBMSAF58, 1. 56"

41 Grant, Edward. Much Ado about Nothing: Theories of Space and Vacuum from the Middle
Ages to the Scientific Revolution. Cambridge: Cambridge University Press, 1981, pp. 110, and
note 34 for the references to Ibn Rusd’s work. The mutakallimiuin also believed in the exist-
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whom he loosely calls
theologians. This rejection underlines the fact his disquisition on the void has

ulama™ and who certainly seem to correspond to these

been reasoned from a different perspective; one in which the philosophical
perspective plays a relevant role. Although, when it is all said and done, one
may wonder whether what really mattered to the author was the question of
the pre-created void (a question that was hotly debated by Christians in the
thirteenth century, on the grounds that, by its very existence, the void would
have been in competition with God Himself). This criticism is particularly apt
for those fourteenth-century Christian scholastics who, having accepted the
idea of an extra-cosmic void, pre-created and eternal under the condition of
being associated with God, now debated the spatial relationship between the
void and God, that is, the problem of God’s location, especially before Crea-
tion.*? Philosophical discussion of the void was not entirely alien to the tra-

ence of the vacuum between the atoms, which, they claimed, composed nature. This is
what allowed them to move, as Maimonides explains in detail. See for these Maimonides’
views Duhem, Pierre Maurice Marie/Roger Ariew (ed.). Medieval Cosmology: Theories of
Infinity, Place, Time, Void, and the Plurality of Worlds. Chicago: University of Chicago Press,
1985, p. 371.

42 Grant, Much Ado about Nothing, pp. no-12, particularly the latter, and Chapter 6, pp. 116—
147.
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ditions of thought in Islam, among which is the outstanding example of the
free thinker ar-Razi (c. 250 H/854 CE—313 H/925 CE or 323 H/935 CE, Rhazes in the
West),*3 but I want to argue that, for an author like that of the kM, who should
probably be placed in a largely Christian milieu, the question seems to have
gained strength under the influence of discussions like those just mentioned.
A note relating to, among other discussions, the possibility of the existence of
different worlds, is that Aristotle’s views on the impossibility of the existence
of other worlds had been condemned in Paris as early as 1277 (Article 34). The
claim to the existence of an independent void prior to Creation (Article 201)
had also been condemned. The condemnation of the impossibility of other
worlds followed the reasoning that, from the point of view of the believer,
here the Christian, Aristotle’s perspective placed restrictions on the absolute
power of God.** In the kM, the Earth is one, but there are some hints that
the author could have been exposed to questions about the existence of other
worlds. For instance, in one passage we read, “another question: What Earth is
above the Heavens (as-samawat)? That is ‘Isa b. Maryam and all prophets”.>
This claim ties in well with the idea just mentioned of a heavenly Paradise bey-
ond the limits of the cosmos, underlining again the religious dimension which
the discussion of these issues seems to have assumed in the eyes of the author
of the kM, so much so he placed it alongside the philosophical one. At the
time the KM was probably composed, the different positions taken by schol-
ars such as Albert of Saxony (c. 1316-1390), Jean Buridan (c. 1301-1359/62) or
Nicole Oresme (c. 1320/5-1382), show that the plurality of worlds was a hotly
debated topic, taking its place alongside the question of the void.*6 Fourteenth-
century Jews in Provence, such as Gersonides and Yedaiah ha-Penini, also seem
to have moved away from Aristotle’s views on the void.#” More interesting for
the present discussion are ideas such as those offered by Thomas Bradwardine
(c. 1300-1349) in De causa Dei contra Pelagium (In Defence of God against the
Pelagians), in which he postulates the existence of an infinite void, which is
identified with the immensity of God*® and, in the second corollary, he argues

43  Grant, A History of Natural Philosophy, p. 86.

44  Grant, A History of Natural Philosophy, p. 202 and ff.

45  ONBMSAF 58, f. 49".

46  Ibid., pp. 203—205.

47  Glasner, Ruth. “Yeda’aya ha-Penini’s Unusual Conception of Void.” Science in Context 10
(1997), pp- 453—470; “Gersonides’ Theory of Natural Motion.” Early Science and Medicine
1 (1996), pp. 151-203. See also by this author in Hebrew, A Fourteenth-century Scientific
Philosophic Controversy. Jerusalem: World Organization of Jewish Studies, 1988.

48 Grant, Edward. Planets, Stars, and Orbs: The Medieval Cosmos, 1200-168;7. Cambridge: Cam-
bridge University Press, 1994, p. 176.
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that, “God is everywhere outside the finite world in an infinite void”.#° Although
it is not necessary to assume that the author had contact with these particu-
lar ideas, the possibility should not be completely ruled that—as an individual
accustomed to moving in an entourage marked by the exchange of intellectual
knowledge—he was exposed to them in some form or another, which would
explain why the question arises in the kM, albeit the author touches on it only
briefly.

1.3 The Earth at the Centre

It seems that the author endorses the view that the Earth is the centre of
the cosmos and he presents this idea to the reader in the most direct way.
His didactic method is to use a number of metaphors like that of an apple
around which revolve the Heavens within which it is contained (li-anna al-
ard hiya mudawwara matl at-tufah wa-s-sama’ yahtasirha.>° He then also takes
recourse to another little more striking piece of symbolism, that of the Earth
nestling in the Heavens like the yolk of the egg in the albumen. The idea of
a world or cosmic egg as a metaphor for the cosmos is widespread in many
cultures and has been the subject of different interpretations since ancient
times.5! The most straightforward idea conveyed by the egg metaphor is that of
one thing contained within another. This is an image which was not confined
to texts but was also used in the construction of astronomical instruments,
for example, the mixed device for star measurement devised by al-Battani
(b. before 244 H/858 CE),52 a well-known practitioner of Ptolemaic astronomy,
which he actually called al-bayda (“the egg”). The image seems to have had
a wider currency in Muslim circles in the Iberian Peninsula and in the Mag-
rib. Al-Idris1 (d. 560H/1165CE) provides some variants of it in his treatise on
geography, Kitab Nuzhat al-mustaq fi °htiraq al-afaq [ The Pleasure of He Who

49  Grant, Edward. Much Ado about Nothing, p. 136. Bradwardine’s ideas allow some leeway
for interreligious discussion and, in his fourth corollary, he rebukes the claims of heretics
and Gentiles, precisely by affirming the existence of God “omnipresent in an infinite, ima-
ginary void space’, op. cit., p. 141.

50  ONBMS AF 58, f. 47. In the manuscript vocalized as yhtsraha.

51 For example, it is found in relation to Brahma in the Vedic-Sanskrit cosmogony (c. 1500
BCE), the Brahmanda (cosmic egg of Brahma), and in Chinese cosmogony it is known as
Huntian [Celestial Sphere] in China (c. 100Bc) which “likens the heavens to an egg with
the Earth at its yolk”. See, Thurston, Hugh. Early Astronomy. New York: Springer-Verlag,
1996, p. 90.

52  See EI”s.v. “al-Battani” (Nallino).
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Longs to Cross the Horizons (or “climates”)], produced under the auspices of
the Norman king of Sicily, Roger 11.5% The work was known in the West, as evid-
enced for instance, by its late use by a Tunisian Muslim author from Sfax, ‘Al
b. Ahmad a$-Sarafi, the same nisba as that of the author of the kM. However,
there is no evidence of family ties between them.>* The al-bayda was probably

53  SeeEr?vs. “al-Idrisi” (Oman).

54  Seethe Portolan Atlas by ‘Ali b. Ahmad Sarafi as-Sifaqsi (fl. c. 1570) (copy undated of a work
compiled in 1571), Bodleian Library ms. Marsh 294, f. 2b, in which we read: “the Earth and
the water are in the centre of the sphere, just as the yolk is in the centre of the egg”:

il Loy 332K Gl O3 g (3 Ot ellly o2V,
and, on the same folio, and also on f. 2a (here quoted), we also read: “and according to
the wise, it (that is, the Earth) resembles an egg which floats in a bowl of water.”

The latter metaphor is also included in an earlier Portolan of his, of 958 H/1551CE, on
f. 3 (BNF MS 2278). A§-Sarafi is quoting Abi ‘Abd Allah Muhammad b. ‘Abd Allah al-Idrisi,
who says in his Kitab Nuzhat al-mustaq fi ‘htiraq al-afag, 2 vols. al-Qahira: Maktaba al-
Taqafa ad-Diniyya, 1422 H/2002 CE (here Vol. 1, p. 7 and pp. 8—9, respectively):

Ll G 332K A O (301 s WLy o2,V
Vikee el Va6 L fhs st 1blo) 2,1 s Jat Lol el il U Lo

I 33 e L 3an)) ke L KS Lis

The work by al-Idrisi is also quoted by Ibn Fadlallah al-Umarfs (d. 749 H/1349 CE) Mas-

alik al-absar fi mamalik al-amsar [Paths of Discernment into the Kingdoms of the Lands],

see Ibn Fadlallah al-‘Umari/Kamil Salman al-Gubiiri (ed.). Masalik al-absar fi mamalik

al-amsar [Paths of Discernment into the Kingdoms of the Lands], asrafa ‘ala tahqiq al-

mawsii‘a Kamil Salman al-Gubiir, 1st ed., 27 Vols (in 15). Bayrat: Dar al-Kutub al-1lmiyya,
1431H/2010 CE; Vol. 1, p. 134:

\ﬂ}@/}u@wwSJ‘Lﬂ‘y\uébﬁ(f ch uﬁ‘)‘y‘ g); C) "uzij.h]\ (JB
Y AL L s claie Blo) 2 N G bty sl 4] 1S5 Lp 5
Lo a0l elo 38 jn B oo M) 1 B el e s Lo gy clgioas V) L glsy

oxil o jaxily 2SSl e
I thank Sonja Bretjes from the Max Planck Institute of the History of Science for these
references. See the previous studies by Nallino, Carlo Alfonso. “Un mappamondo arabo
disegnato nel 1579 da ‘Ali ibn Ahmad ash-Sharafi di Sfax.” Bollettino della Reale Societa Geo-
grafica italiana 5 (series v) (1916): 721-736; also, the more recent publications by Ménica
Herrera-Casais, “The Nautical Atlases of ‘Al a$-Sarafi.” Suhay! 8 (2008): 223-263 and also
by the same author “El atlas de 1571 de Ali Al-Sharafi de Sfax: estudio parcial, edicién crit-
ica y traduccion anotada.” PhD Diss., Universidad de La Laguna, Santa Cruz de Tenerife,
2017.
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known to Christians and Jews at a very early date; perhaps as early as the end
of the tenth century in places like Catalonia, thanks to the dissemination in
the Latin West of the works of Maslama al-Magriti (d. 398 H/1007 CE), who was
familiar with al-BattanT’s astronomical tables, or 2ig.5> Among other denom-
inations, al-bayda appears to have become popularized in the ninth and tenth
centuries as the common name for the celestial globe, by, among other authors,
al-Hwarizmi (c. 163 H/780 CE/235 H-850 CE).%¢ Returning to the metaphor, in his
Kitab al-masalik wa-l-mamalik [The Book of Roads and Kingdoms], the Persian
geographer Ibn Hordadbih (fl. 3rd c. H/gth c. CE)>7 puts forward the claim that
the Earth “is placed in the cosmos like the yolk in the white of an egg” (mawdii‘a
ftgawf al-falk ka-l-muhha fi gawf al-bayda).58 In the KM, the expression used is
formulated in a very similar way, namely: ka-mitli safri-l-bayda f *l-bayda (£. 447,
here connected to Aristotle) or mitlu fassi-l-bayda fi ’l-bayda (f. 47, here con-
nected to the geometricians), loosely translated both as “like the yolk or the
core in the egg”). Although in this case we do not know the author’s sources in
this case, we would probably not be mistaken were we jump to the conclusion
that he is using a piece of well-established imagery, a figure of thought current
not only among Muslims and among the author’s possible Mudejar audiences,
but also more widespread in a Christian environment. Hence, we hear the char-
acter of the Philosopher in the Dragmaticon by William of Conches (c. 1090—d.
after 1154) reasoning that:

As corroborated by [natural] philosophers, the configuration of our world
resembles that of an egg. As in the middle of the egg is the yolk and on
every side of it the white, around the white the skin, around which is the
shell, outside of which there is nothing more of the egg; so, in the middle
of the world there is the earth, all around it from every part water flows,
around the water there is air, around which is fire, outside which there is
nothing5°

55 Glick, ThomasF., Steven John Livesey, and Faith Wallis (eds.). Medieval Science, Technology
and Medicine: An Encyclopedia. New York, London: Routledge, 2005, pp. 79-80.

56 Savage-Smith, Emilie. Islamicate Celestial Globes: Their History, Construction, and Use.
Washington: Smithsonian Institution Press, 1985, p. 62 and note 4. On this Muslim scholar,
see also Brentjes, Sonja. “Khwarizmi: Muhammad ibn Miasa al-Khwarizmi” In Thomas
Hockey et al. (eds.). The Biographical Encyclopedia of Astronomers. Springer: New York,
2007, pp. 631—633. https://doi.org/10.1007/978-0-387-30400-7_763.

57  See EI®¥s.v. “Ibn Khordadhbih” (Zadeh).

58 Ibn Hordadbah, AbiiI-Qasim ‘Ubayd Allah b. ‘Abd Allah/Charles Barbier de Meynard (ed.,
trans. and annot.). “Le livre des routes et des provinces, par Ibn Khordadbeh.” journal asi-
atique 5 (series v1), No. 1 (1865): 5-127, 227—296, 446-532; p. 26.

59  Bookz2, Ch. 2, para. 8, p. 25. In Grant, A History of Natural Philosophy, p. 126, note 121.
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In the kM, this sort of example is given in conjunction with the argument that
the Earth is the point of the celestial sphere and that the sphere could only exist
if the place in which the sphere was made had previously existed. The reason
is that the Heavens rotate in a sphere (yadiru fi d-da’ira) and the centre of
the sphere (markaz ad-da’ira) must be located on the Earth: that is, the centre
of the point is the hemisphere (markaz an-nuqta nusf ad-da’ira), f. 47¥. The
author could have borrowed these similes from the geometricians, because it
is to these scholars he refers in the passage in which the allusions appear. It is
also here that he chooses to oppose the claim by these geometricians that the
Earth was created before the Heaven. Hence, as far as he is concerned, these
are comparisons which show that, although the Earth does lie at the centre, it
was created after the Heaven.

14 The Division between Supra-lunary and Sublunary Regions

The author also follows the Aristotelian division between Heaven and Earth
which affirms a fundamental difference between the supra-lunary and the sub-
lunary regions, each of which is subject to different natural laws. The celestial
bodies (al-asya’ as-samawiyya), like the sun and the moon, the stars (nugum)
and the planets (kawakib), are eternal (muhalada, abadiyya) and they are
not subject to change, corruption or decay. The distinct intellects (‘uqu! al-
mufarriga), whom the author also calls angels (al-mala’ika),*® do not move and
lack for nothing, unlike the animals who are assailed by deficiencies and weak-
ness. For example, the sun, when it rises in the East, makes the day, without
the sun there is no day. However, the sun lacks for nothing since it is a celes-
tial body. For things in the sublunary sphere, natural things, the opposite is
true. They move and fall victim to deficiencies and weakness.6! In contrast,
heavenly bodies do not need to maintain themselves because they are not sub-
ject to corruption, decay, deficiencies, defects or ageing (tatib, tadib,%? ‘adam,

60 ONBMSAF 58, f. 58"

61  ONBMSsAF 58, f. 58V—59".

62  These two terms are mentioned together most often in the example, albeit with differ-
ent spellings and forms: at-tataybu wa at-tatib; at-tatayyub wa-t-tadayyab, both on f. 31v;
tadbib f. 38, to give just two examples. In Michael Scot’s translation of al-Bitragi’s De Moti-
bus Celorum. Critical Edition of the Latin translation of Michael Scot (Frank Carmody, ed.).
Berkeley: University of California Press, 1952, pp. 163, 171, 176: affirmare = itbat (becoming
stable); permanentia = tabat. In the kM, the author seems to seek a phonetic parallelism
by twice providing a masdar of the second form of the Arabic verb. My guess is that here
we are dealing with the roots tbt (where tatbit has to be read in Kazimirski as “immobilite,
qui ne peut remuer ni bras ni jambes (de maladie)”), and twb (where tatwib means dissolu-
tion). Kazimirski, A. de Biberstein. Dictionnaire arabe-frangais: contenant toutes les racines
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naqa’is, uyib, harm). This is because they are not subject to time in the way in
which earthly, temporal, things are (al-a$ya’ al-ardiyya; al-asya’ az-zamaniyya).
Accordingly, the sun does not need to generate. We have already noted that, in
the author’s view, the sun is a unique phenomenon and does not need to be
classified as a species (naw); it is eternal (da’iman),53 and it moves.6* Among
the arguments provided by the author to sustain this claim, we find the insight
that, if the sun were to generate and beget a son, the sun would quarrel ( yakunu
at-tanaza ‘)% with his son and, in time, this would precipitate a difference. The
upshot would be that they would be corrupted ( yafsid al-azmana), and people
would be unable to distinguish day from night, time and the hours, and life on
Earth would be laid waste (yahribu al-ma’mira fi *l-ard).6 In fact, the author
makes a blunt assertion and points out: if men already suffer from the heat of a
single sun, what would happen if they had to endure the heat of several suns!6”

The sublunary things (mugmala (read gumla) al-mahligat)s® include the
sum of man and of animals (gamia-n-nas and gami‘a-l-hayawan) and all what
is on Earth (wa ma yadubu ‘ala wagh al-ard).%® All animals (including man)
need to procreate their species so that the world will endure. Should they
fail to do so, it will be destroyed. Sublunary things are inextricably tied to
(yalga) which brings immobility, decay, lack, deficiencies, defects and age-
ing (tatbit, tatwib, ‘adam, naqa’is, ‘uyub, harm). The same cycle (tarkib) of
growing then diminishing is found in all trees and plants, which are inex-
orably subject to change, transformation, nourishment and growth. Men are
affected by (ya‘taridu) pain, illness, want and death (awga‘a, asqgam, ‘adam,
mawt), because these afflictions are the lot of all humankind (dahala fi gumla-
l-adamiyyin) and are an inherent part of their nature (taba? al-insan). Man
is composed of flesh ({uhmaniyya)?® and a soul (rh), and human flesh (al-
lahm min al-insan) grows by absorbing food and drink (following Aristotelian

de la lengua arabe/A. de Biberstein Kazimirski (new ed.). Paris: Maisonneuve, 1960, pp. 216,
241. The sense is that men and animals become immobile [are immobilized] because of
sickness and decay, an approach which also seems correspond to the notion that, in con-
trast to sublunary counterparts, supra-lunar beings are in eternal motion.

63 ONBMsSAF 58, f. 38", f. 59%.

64  ONBMSAF 58, f. 60",

65 ONB Ms AF 58, f. 40%. In the manuscript written as yakinu at-tanaza‘a.

66  ONBMSs AF 58, f. 31, 33V, 40"

67  ONBMSAF 58, f. 31".

68 ONBMSAF 58, f. 33"

69 ONBMSAF58, f. 31"

70 I could not find this word in the standard dictionaries, but it is undoubtedly an adjective
related to flesh, or lahm.
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thought, moist, dry and hot food).” However, unless they have a soul, they are
unable to perform certain activities, such as speaking, (f. 31¥). Mankind is made
of clay, like a piece of pottery, and, in this connection, f. 58" recalls Q. 55:14: “He
created man of clay like the potters”, to propound the argument that to make
a potter’s jug requires all the four elements (al-ustuqusat) of which nature is
composed, as listed by Aristotle. He makes the point that whenever a potter
makes the jug, he places it in the air so it can dry. He then bakes it in a kiln
because it is constituted of dust mixed with water. After a man dies, he decom-
poses into dust and water, a fate which befalls all Creation except that fire and
air do not dissolve in dust.”> Men have temporal elements (fire, air, water, dust)
in their grasp, because they were created from them, but heavenly bodies, such
as the sun, the moon, as well as the souls when they leave the human body, are
beyond the grasp of humans, because these are spiritual entities (al-a$ya’ ar-
rawhaniyya).” In the Ingil (Gospel), Isa b. Maryam says that those things in
men which are from God return to God and those which are from dust return
to dust. The soul is from God and human flesh is from dust.”* All things in the
world which belong to the animal genus are afflicted by weakness because,
unlike heavenly bodies, they work through time and grow weak so that inev-
itably corruption, decay, lack, deficiencies, defects and ageing are their lot.

15 The Heavens and Their Natural Phenomena

We have just seen the distinction made between the supra-lunary and sub-
lunary regions. Writing about the particular characteristics of the supra-lunary
region, the author of the kM does more than just mention them in passing, he
shows a real interest in understanding how the Heavens work. In fact, he shows
a particular interest in the Heavens, astronomical phenomena like the new
moon (which provides the basis of the Muslim calendar) and solar and lunar
eclipses. He claims that each craft (sina‘a) is linked to a particular people.”> He

71 ONBMSAF 58, f. 38".

72 ONBMSAF 58, f. 58".

73  ONBMSAF 58, f. 59"

74  ONBMSAF 58, f. 59". The ideas recalled here are reminiscent of John 16:28, Eccles. 12:7 and
Gen. 3:19.

75  These words are not directly attributed to Muhammad, but come very close to one of his
sayings, for instance, that of seeking help for the practitioners of each craft (that is, to the
people most suited to it):

lalielie K7 e Vsinnal
The sources quoting this hadit are various, for example, as-Safadi (696 H/1296 CE—
764 H/1363 CE) in his biographical dictionary, Safadi, Salah ad-Din Halil b. Aybak al-/Ah-



A FOURTEENTH-CENTURY MUDEJAR COSMOLOGY 85

claims that Muhammad said that he and all Muslims came from a community
(umma) which had no knowledge of writing and counting. Therefore, people
of this community broke the Fast by referring to sighting the new moon and,
if the new moon was obscured (and hence could not be seen), they supple-
mented the number (of days) by two days (akmalu idda li-tnayn yawman).”®
To strengthen his argument, the author goes on to say that Muhammad him-
self said that the anyone who lends credence to the learned on the observation
of the stars (man saddaga munaggiman) does not believe in what was revealed
to Muhammad.”” These claims attributed to Muhammad contrast sharply with
the views the polemicist himself has stated just a few lines earlier, namely: that
the Quran contains indications of a divine command to have a knowledge
of the stars (‘ilm an-nagama). The verse on which he relies for such a claim
is Q. 7185 “Have they not considered the dominion of the Heavens and the
earth [...]?” He argues that this verse should not be understood to mean that
people should stare unthinkingly at the Heavens as dogs and all other anim-
als do, but should acquire knowledge of the stars. At a later juncture, after a
quotation of Ibn Rusd’s views, we read that ignorant people perceive sunlight
or the darkness of the night, but it would never enter their heads to ask where
they come from, because their intellects are incapable of comprehending the
answer.”8

The author undoubtedly has a clear interest in understanding celestial phe-
nomena. Therefore, he does his best to explain them, for example, by recourse
to an authority such as Aristotle. Aristotle said on the sighting of the new
crescent moon (al-hilal al-gadid) when it appears in the directions that: if it
appears in the direction of the south (probably: of the ecliptic), on the right,
then the sun’s rays come to it from below and it resembles a place where the
foot has passed, a footprint (mawti’); but when it appears in the direction of
the north (probably: of the eliptic), then the sun’s rays come to it from above

mad Arna’at and Turki Mustafa (eds.). Kitab al-Waft wa-l-wafayat, 1st ed., 29 vols. Bayrat:
Dar al-Thya’ li-t-Turat al-‘Arabi li-t-Tiba‘a wa-n-Nasr wa-t-Tawzi', 1420 H/2000 CE; Vol. 22,
p- 93-

76 ~ ONBMSAF 58, f. 50"

77  ONBMS AF 58, f. 50" The sentence which follows is partly broken but it seems to be mak-
ing a reference to the importance of being able to err. Therefore, Muhammad compares a
person who does not commit sin to which a branch which sprouts from the palm but does
not bear fruits for a hundred years. One possibility is that this is an oblique reference to
those who are proficient in the science of the stars, whom the author is trying to defend
by arguing that it is normal for them to be wrong sometimes. Such a reading, however, is
only guesswork.

78  ONBMSAF 58, f. 53"
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FIGURE 5 Solar Eclipse (left), Lunar Eclipse (Right)

and the moon appears having higher ends (Figure 7).7° A solar eclipse is pro-
duced by the conjunction of the sun and the moon and only in this instance,
that is, when the moon passes in front of the sun for the people viewing it and
the moon has covered one-third or one-half of the sun. A lunar eclipse occurs
when the Earth passes in front of the moon and covers it, and people see a
third or half of it covered. This discussion about eclipses obviously takes place
in the framework of the inter-religious controversy. According to the author,
Christians believe that eclipses occur because of the death of “sultan Awsab
(that is, Eusebius)”. This is a contradictory statement. It pits knowledge by
observation of the physical reality because of which such phenomena occur
against the erroneous knowledge of the Christians, which is derived from their
belief.80

Hartner is right when he notes that, given their exceptional nature, the
occurrence of eclipses is often connected to extraordinary events (for example,
that just noted, the death of someone referred to as a “sultan”) and with the
depredations of demons and monsters. These millenary beliefs often retain
their force, even when knowledge of these phenomena is scientifically ex-
plained. Hence, instead of being discarded, they are adapted to the new in-
sights. This is what happened with the pseudo-planet known as al-Gawhazar

79  ONBMSAF 58, f. 44"

80  ONBMS AF 58, ff. 43¥—44". The reference to Awsab is interesting because, when they used
this name, the Christians were most likely referring to Eusebius of Caesarea (263-339), a
Roman bishop of Greek origin, who was also a historian and polemicist. In his Chronicle, he
presents Jesus apologetically and argues that different prophecies predicted Jesus’ death,
one of them being a total solar eclipse. See, Colominas Aparicio, The Religious Polemics,
p. 208.
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(which by metathesis is spelled az-Zawgahar in the kM) or the Dragon.?! The
Dragon makes its appearance in the discussion which follows on solar and
lunar eclipses. The alignments of the sun, moon and Earth which are necessary
for an eclipse to occur depend on what is known as the ascending and descend-
ing nodes of the moon. These nodes are the points of intersection between the
moon’s orbit and the orbit of the ecliptic (which would be the sun’s orbit in a
geocentric model like those contemporaneous to the kM), and would have a
distance between them of 180°, although the precise location of intersection
with the ecliptic is variable.82 Their variability as well as the importance of the
lunar nodes in the occurrence of eclipses explains why they are compared to
the planets and, therefore, their ascent and descent are known respectively as
the “head and tail of the Gawzahar”.83 Consequently, the head and tail refer
neither to the ascending and descending nodes of the lunar orbit nor to the
ends of the line of nodes. They are features of the Dragon which seem to indic-
ate the shadow of the Earth.

The author of the kM claims that al-Gawhazar cannot be seen by geometri-
cians (al-handasiyyiun) or by astronomers but can, nevertheless, be apprehen-
ded by proof. He explains that this is an arc (qusiyyun) which stands (waqgafa)
within the half circle of the sun (fi nusf as-sams) or in the half circle of the
moon ( finusf dawrat al-gamar) and, when this coincidence occurs, it produces
a solar or a lunar eclipse. The author notes that Christians call “az-Zawgahar”,
the Dragon, and, indeed, the sources do show that knowledge about this astro-
nomical phenomenon (derived mainly from Arabic sources) was widespread
among them at an early date. One early example is that of the well-known Pet-
rus Alphonsi (1062?-11407?), born in Huesca (Aragon), a convert from Judaism
to Christianity, and physician to Alfonso I of Aragon and Henry 1 of England.
His intellectual approach to science and religion in his oeuvre shares various
common points with that of the author of the kM but here suffice it to note
that his teachings provided the basis for an opuscule written by his student
Walcher of Malvern entitled Sententia Petri Ebrei, cognomento Anphus, de Dra-
cone, quam Dominus Walcerus prior Maluernensis ecclesie in latinam transtulit
linguam (Thoughts of Peter the Jew, alias Anphus, on the Dragon, translated

81 ONB MS AF 58, ff. 47V—48".

82  The line of the nodes runs in the opposite direction to the movement of the moon in a
cycle of roughly every 18.6 years. I thank Ido Yavetz from Tel Aviv University for insightful
and lively conversations, and useful information on this.

83 See, Hartner, Willy. “The Vaso Vescovali in The British Museum: A Study on Islamic Astro-
logical Iconography.” Kunst des Orients 9, No. 1/2 (1973/74): 99-130; pp. 106-108 and 121.
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into Latin by the Lord Walcherus, Prior of Malvern Abbey).8# Intriguingly, the
author of the kM also makes an obscure reference to the relationhip between
“az-Zawgahar” and the equinox.85 Perhaps even more importantly, he mentions
three nodes, in the head, in the middle and in the tail ( fi ra’sihi aw fi nusfihi aw
ft danbihi wa huwa fi tultihi ‘ugudun).

The author also touches very briefly on some meteorological phenomena,
which he does by endorsing the Aristotelian perspective. He says that, accord-
ing to Aristotle, rain originates in the clouds and not in the Heavens.®6 The
proof of this, he argues, is the fact that rain falls only in places where there are
clouds. Muslim scholars (‘ulama’) give an erroneous interpretation of Q. 25:48
“We send down purifying water from the sky”: water does not come down from
Heavens, but from the cloudy Heavens (as-sama’ as-sihab, “the cloud-sky”, lit-
erally). The reasoning of these ‘ulama’ is compared to when people refer to the
roof of a house or everything above it sama’. Verily, he goes on to say relying
on Aristotle’s Kitab Atar al-ulwiyya, thunder is generated in the vapours of the
Earth (buhar al-ard ya‘ani bafus ((Cat.) bafs, (Cast.) vapores vapor)).8” When
the weather is about to change and these vapours burn ( yatahariqu) from the
clouds, people hear the sound produced, which is thunder. Out of the vapours
comes something resembling fire and this is the lightning. Thunder follows
lightning, which is actually visible before the sound of thunder because the
sound of the thunder comes from far away. This also what happens when a
blacksmith fashions a utensil: first the sparks (daw‘ an-nar) fly and then the
sound of the hammer is heard. It resembles those stars which have a tail of

84  Millas Vallicrosa, José Maria. “Pedro Alfonso’s Contribution to Astronomy.” Aleph: Histor-
ical Studies in Science and Judaism 10, No. 1 (2010), pp. 137-168 (trans. into English of the
1943 original “La aportacién astronémica de Pedro Alfonso”), p. 144. Alphonsi is also relev-
ant, because of his polemical activities as a convert. See Alfonsi, Petrus/Irven M. Resnick
(trans.). Dialogue Against the Jews. Washington, D.C.: Catholic University of America Press,
2006 and Tolan, John Victor. Petrus Alfonsi and His Medieval Readers. Gainesville: Uni-
versity Press of Florida, 1993.

85 ONBMSAF;5S, £ 48"
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The meaning of this passage is truly obscure. I can only make some sense of it if Tunder-
stand it as follows: “The hours, the equinoctial hours, also the full covering of the head, the
full covering of the trunk. That is to say, when the trunk (busti, Cast. busto) has no head
(cabiga, Cast. cabeza) at the zenith in it, in that case, people are standing (mawgifun) and
the sun has passed its vertical”

86  Here, most likely sama’ means the supra-lunar world for this author.
87  ONBMSAF 58, f. 43"
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FIGURE 6 (awzahar (Draco)
VASO VESCOVALI, THE BRITISH MUSEUM, SECOND CIRCLE COUNTER-
CLOCK (NUMBER 6)88

fire (that is, the comets), which are the vapour generated from the Earth by the
Heavens [which is] similar to fire. People think that these stars move, but they
do not. An analogy of this is fire. If the fire burns some straw, commencing at

88  Lanci, Michelangelo. Trattato delle simboliche rappresentanze arabiche e della varia gen-
erazione de’ Musulmani caratteri sopra differenti materie operati. 3 vols. Parigi: Dondey-
Dupré, 1845-1846, Vol. 3, T. 111
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FIGURE 7 New Moon

one end and reaching the other end, it will seem to people that the fire is “run-
ning”. However, the fire does not run, because when fire occurs in a place to
which it is confined, it does not run, but is immobile in the still place (samitun
ftmawdi as-samiti ya‘ant quedo (Cast. quedo, quieto, that is, still)).8%

Reviewing what has been said, it is possible to postulate that the author situ-
ates the discussion of celestial phenomena within a Muslim religious frame-
work, citing, for example, the Qur’an and the sayings of Muhammad. However,
he does not ignore the perspectives of other religious communities. In the
supra-lunary region, the movement of the stars and natural celestial phenom-
ena take centre stage, and it seems that it was the observation of such phenom-
ena which served as a guideline for their interpretation and consequently for
their exegesis. That is to say, the author did not hesitate to distance himself from
his co-religionists if the latter did not follow the method of observation he pro-
posed and subsequently made erroneous interpretations because of their lack
of knowledge. This reveals that, at that time, there were different approaches to
these questions, even within the Muslim communities themselves, and likely
among Mudejars as well.

1.6 The Elements in the Sublunary Sphere

Turning our focus on the sublunary region, we see that, when speaking about
Creation, the author of the kM uses the simile of things adding to one another
(asya’ al-mudafat). He also claims that created things (al-hala’iq) cannot exist
without a Creator (al-haliq) and, perhaps notably, nor can the Creator exist

89 ONBMSAF58, 1. 43"
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without them.%° God, he tells us on f. 56", created seven things without which
the world would not be complete, which are: 1. the celestial orbits (such as those
of the sun and moon), 2. humankind, 3. the elements (‘anasir), 4. air, 5. water,
6. fire and 7. dust. The geometrician says that something is complete when it
lacks nothing and the philosopher says that all things which have been created
by the Lord (ar-rabb) are complete. This is coupled with the statement that
something is complete when it could not have been made more complete than
it is now. The four elements (al-ustuqusat)—water, fire, air and dust—are in
the Earth and come from it,%! ergo all created things grow from them, includ-
ing all plants and trees. They can be found on the Earth and in every created
being (trees, plants and in the constitutions of the four temperaments, taba‘
al-ahlat). A tree is indeed planted in the Earth and its roots are under it and
it grows with water, the heat of the sun and the air. If one of these elements
is missing, no growth takes place: they are also called the soul of nourishment
and growth (rah al-agdiyya (sic) wa-n-namut).%? Likewise, the author of the km
endorses Aristotle’s view that matter cannot be transformed into a different
matter (contesting the claim of the alchemists, alcamistas),3 just as esparto
cannot be made into a silken wrap nor can silk be made into a linen wrap until
it is absorbed into the source (umm) from which first it came. Nor can a person
who cuts off another person’s ear make it grow back and although philosoph-
ers say that a foetus which has had one of its fingers cut off can grow another,
after it leaves its mother’s womb this is no longer the case.9* Conversely, when a
branch is cut off a tree a new one grows in another place, something which does
not happen among men and women, saddle animals (dawabb) and animals in
general.% Why, he wonders, do corpses not stink at first but only after the sun
shines on them? Because the sun heats up moisture within it and putrefies it

9o  ONBMSAF58,f.51%

91 We read that the fire is present in the stones, but not in the sense it is found as bodily mat-
ter (bi-maddatin gawharin) (ff. 46V—47%). Here, gawhar is rendered as “bodily” and not as
“substance”, according to the understanding in Spanish, which provides the author with
some lines below, that is, of gawhar as “corporeal’.

92  ONBMSAF 58, f. 46"

93 ONBMSAF58,f. 50"

94 ONBMSAF 58, f.50"

95  ONBMS AF 58, f. 50V. We also encounter the claims of Ibn Rusd (ff. 57—58¢) who says that
only things which have colour can be destroyed (Cast. exterminar), because when there is
no colour there is no physicality (gasadiyya). The wind has a physicality, yet, in terms of
colour, it has no corporeality in it to be destroyed. Therefore, all things that do not exhibit
physicality and colour do not occupy a place (Cast. non-enbarga; no embarga).
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so that it rots, and the wind comes and carries that stench; this happens much
earlier in summer than in winter because the heat in summer dissolves them
earlier. Something similar happens when a corpse falls into a fire and disin-
tegrates.?% In short, although there seem to be some differences between plant
and animal species, all things in the sublunary region, unlike celestial things,
are subject to corruption and afflicted by decay. As the work of God, Creation
could not have been in any way more complete than it is.%7

17 Man

Man is counted among the animal species, but here we shall treat human-
kind separately because of their particularities. When the author addresses this
question, he does so sporadically, raising it in various places scattered here and
there in the work, often in brief sentences and interspersed with other argu-
ments and references. Therefore, in what follows are just some of the most
recurrent. For example, we read human beings, subsumed under the name of
human and animal, are all one (an-nas fi ism al-insaniyya wa-l-hayawaniyya
kulluhum wahidun), and also that the logician (al-mantiqi) said that all human
beings are man-animals (kullu-n-nas insan hayawan).%8 Men are only set apart
from the rest of Creation by rationality and knowledge. However, people also
share the animal species (al-hayawaniyya) with cattle and other animals; what
separates them is speech (ifraz baynahuma fi nutqin).%° On the other hand, on
f. 475, he quotes the questions (mas@ala) posed in Ibn Rusd’s Kitab al-Mantiq
in which we read that a human occupies an animal body (insanun hayawanun
gawharun);'°0 hence, as an animal body (he argues in a passage about the pos-
sibility of God resembling man), he needs to generate (wagib lahu an yatraka
min naslahi, sic).'%! Aristotle states that the term animal (al-hayawan) is com-
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96  ONBMSAF 58, f. 59"

97 ONBMSAF 58, f. 56"

98  ONB MS AF 58, f. 46". This designation is found in other works by peninsular Muslims,
sometimes used with specific meanings, for example, in the case of Ibn al-‘Arabi, who
employs the expression al-insan al-hayawan (“animal men”) to refer to the imperfect indi-
vidual in contrast to the one who is perfect (al-insan al-kamil). See, Ebstein, Michael.
Mysticism and Philosophy in al-Andalus: Ibn Masarra, Ibn al-Arabt and the Isma‘ii Tra-
dition. Leiden, Boston: Brill, 2014, p. 187.

99 ONBMSAF 58, f. 46V.

100 ONBMSAF 58, f. 47"

101  ONBMSAF58, f. 33"
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mon to all animals, but when a separation between them has to be established,
there are three species: 1. animals (hayawan), 2. rational animals (hayawan
natiq) who are mortal (literally dead, mayyit); and 3. celestial animals (hay-
awan samawiyya), that is to say—he notes—angels ( ya‘ani mala’ika)—1°2 as
noted above, also called the distinct intellects (‘ugal al-mufarriga).’°3 Angels,
we read on f. 56%, share in intellect (‘ugu!) according to Aristotle. Earlier, on
f. 577, in this regard we read that, according to Aristotle’s natural philosophy,
the intellect (al-‘ag!) is twofold (‘aglayn): there is the general intellect (‘ag/
ma‘mim) and the specific intellect (‘ag! mahsis). The general intellect bene-
fits all creatures and all do have some degree of it. For example, all men guard
themselves against fire, falling into water and falling off roofs, because their
general intellect understands that they must avoid what is harmful. The spe-
cificintellect corresponds to men studying the philosophy, especially its branch
known as logic, because people desire to distinguish between truth and false-
hood, and they have an innate sense about truths and lies. On f. 58", these ideas
are developed a little by recourse to Ibn Rusd who says that the intellect is that
part of the knowledge which enables man to recognize proximate and distant
causes. Proximate causes (al-asbab al-qariba) resemble the four mixtures (al-
ihlat al-arba‘a), and distant causes (al-asbab al-ba‘ida) are (questions such as):
from what is the human being created, a drop of sperm? When we refer to the
four elements (al-‘anasir al-arba‘a), where did this idea originate? On f. 56,
we read the same statement, namely: that men share intellect (al-ugal) with
the angels, and “animality” ( f7 [-hayawaniyya) and the senses (al-hawass) with
animals.'04 With the trees he shares the nourishment of dates (which, accord-
ing to the author, are said to have quwwa agdiyya (the “power” or faculty of
feeding; a nourishing power);'%% yet translated by him into Romance as “power

102 ONBMSAF58,f. 57"

103 ONBMSAF 58, f. 58",

104 The text renders al-haras literally in at least three places not as “guards” but “senses’, a
better reading.

105 Theterm al-quwwa-l-gadiyya figures among the faculties, or giwa (power), of the psyche in
the anonymous and unnamed epistle circulating in al-Andalus attributed to the Persian
scholar Sahl at-Tustarl (c. 203 H/818 CE-283H/896 CE) as well as in what is known as the
Risalat al-huraf (Epistle of Letters). This epistle has been discussed among other scholars
by Ebstein and Sviri in connection with the formation of an Andalusi “Tustari tradition”
and with mystical currents in al-Andalus which arose in conjunction with the circulation
of ShiT-Ismafli, neo-platonic-hermetic and occultist sensibilities. These are present in
works such as the Gayat al-hakim (The Goal of the Sage), about the (2nd—3rd c. H/10th—
uth c. CE) and the epistles of the Ihwan as-Safa’ (2nd c. H/10th c. CE). Ebstein, Michael and
Sara Sviri. “The So-called Risalat al-huraf (Epistle on Letters) ascribed to Sahl al-Tustar1
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of governance (or steering)” (Cast. en potencia de gobernagion),'°¢ which, it is
explained, governs the trees in the same way it governs men). Turning to the
generation of man it has no beginning and no end,!%? just as time has no begin-
ning and no end.!°® The elements (al-ustuqusat), which are water, fire, wind
and dust have no beginning and no end. Men’s growth depends on the four ele-
ments (al-ustuqusat);1°° all created things grow from them, including all plants
and trees. Because the chain of generation in the sublunary sphere is infinite, in
Aristotle’s natural philosophy (al-falsafa at-tabiiyya) we read that the animal
species resemble celestial things because they always remain within their own
species (yabqa finaw da’iman).'° This notwithstanding, the author points out,
that those learned in philosophy give man a father (abb), even though men have

and Letter Mysticism in al-Andalus.” Journal Asiatique 299, No. 1 (2001): 213—270; pp. 215,
237, 252—253. See also, De Callatay, Godefroid. “Magia en al-Andalus: Ras@’il [jwan al-Saf@’,
Rutbat al-Hakim y Gayat al-Hakim (Picatrix).” Al-Qantara: Revista de Estudios Arabes 34,
No. 2 (2013): 297-344. It is also a faculty which appears in the epistles of the Ikhwan as-
Safa’, Ebstein, Mysticism and Philosophy in al-Andalus, p. 193. In the epistle of at-Tustarl
we also encounter the adjective tabiiyya with reference to fourteen faculties (giwa) of the
Arabic alphabet; the other fourteen are referred to as nafsaniyya. The use of tabriyya as
an adjective following the noun al-falsafa is an oft-repeated one in the KM, frequently to
refer to Aristotle’s natural philosophy (al-falsafa at-tabiiyya). Ebstein and Sviri, “The So-
called Risalat al-huraf”, p. 216. Al-quwwa al-gadiyya also appears in the correspondence
of another Persian astronomer and mathematician, Nasir ad-Din at-TasI (597 H/1201CE—
672H/1274) in Sadr ad-Din al-Qunawi, in relation to how the body is guided by the soul
with unconscious forces we read on p. 117:

LWy pmtll e W (55
Qinawi, Muhammad b. Ishaq al-, and Nasir ad-Din Muhammad b. Mihammad at-
Tasi/Gudrun Schubert (ed. and comm.). al-Murasalat bayna Sadr ad-Din al-Qunawi wa
Nasir ad-Din at-Tusi, 1st ed. Beirut: In Kommission bei Franz Steiner Verlag Stuttgart, 1995;
see also p. 35.

106 ONBMS AF 58, f. 56".

107 ONBMS AF 58, f. 46V.

108 ONBMSAF 58, f. 34

109 ONBMS AF 58, f. 46".

110 ONBMSAF58,f.38". Atanother place, on f. 577, the author of the kM states that in his philo-
sophy Aristotle claims that a woman resembles her offspring more closely than does a
man, because the embryo grows in her belly from menstrual blood and sucks the mother’s
blood for nine months and, after birth, is breast-fed for two full years. An example of this
is the jug filled with milk containing a vetch which diffuses its smell and permeates the
jug with it; this resembles the sperm of men because the woman’s “receptacle” (ina* likely
meaning womb) is larger. See, Kraut, Richard, “Plato.” In Edward N. Zalta (ed.). The Stan-
ford Encyclopedia of Philosophy (Spring 2022 Edition), https://plato.stanford.edu/archives/
sprz2o22/entries/plato/
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no father in religious law ( fi Sari'a).!! This is because a father is necessary, just
as a wall needs to be supported by foundations; the foundations of man are the
elements.

One frequently recurring notion in the text is the Aristotlelean claim that
men need all created things in order to live.!? This is connected to the con-
stitutions of the four humours (blood, phlegm, black bile (gall), yellow bile),
which are also found in physical nature (tabi‘a), for example, in the nature of
the elements (tabiat al-‘anasir)."3 Blood, we are told, is hot-wet resembling the
nature of air, phlegm is cold-wet resembling the nature of water, black bile is
cold-dry resembling the nature of dust and yellow bile is hot-dry resembling
the nature of fire. Why is it that a man cannot see during the day but can at
night? wonders the author.!* The answer is because he is choleric (safrawr),
and the nature of this humour is hot and dry just as the sun is hot and dry. At
night, he can see because the night is humid and humidity decreases the heat
because it is heavy and heat is light. A man who sees in the daytime and not
at night is phlegmatic. This is because phlegm is moist and prevails over the
heat of the sun. This lowers the heat and prevails over it, so he can see. But he
cannot see at night because the night is of its very nature moist as is phlegm.
Something heavy adheres to what is heavy and so he cannot see.

In addition to what has been said, we also discover that men have eight
intellects (‘uqul), four of which are external—i. the soul (an-nafs), 2. the eyes
(al-‘aynayn), 3. the nose (al-anf) and 4. the mouth (al-famm)—and other four
are internal—1. common sense (al-hiss al-mustarak), which is located in the
forehead (gabha), 2. imagination (at-tahil), 3. reflection or the cognitive fac-
ulty (al-fikra), 4. memory (ad-dakira al-hafiza), which is found within the skull
(gihf), in the brain (dimag).5 The author of the kM argues that, according to
Aristotle, God created three things in man: 1. the soul (nafs), 2. the body (gasad)
and 3. the accidents (itirad), good and bad. There are men with a good soul and

111 ONBMSAF 58, ff. 347V,

112 ONBMSAF 58, f. 56"

113 ONBMSAF 58, f. 46".

114 ONBMSAF58,f. 59"

115 ONB MS AF 58, f. 50". The order in which the internal faculties are listed corresponds to
that in Ibn Rusd’s Long Commentary on De anima. See Ibn Rusd, Abt -Walid Muhammad
b. Ahmad/Richard C. Taylor (trans.). Long Commentary on the De Anima of Aristotle. New
Haven: Yale University Press, 2009, pp. 331-332. The number of faculties, both internal
and external, has varied among Muslim scholars, for example, Ibn Rusd considered the
internal to be only three. Inati, Shams and Elsayed Omran. “Literature.” In Seyyed Hos-
sein Nasr and Oliver Leaman (eds.). History of Islamic Philosophy (1st ed. 1996). New York:
Routledge, 2007, pp. 886-897; p. 887 and ff.
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body but bad accidents and there are men in whom all of these things are bad.
Consequently, some human beings have a good body and soul and bad acci-
dents, and some have a bad body, soul and accidents. Other combinations are
possible, but human beings are not endowed with the capacity to have a good
body, a good soul and good accidents.' None of these three things created by
God is in the power of man. What is beyond the scope of the hands of men,
for example, are accidents. Man cannot avoid them because they come from
God." The soul is one part of the whole in the body and it is the form in matter
(galib fi madda), which means that the form is the soul and the matter is the
body."® Man has a rational-animal soul (nafs hayawan natiq) and belongs to
the animal species (gins al-hayawan) to which other animals such as dogs and
pigs also belong.!!® The way we know that there is a soul in their bodies is that
men, as they grow old, become more knowledgable. This is because the soul
in them is stronger (more so than in younger men), but the physical apparatus
(alat al-gasad) weakens in older men, decay and deficiencies appear, leading
to weakness of the body, in turn entailing weakness of the soul. Hence, the soul
can be afflicted by deficiency because the soul is the mould and the body the
matter.20 This is very like the example of the carpenter’s tool (the kairima, a
kind of chisel) given by Aristotle mentioned above. However, here it used in the
sense that, when this tool is kept in good repair and the carpenter can use it to
do all the work he wants to with it, we read, it is said that the kairama is made
of good iron and, if it has a physicality (gasidiyya), it will be said that it has a
keen “soul”. However, if it lacks this physicality; it can be used to make a fence
(resah, (Cat.) reixa, (Cast.) reja), a knife or some other object, so one says: How
sharp this kairima is"'?! These ideas are very reminiscent to those in Aristotle’s
Nicomachean Ethics, in which we read that “a good thing of a certain kind is
that which has the virtues which enable it to carry out its function properly’,
a claim which is followed by the example of the knife,?2 a utensil which, to a
certain extent, can be compared to the kairiama.

The soul is also connected to food and, even though it is quite remarkable
that a Muslim believer would endorse the position that comes next. In it, the
author of the kM claims that, in his natural philosophy Aristotle says that it is

116 ONBMSAF 58, f. 50"

117 ONBMSAF58,f. 51%.

118 ONBMSAF 58, ff. 317—32".

119 ONBMSAF 58, f. 33"

120 ONBMSAF58, f. 50

121 ONBMSAF 58, f. 50"

122 Pakaluk, Michael. Aristotle’s Nicomachean Ethics: An Introduction. Cambridge: Cambridge

University Press, 2005, p. 6.
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better for men to eat to excess than to fast. This is because when men fast nature
consumes the excess and, when there is no nature to be consumed, the natural
flesh is consumed instead. It is what happens when a lamp is so filled to over-
flowing with oil the wick is consumed as it burns away little by little. But, when
there is no oil for the wick, the whole wick is consumed by fire: this is what hap-
pens with a person who fasts.123 Aristotle also says, if people eat good food (for
example, mutton, chicken and partridge), good blood is generated from it and,
if people eat bad food (for example, garlic and raw onions), bad blood is gen-
erated instead.’?* For example, the Bedouin, who eat bad food, generate bad
blood and, hence, even though the efficient cause (al-fa i) is one in all people,
in their souls and bodies, they are deficient in understanding and are ignorant
(maghulin). This is like the sound of air which ranges over the whole gamut of
strengths: nevertheless, it is one wind. However, the sound of the small-calibre
cannon is thinner than that of one larger. The heavier the calibre of the canon
the bigger sound, far louder than the smaller version but both are cast from lead
(rasas).1?5 Or, take fire which burns from the wood of the oak tree or from that
of the fig tree, both are one, but the heat in the fire which burns from the oak
tree is greater than the one which burns from the fig tree.126 As a consequence
of what has been said, the soul which grows in men’s bodies through the con-
sumption of good food, hence generating good blood, consequently desires to
study the sciences and it will do so to a greater degree than the soul grown from
bad blood: this soul exists in misery.

2 Sections and Distribution of Sources on Philosophy in the km

After having presented some of the philosophical ideas which recur in the
work and are of particular importance to the articulation of the discourse of
its author, it is now time to raise the question of how they are raised in the kM.
As noted above, philosophy permeates the whole of the kM but it is presen-
ted and used in different ways in it. The most important differences lie in the

123 ONBMSAF58,f. 59"

124 ONBMSAF 58, f. 59",

125 This could not have been correct as cannon have never been made from lead, as this would
and would get too hot too soon and melted easily. The earliest cannons were made of
bronze. Cannon balls, however, were made of lead. It is possible that the author had no
personal experience of cannon as they would have still been relatively rare at his time. I
thank Rosemary Robson for making me aware of these facts.

126 ONBMS AF 58, f. 59".
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proportions between philosophical and religious sources, forming combina-
tions which seem to reflect the author’s goals at any given time. The latter are
mainly summed up in both and alternate with each other: on the one occasion
to ensure victory in religious polemics (here, according to the author, philo-
sophy is in harmony with Revelation and can help Muslims convince Christians
and Jews). On another occasion it is his clear desire to explain philosophy for
the greater benefit of the believer (that is, not strictly within the framework
of inter-religious polemics, even though we have seen that some lines of intra-
religious polemics with other Muslims have indeed been drawn). On the basis
of these two considerations, it is possible to distinguish five sections in the km
which will be considered here, but it should be noted that the points taken to
mark the passage from one another are a heuristic tool.

2.1 First Section

The content of the first section corresponds to what would be expected in
a work entitled “polemics with the Jews and the Christians”. The author first
addresses a number of commonplaces in Muslim religious points of dispute
with Christians and Jews, although the arguments against Christianity seem
to carry much greater weight than those against Judaism. These arguments
are primarily directed towards refuting Christian claims about Jesus’ status as
the son of God—his dual nature, human and divine—and Jesus’ redemption
of man’s sins. He also addresses Jesus’ role in divine history (the question of
whether he brought change to God’s original Revelation)!?” and other contro-
versial issues such as the Trinity, the proofs of prophecy, Paradise, physical
resurrection on the Day of Judgement and God’s decree and determination
(al-qad@ wa-l-gadar). In his arguments, the author frequently returns to the
subject of God’s creation of man. The issues are discussed with reference to Rev-
elation, the Bible and the Qur’an but, in this section, the author also presents
the fundamentals of his philosophical views, despite the fact the details of this
philosophy have not yet been fully worked out. He advances two important
notions: one is that of the Aristotelian division of the cosmos to which we have
referred, which distinguishes a sublunar and a supra-lunar region, in which
bodies and natural phenomena are subject to distinct laws; the other notion
is the awareness that the observation and study of nature, that is, of the phe-
nomena of the sublunar sphere, is what makes it truly possible properly to
understand God’s Creation and His message to men from a philosophical per-
spective.

127  As for example stated in Luke 22:20.
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At first glance, these two notions fall outside the most common framework
of inter-religious polemics and therefore offer a new perspective from which
to explore how some Christian claims are addressed. For example, if we pause
briefly before the strict separation between the sublunary or terrestrial sphere
and the supra-lunary or celestial sphere, it is easy to see that this separation is a
particularly powerful tool to refute arguments which support the dual nature of
Jesus; the crux being that the bodies in the sublunar region do not share char-
acteristics with those of the supra-lunar region. It is also possible to refute the
claim that Jesus’ death was necessary for the redemption of man’s sin. Insofar as
the distinction between the two disparate regions applies, it would not be pos-
sible for Jesus, in the sublunar region (that is, being alive in the world), could
redeem men from sins which will be judged beyond the supra-lunar region
(where, for example, the Afterlife Paradise is located—which as noted above
extends beyond the limits of the cosmos).1?8 Jesus is in no way a mediator
between the two regions.

Here, we take as our starting point the KM claim that the paradise of Adam
and Eve was located in the sublunar region and hence it does not correspond
to the one God has promised the faithful.12% This claim, we shall see, is also
connected to the polemics on Jesus and stresses his human nature. To shed
light on how this works, it should be noted that, as Fierro points out, the place
of Adam and Eve’s paradise was debated among Muslims, and she provides us
with a peninsular testimony from the ‘Umayyad period, from Mundir b. Sa‘id al-
Ballati (273 H/886—7 CE—355H/966 CE), transmitted by Ibn Hazm. This gadr was
a prominent Mu‘tazil, as Ibn Hazm also notes,'3? and argued that the paradise
of Adam and Eve was on earth. Among the reasons he provides, he argued that,
if this were not so (that is, if Adam and Eve dwelled in an eternal paradise), they
would not have needed to eat from the tree of immortality.!3! Besides, a certain
“Ibn Masarra”, whom Fierro identifies with the well-known Andalusi philo-
sopher and mystic died in 319 H/931CE, also seems to have held views similar to
those of Mundir.32 As noted, the author of the xMm also distances himself from

128 ONBMS AF 58, ff. 42v—43".

129 ONB MS AF 58, f. 35". For an overview of the topic, see Lange, Christian. Paradise and Hell
in Islamic Traditions. New York: Cambridge University Press, 2016.

130 Asnoted by Adang, Fierro and Schmidtke (eds.). Ibn Hazm of Cordoba, p. 381.

131 Referred to as sagarat al-huld in Q. 20120 and simply as “tree” in other places.

132 See Fierro, Maribel. La heterodoxia en al-Andalus durante el periodo omeya. Madrid: Insti-
tuto Hispano-Arabe de Cultura, 1987, pp. 141-142 for the account of Mundir and 139, note 52
for the claims by Ibn Masarra. It should be noted, although, Mu‘tazili views are also sub-
ject to some variation, and, for example, that the teacher of al-As‘ar], al-Gubba’, placed
Adam’s paradise in the seventh Heaven. See £12 “Djanna” s.v. (Gardet).
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mainstream Sunni views, according to which both paradises are one and the
same. Interestingly he does so in his own way. He claims that learned Muslims
(‘ulama’) have reached such a conclusion because of their ignorance in under-
standing the Qur’an properly. They interpret Q. 2:36 too literally, particularly,
ihbitu in God’s command to Adam, when He says: “Descend from the Heavens
to the earth”. The author argues that iabitu should not be interpreted as to “des-
cend from Heaven’, in the same way as ikbitu did not have this meaning when
Moses told to his people that they should “descend”, ihbita, or go down to, a city
in Q. 2:61, but to “go down from glory to humiliation”.!33 In his reasoning, he not
only opposes the views of some of his Muslim co-religionists, he also rejects
those of Christians. In his polemics with the latter, he quotes the verses from
the Bible relevant to these events and the Christians’ claim that Adam would
not have died if he had not eaten from the tree of knowledge of good and evil.
He refutes this by saying that Adam would not have been spared death if he
had not eaten from the tree of good and evil. The reason given is that Adam
lived in an earthly Paradise (kana maskinun fi ganna ardiyya ya‘ani terrenal
(i.e. earthly)) and could only have become immortal by eating from the tree of
life (in the xM referred to as sagarat al-haya).!3* To this, he adds, Adam and Eve
unfortunately had no access to this tree because it was guarded by cherubim.135

Beyond the question of the exact location of Adam and Eve’s paradise, sep-
arating the argument of immortality from the argument of what Adam and Eve
ate places man’s disobedience to God in the foreground in absolute terms. This
emphasis is attuned to Muslim interpretations of these events; the approach in
this Mudejar polemic is nonetheless remarkable. First and foremost, his read-
ing of Gen. 3:24, in which it says that God “placed at the east of the garden of
Eden cherubim, and a flaming sword turned every way, to keep the way of the
tree of life”, does not stop to consider that, in the biblical account, the cher-

133 ONBMSAF 58, f. 42v:
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ubim guard the tree of life only after Adam and Eve are expelled from paradise.
Of greater importance is that his claim that Adam and Eve did not eat from the
tree of life represents a complete departure from the Qur’anic narrative and
Muslim interpretations of it. This comment also includes the approaches of
minority currents in the Iberian Peninsula, such as those of the Mu‘tazila just
referred to. In fact, the author of the kM seems to oscillate between Muslim
and Christian interpretations of the events.136 On the one hand, his discussion
of the place of paradise (and of Paradise) does agree with that of other Muslims.
On the other hand, he does not explicitly mention that Adam and Eve ate from
the tree of knowledge of good and evil, but there is no other possibility left if
they also did not eat from the tree of life. All in all, the author’s take on the
Qur’anic and Biblical narratives is unclear since, from his perspective of a divi-
sion between the sublunar and supra-lunar regions, he asks the Christians to
which species these two trees belong. He points out that these are designated
only by these two generic names, whereas in nature each tree sort has its own
species.137 Therefore, he exclaims: “So tell me of what species each of these two
trees is?"138 Posing such a question seems to tie in with the Muslim preoccupa-
tion with the sin of Adam and Eve. Some exegetes argued that Adam mistook
God’s command not to eat from a specific tree, not understanding that God
was referring to tree in the sense of species (“naw”), encompassing all trees
in paradise.!®® Remarkably, here the author goes off in the opposite direction
by pointing out that every tree has a “naw”, or species, in a restricted sense.
Whereas his understanding of the tree or trees of paradise is puzzling to say
the least, Adam and Eve’s punishment remains unquestioned. It is precisely
the punishment on Earth for men’s disobedience to God, which gives him more
material to underpin his claim that Jesus had only a human nature. Here, again
working from a division between the sublunar and the supra-lunar regions, the
author of the kM claims that Jesus could have only absolved sins in the former.
And even in the sublunar region, Jesus’ death did not take away God’s punish-
ment, as the Christians claim, he retorts, for instance, women continue to suffer
the same pangs of childbirth as in Adam’s time.!40

136 He might be using Christian biblical exegesis for his approach to these events, and also to
the Qur’anic narrative. I thank Gerard Wiegers from the University of Amsterdam for this
suggestion.

137 ONBMSAF 58, ff. 357

138 ONBMSAF58,f.35%
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In this section, philosophy is, therefore, present but serves as a sub-text to the
religious polemic. Consequently, it is used as a tool backed up by a little back-
ground explanation. This begs the question of whether the author assumed
that his Muslim audience had some familiarity with these ideas or, was the goal
he was pursuing perhaps that of fostering such a familiarity stealthily, by intro-
ducing bits of philosophy into a discourse of religious polemic, with which the
communities in Christian territories would probably already have been famil-
iar. Indeed, the polemic with the Christians is represented to the readers in
such direct and vivid terms, it could have sparked a face-to-face encounter
between the two communities. The Christians are often presented as taking
the initiative—their claims are introduced by “gala”, “the Christians say”, or
‘za‘amit”, “the Christians argue”—hence, they seem to have set the polemical
agenda and reveal the issues which are central to the KM, in which they are
subsequently taken up and discussed. Although subsidiary to the discourse of
religious polemics, the introduction of philosophical ideas at this early stage
attracts the reader’s attention because of the emphasis put on their import-

” «

ance to the discourse. At one point, references to philosophical authorities (in
particular the names of Aristotle and Ibn Rusd) become more numerous and,
on folio 397 to f. 447, it is possible to identify a transition which leads to what I
want to call the second section of the kM. As he approaches this transition, the
KM author cites the views of Aristotle and Ibn Rusd on the distinction between
what is in the here-and-now and what is absent. These authors also claim that
what should be investigated is above all what is perceived through the senses
or what can be observed with the eyes.

The investigation of the world through sensory, positive and rational exper-
ience is undoubtedly the central pillar of the kM’s approach to the cosmos.
Hence, although the spirit and soul, which are not accessible to the senses, are
mentioned occasionally, the author does not plunge into a very detailed discus-
sion of them (the aspects discussed in the previous section of this chapter cover
the principal ones addressed). Moving forward to some of the arguments in the
next section, his position closely follows the statement we find on f. 47* that
man knows nothing when he is born and acquires knowledge of the external
(az-zahir) through the senses (bi-l-hawass)** God alone is the Knower of the
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Hidden (al-gayib)#? and, although he warns that the senses can also lead to
deception, the author turns to Aristotle to criticize the weak-minded who think
that what is understood by one who has not grasped what has been argued is
right, ignorant of the fact it is false. In their ignorance, they resemble bats or
birds of the night which think that the day is dark because they do not see
the light of day and judge it by the darkness. In his philosophy, Aristotle says
that a wise man knows all things in the world and has a sense perception of
everything, even of the “small world”, or the philosophy of the microcosm (wa
lahu hiss fi kulli Say’ hatta al-falsafa al-‘alam as-sagir).1*® We read that, in this
same sense, the Lord said in the Torah: “We will make man after Our image’,
which should be read as man does indeed resemble God, in that God created
Adam and his authority over all things in the world and taught him all things.
This is the only reference to the microcosm and the author does not develop
or contextualize it. This point would have been of interest in light of the vari-
ous sources available at the time, including those Andalusi ones in which it
appears.'*4 It is also striking how little attention he pays to the occult, consid-

142 ONBMSAF 58, f. 43".

143 ONBMSAF58, 1. 43"

144 Notions of the microcosm are rooted in a long tradition and, if we focus on the Middle
Ages, we can say that they have been subject to different elaborations within Islam, Chris-
tianity and Judaism. See, Allers, Rudolf. “Microcosmus: From Anaximandros to Paracel-
sus”. Traditio 2 (1944): 319—407 for a detailed overview of approaches to the notion. Also,
Conger, George Perrigo. Theories of macrocosms and microcosms in the history of philo-
sophy. (1st. ed. 1922, Columbia University Press). New York: Russell & Russell, 1967, partic-
ularly, Chapter 2, pp. 29—52 and, for Islam, pp. 46—52—in which special attention is paid
to its place in the Ihwan as-Safa”s epistles. Indeed, this brotherhood was among those
Muslims who developed the idea of the microcosmos most extensively. It recurs prolific-
ally in their epistles which, we have seen, found an echo in al-Andalus. Examples are vari-
ous, for instance, that of the Persian cosmographer al-Qazwin’s (600 H/1203 CE) ‘Aga’ib
al-mahlugat wa gara’ib al-mawgudat (Wonders of the Creation and Unique [Phenomena]
of Existence), closer to the KM in time but not geographically, whose works rely, among
other references, on Andalusi sources. References to the microcosm are likewise provided
by his pupil, Sams ad-Din Muhammad ad-Dimasqi (654 H/1256 CE—725-8 H/1325-1328 CE).
See for the latter, Scott Meisami, Julie and Starkey, Paul (eds.). Encyclopedia of Arabic Lit-
erature, 2 vols. London and New York: Routledge, 1998, Vol. 1, pp. 194-195. Furthermore,
and on account of its ties to Neoplatonism, the microcosm also appears in sources such
as the Arabic translation of Plotinus’ Enneads, known as Theology of Aristotle as well as in
philosophical tracts by scholars such as al-Kindji, al-Farabi and Ibn Sina. Adamson, Peter.
The Arabic Plotinus: A Philosophical Study of the Theology of Aristotle. London: Bloomsbury
Academic, 2002. Wildberg, Christian. “Neoplatonism”. The Stanford Encyclopedia of Philo-
sophy (Winter 2021 Edition), Edward N. Zalta (ed.), https://plato.stanford.edu/archives/
winz2o021/entries/neoplatonism/. For a discussion of the relationship between the micro-
cosm and the macrocosm in the Isma‘li tradition in al-Andalus, see Ebstein, Mysticism
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ering that Aristotle dedicated Metaphysics to the investigation of those things
supposedly unattainable because they are beyond the realm of the senses and
the fact that the author does refer to some concepts which appear in this work,
such as the Unmovable Mover. These two elements—the focus on man even-
tually epitomized in him being a mirror of the Universe or microcosmos and
the omission of metaphysics—are a distinguishing characteristic of the philo-
sophy in the kM in which the essence of God is not discussed but the natural
world takes centre stage instead; an approach which in the eyes of its author
leads to knowledge which was valid for understanding Islam and improved it.

2.2 Second Section

The second section begins with what the author calls “the treatises (magalat)
of Aristotle and Ibn Rusd’, on ff. 44*—47". These “maqalat” can be understood
either as “treatises” or as “sayings”. Cogently, they give us a good indication of
the author’s philosophy of knowledge. As has been said, as subject for invest-
igation, philosophy acquires greater importance towards the end of the first
section. We could even go so far as to say that it clearly supplants polemics
in the second section. The principal goal of the author is to deal with various
aspects related to knowledge, and he does so by relying on the authority of Aris-
totle and Ibn Rusd, although of the latter's works the only source he mentions
is the Kitab al-Mantiq*> On ff. 477 begins the chapter on Ibn Rusd’s treat-
ises or sayings (bab fi magalat Ibn Rusd). The author of the kM endorses the
ideas of this scholar who distinguishes between knowledge based on rational
proof (al-ilm al-‘aqliyya, that is, knowledge acquired by learning “ilm at-talim)
and evidence accepted for what it is (al-im as-samSyya, which is the $aria,
knowledge absorbed by custom or imitation, im at-taglid).}*® The order of the
creation of the Heavens and the Earth, or in the language of the philosophers, of

and Philosophy in al-Andalus, Chapter 5, pp. 189—229. Without the text before us provid-
ing greater detail, it is both difficult and risky to essay any conjecture about the possible
sources of this idea used by the author. It is mentioned as part of a quotation from Aris-
totle, which does perhaps suggest it was derived from his theology.

145 There are fifteen references to the Kitab al-Mantiq, al-Mantiq and the Kitab ad-Darira in
the kM (see the summary of sources of the kM at the end of this book). Ten times the
work is attributed to Ibn Rusd and four times to Aristotle. The title seems to indicate that
the author might have been referring to one of the first short commentaries (epitome)
on Ibn Rusd’s Logic of Aristotle. See, Endress, Gerhard. “Averrois Opera: A Bibliography
of Editions and Contributions to the Text.” In Gerhard Endress and Jan A. Aertsen (eds.).
Averroes and the Aristotelian Tradition: Sources, Constitution and Reception of the Philo-
sophy of Ibn Rusd (1126-1198). Proceedings of the Fourth Symposium Averroicum (Cologne,
1996). Leiden, Boston: Brill, 1999, pp. 339—381.

146 ONBMS AF 58, f. 44'—45".
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the sublunary and supra-lunary regions (as well as the types of bodies found in
each region), provides us with a good example of these two types of knowledge.
Therefore, the author produces both proofs based on rational knowledge and
logical reasoning and proofs based on divine Revelation. Not for one moment
does he question the validity of the latter, but nevertheless opts for rational
evidence as the guiding principle for enquiring into divine Creation and Revel-
ation, despite a dissonance between the two. His view about the acquisition of
knowledge is clear on f. 47" mentioned earlier, where it is stated that men know
nothing when they are born and acquire knowledge of the external through the
senses.

Also discussed in this section are the types of Revelation (wahy), of which
there are two: the Revelation God puts in the hearts of the prophets (gaala
Allah ft qulab al-anbiya’) and that which resides in the intellect (‘aql) and is the
result of training (hiya at-ta‘alim).**” The hadit of Muhammad are also quoted,
for example, one in which the Prophet says that whosoever honours a learned
man acts as if he honours seventy prophets: the learned man is superior to
the prophet because of his independent knowledge and study of science.1*8 It
is also here that we first come across a usage employed by the author which
will appear frequently in the rest of the work, namely: the tool of classific-
ation into categories, and the enumeration of those concepts which pertain
to philosophy. For example, in the Kitab al-Mantiq he distinguishes between
four categories: 1. the intelligibles (al-ma‘aqulat), 2. the sensible things (al-
mahsus), 3. the things which are common knowledge (al-mashir) and that
which is inscrutable, impossible (al-mumtana).1*°® The author also includes
some reflections on learned men, expresses his thoughts about how confu-
sion in human understanding occurs, about the growth in knowledge with age,
about the idea that man follows nature and not custom, learning from not just
one but a range of [practical] lessons, and about the need to develop the ability
to understand. These are issues that can only be known from philosophy (such
as the ism al-mustarak (homonym), ism al-musta‘ar (metaphor),'50 al-mugwiyy

147 ONBMSAF 58, f. 44".
148 ONBMSAF 58, f. 44":
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(diminished)™®! and al-mumtana‘ (inscrutable, impossible)).12 Besides these
benefits, knowledge derived from rational evidence, provides us with data
about natural phenomena such as the Dragon, which cannot be observed with
the naked eye.153 This is the first of the references to an astronomical phe-
nomenon and is followed by more allusions to medical concepts such as phle-
botomy as proposed by Galen, which is given the author’s seal of approval.
The section includes a scene in which, in opposition to the caliph, Ibn Rusd
defends the use of philosophy, a happening which al-Marrakist does not cite
in his account of Ibn Rusd’s presentation to the sultan by Ibn Tufayl) nor is
mentioned in other sources on Ibn Ru$d.’>* The difficulties which Ibn Rusd
encountered throughout his career because of his adherence to philosophy
have already been alluded to above and this scene, which is recounted in great
detail, undoubtedly condenses the kM author’s position on this issue, which is
consolidated throughout the work.

2.3 Third Section

The third section returns to interreligious subjects and its beginning can be
set under the heading “Stories of the Prophets, and of the Prophet”.!> These
stories (which focus on the marriage of Abraham and Hagar and that of Jacob
to his slaves (Bilha and Zilpa)) are introduced by some questions (masala) in
which the author claims, for example, that the law (sari'a) cannot exist without
unity (tawhid), and also quotes the Quran and commentaries on it by some
scholars such as as-Sigistan1.156 The stories end with the author’s assertion that,
after reading the kM, the reader should strive to understand the lessons con-
tained in the work because they are the same as those in the revealed books

151 This is the most likely reading, to be understood in prosody, as in Kazimirski asserts, that
which has undergone a curtailment or diminishment, “retranchement (pied d'un meétre)’,
Kazimirski, Dictionnaire, p. 126. In the manuscript written as al-mutawat.

152 ONBMSAF 58, f. 46"

153 ONBMSAF 58, f. 477—48".

154 See, for example Morata, Nemesio. “La presentacion de Averroes en la corte almohade.” La
ciudad de Dios 153 (1941): 101-122; here p. 105 quoting the translation of al-MarrakasT’s al-
Mu'gib by Edmond Fagnan and the edition by Reinhart Dozy. See, Fagnan, Edmon. Kitab
al-Mu§jib = Histoire des Almohades d’Abd el-Wahid Merrakechi. Alger: A. Jourdan, 1893,
pp- 209-210; Dozy, Reinhart. The History of the Almohads. Leiden: E.J. Brill, 1881, pp. 174—
176.

155 ONBMS AF 58, f. 48".

156 Q. 44:54 “[a]nd We will marry them to fair women with large, [beautiful] eyes” or Q. 37:22
“[The angels will be ordered], “Gather those who committed wrong, their kinds [ ]””. As-
Sigistani claims that this marriage is different to marriage on Earth.
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(the Torah, the Gospel, the Psalms and the Qur’an).!57 Broadly speaking, we
could say that one of the main goal in the kM is teaching with the principal
objective of disseminating knowledge but, in this section, this purpose is set
out even more plainly to the reader, since the text is structured by a com-
mon thread which appears here for the first time: the question (or masala).
In this part the arguments in polemics (here again primarily against Christian-
ity and less against Judaism) are not direct attacks like those found in the first
section. Now it is not the religious adversary who has the floor and has his ques-
tions reformulated. The arguments now seem to be the result of a reflection on
what has gone before and the author seems to want to offer a didactic guide
for Muslim thought, paying attention to certain questions (mas’ala) raised by
polemical contact with Christians and Jews. As stated, these are religious ques-
tions. Among the most prominent is the discussion of the meaning of the say-
ing “God has created men in His image and likeness” found in the Christian
and Jewish scriptures and in the Muslim fkadit. Figuring prominently among
them are: After death does man sees another world different to this world, con-
taining both good and bad things? Why are Christians called what they are
called? What is the basis of their belief and why have they made changes to
God’s commands (for example, the introduction of baptism and the possibility
of redemption of sins through it. He also scrutinizes the power of the popes and
the priests, marriage, the Trinity, the incarnation of God in man); the sending
of a religious law (or $aria) to the different communities by God;'58 and God’s
decree and determination.

Although he is heavily engaged in more theological arguments, the author’s
deep interest in philosophy is again very evident in this section in which he
lists the senses and the various capacities of the soul (which seem to coincide
with the views of Ibn Rusd),!>° or in which the need to understand the work-
ings of Heaven in order to understand Revelation is openly discussed, opposing
Muhammad’s perspective mentioned in Section 1.5. Finally, it should also be
noted that the repetition of arguments in slightly different wordings character-
istic of the KM is most obvious in this and in the last two sections. One example
is found on f. 50", on which Aristotle’s claim that God has created three things
in man (the soul, the body and the accidents) is quoted. The same statement
appears again on f. 51, but now God has created three things: good, bad, strong
and weak men; good and bad souls in men’s bodies; and accidents. He also often
switches from one topic to another.

157 ONBMS AF 58, f. 49".
158 E.g. ONBMS AF 58, f. 547, here introduced under the heading bab, or chapter.
159 ONBMSAF 58, f. 50"
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2.4 Fourth Section
The fourth section elaborates one of the pillars of this work: the idea that philo-
sophy is not just compatible with but is also necessary to Islam. It consists of a
chapter on the sayings of Aristotle, the Philosopher (bab fi magalat Aristutalis,
al-filusiaf),1%° in which the author of the km addresses many topics derived
from natural philosophy attributed to Aristotle (with just a few attributed to Ibn
Rusd). The principal objective seems to be a reflection on God and the question
of knowledge in Islam, which has already been discussed in the previous sec-
tions. The polemic with other religious communities is given short shrift in this
section (some of the few points of discord with Christians which are mentioned
are the refutation of the possibility of God begetting a son and the rejection
of some sayings of Jesus, the sources of authority of Islam, in particular, the
prophecy of Muhammad and the Qur’an, and their questioning by Christians,
garnished by some of their insults against Muslims). To give an example of the
kind of issues addressed in it, the section begins with Aristotle’s assertion that
“Heaven is filled and not empty” (as-sama’mala’wa la hala’). This is accompan-
ied by the statement in the Torah that in the beginning there was water above
the Heavens (an fawq as-sama’ ma’'un)—a clear reference to Gen. 1:7 (which
is not quoted). This statement and the philosophical assertions which follow
focus on teaching the reader to understand how the world works and how it
conforms to the religious perspective of the Muslim believer. The questions
raised include the nature of man, which is between that of angels and anim-
als, and which, like all Creation, depends on God; the nurture of man and the
differences between men and women; the four elements and temperaments
of Aristotelian philosophy; kinds of intellects and kinds of animals. It also con-
tains geometrical questions; questions of ethics (such as the duties of the sultan
and good and evil actions) as well as questions of logic, for example, those con-
cerning the logical connections, or relatives (al-a$ya’ al-mudafat, which are ten
and, of which, the author confesses he does not know the sixth).161 The essence
of God, he states, remains unknown to man and is beyond the scope of philo-
sophy, which is concerned only with what is perceptible through the senses and
can be understood by reason.

Two main issues are raised in this section. The first is the idea that there is
a difference between the heavenly and the terrestrial things (men are subject
to movement and change) and the other is that there are two types of know-
ledge: that acquired by Revelation and (empirical) knowledge derived from

160 ONBMSAF 58, f. 56"
161 See ONB MS AF 58, f. 51" and 56 for this claim.
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evidence; but both dependent on God.!62 As we have seen, both these claims
recur in various places of the kM, even in the first section. However, now it is not
enough for the author to mention them, the time has come for him to explain
them. Here, too, they are used alongside arguments of religious polemics which
could have been intertwined with disputes provoked by the day-to-day encoun-
ters between communities. For example, the insults Christians have heaped on
Muslims who are compared to dogs are quoted on ff. 60*. As a first response,
the author states that it is the Christians who should be reprimanded for not
being circumcised and for eating blood and carrion. Therefore, they are not in
a state of ritual purity (hence, resemble dogs). However, he adds that, if Chris-
tians insist on the comparison, the argument to be made is that, “when one
person says to another that he is very like so-and-so it is because he possesses
the same “state” as the other [“ya‘Gdu de las condiciones al-ahar”; in modern
English “to partake of the same condition as the other”]. The person who does
not have the same “state” as the other [“1a ya‘adu de las condiciones al-ahar”]
does not resemble the other. In that case, people will not vilify him”. Humans,
like dogs—and like Christians too—eat, drink and have sex. In short, his argu-
ment rests on the cosmology he has just set out and acquires a particular force
thanks to the distinction made between the “conditions” (eating blood and
carrion, walking around without being circumcised and hence without being
in a state of ritual purity) and that some of their actions are inherent in the
animal species. The “conditions-perspective” offers decisive proof in defence
of Muslims and Islam based on logic and an understanding of the world based
on natural philosophy.163

In this section the format of question (maswala) disappears and is replaced
by gala (he said), followed by the authority from whom the quotations have
been taken. We can place the end of the section at the point at which the
“chapter about the book of sentences” by an eastern author very well-known in
the Magrib, az-Zaggagi (bab fi Kitab al-Gumal), begins. At this point, reference
is also made to the views of one of az-Zaggagr's most famous commentators
in the Iberian Peninsula (one not exactly uncritical of his work), al-Batalyawsi
(444 H/1052 CE-521H/1127 CE).164 As already noted, the Kitab al-Gumalis one of
the first examples in which logic is explicitly used as a grammatical tool and
Greek philosophy is mentioned. The reference to this author is not surprising,

162 ONBMSAF 58, f. 58"

163 Colominas Aparicio, “Spanish Islam in Arabic Script,” especially p. 119.

164 Carter, Michael G. “A Twelfth Century League of Arab Grammarians.” In Georgine Ayoub
and Kees Versteegh (eds.). The Foundations of Arabic Linguistics 111: The Development of a
Tradition, Continuity and Change. Leiden, Boston: Brill, 2018, pp. 76—95, p. 79.
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not only because of the wide diffusion of this work of logic in the Peninsula
(also among Mudejars and Moriscos). Evidence of the latter is attested to by
the annotations in one of the copies of the Kitab al-Gumal by az-Zaggagi, in
which we find that the name of one of its owners was Mohammad ben Ahmed
ben Alf al-Lahmi a$-Serifi, or Sarafi, dated to 987 H/1579-1580 CE.165 This piece
of evidence could be relevant to the present study in view of the fact that know-
ledge was traditionally preserved and transmitted within families. But to find
an answer to the question of why the author of the kM cites this author, we
must ask ourselves if one of the important reasons was that the views of az-
Zaggagi in the “chapter (bab) al-‘atf” echo one of the main claims in the KM,
namely: that knowledge is divided into two: knowledge of learning by proofs
and knowledge grasped by men as it is told to him, which is the religious law
(Sarr'a).166

2.5 Fifth Section

The fifth and last section into which it is possible to divide the kM consists of
a couple of exemplars on pious behaviour given on the authority of al-Gazzali,
followed by stories also of pious nature, from another source (which some
believe to be about the historical background of al-Andalus—for example, the
campaigns of al-Mansur).!67 These are introduced as “one more story” (hikaya
upra) and end with the “chapter on the proverbs (bab fi l-amtal)”. After this is a
one-folio fragment of polemics with the Christians and the Jews about the rev-
elation of the law to each community. The kM is probably an incomplete work
as the last sentence reads: “and when ‘Isa b. Maryam said” (wa-id qala Tsa bn.
Maryam).

The discussion above gives the impression that we are not dealing with an
author who had structured the discourse he wanted to convey in advance. This

165 Harvey, Leonard Patrick. Muslims in Spain, 1500-1614. Chicago: Chicago University Press,
2005, p. 181 refering to Guillén Robles, Catdlogo, num. 8o, p. 33. As observed in Colominas
Aparicio, The Religious Polemics, p. 107 n. 113, Harvey notes the circulation of five copies
of the work among Moriscos on this spot. The Catdlogo by Guillén Robles mentions that,
as well as the name and signature of Mohammad ben Ahmed ben Ali al-Lahmi al-Serifi
(transcribed by this scholar as Allajmi Axxeriff) in Magribi script in the folds at the end
of this manuscript, we also find the names of other members of the Sarafi family, such as
Ahmad ben ‘Ali ben Yasuf and Muhammad ben ‘Ali. Guillén Robles, Francisco. Catdlogo
de los manuscritos drabes existentes en la Biblioteca Nacional de Madrid. Madrid: Manuel
Tello, 1889.

166 ONBMSAF 58, f. 44".

167 ONBMSAF 58, f. 617
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probably explains why he does not present the contents of the KM systematic-
ally. On the contrary, it seems that, although he personally did seem certain of
the ideas he wanted to convey, he failed to offer a route or plan that would help
the reader to follow the arguments. If he did have such a plan, it is not made
explicit. He limited himself to mentioning the sources he would use in the
Introduction. Consequently, none of the different sections to which we have
referred are announced, despite the fact their contents are sometimes dispar-
ate. Nor does the author give details of the order in which he will present the
material. Transitions between sections coincide with boldface headings, but
not all boldface headings indicate the beginning of a new section. On the other
hand, we have observed that the use of certain rhetorical tools, such as gala
and masala, does seem to give some consistency to each section and imbue
them with meaning so that they can stand alone as separate units. This relative
coherence of formal tools in the presentation of the text does not always imply
that the contents of each section are homogeneous. Despite these problems,
it is possible to trace the general lines of the author’s thought by paying care-
ful attention to how the concepts that sustain his arguments in the religious
polemic with Christianity and Judaism are related to his fundamental notions
of philosophy. It is this task on which we shall embark in the last section.



CHAPTER 3

Harmony between Revelation and Philosophy:
Towards an Identification of the Author of the kM

The time has come to address if the author has made good his claim that there
is harmony between Revelation and philosophy and how such a claim ulti-
mately helps to support the argument of the superior religious excellence of
Muslims to Christians and Jews, adding weight to the polemics against these
two groups. The cultural background and skills necessary to work from this per-
spective are invaluable clues to the possible identity of the author of the work,
to which we will return. The analysis has revealed that perhaps the author’s
intellectual accomplishments fall rather short in expounding the main ideas of
the authorities he quotes, including those of a leading figure in the subtlety of
philosophical thought like Ibn Rusd. If nothing else, we have discovered that,
in the task of reproducing the sources, it is precisely the nuances and sophist-
ications of the originals which the author lets fall by the wayside and that his
understanding does not conform to the standard readings of the Commentator
and Aristotle. It is, of course, impossible to rule out completely that these dis-
crepancies are the result of errors creeping in at various stages in the transmis-
sion of the text, or of the copyist(s)’ own agency. However, these explanations
seem rather unlikely considering that they seem to be connected to the deep
structure of the discourse, that is, to how the ideas have been conceived, not
justto their expression. At this point, it seems instructive to look to the example
of Menocchio with which we began this enquiry into the kM and, by analogy, to
compare the reading of his sources with the path followed in the latter, namely:
“isolating words and phrases, sometimes distorting them, juxtaposing different
passages, firing off rapid analogies”! Menocchio, Ginzburg says, “mulled over
and elaborated on his readings outside any preexistent framework”,? as did our
author. Keeping to this analogy, although the claim to a harmony between faith
and reason comes close to that of some Muslim scholars who preceded the
author, it is not the “what” but the “how” which makes his initiative interesting.
Therefore, a brief digression into how this has worked seems a meaningful way
to conclude this study.

1 Ginzburg, The Cheese and the Worms, p. 51.
2 Ibid, p. 49.

© MONICA COLOMINAS APARICIO, 2024 | DOI:10.1163/9789004695627_005
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Perhaps the first thing to note is that, as far as function is concerned, the
achievement of harmony does not imply the subordination of one source
(revealed and philosophical) to another. We cannot say that religion is system-
atically the servant of philosophy or, conversely, philosophy that of religion.
However, when one or the other can be taken as a starting point for investig-
ation depends on the particular objectives for which an argument has been
constructed. Sometimes it is the Qur’an, for instance, the example discussed
in 5514, “He created men of clay like [that of] pottery”,® which is explained by
recourse to the four elements of Aristotelian philosophy but, on other occa-
sions, as is the case with Creation, the discussion is approached from the posi-
tion of the practitioners of logic and the geometricians, in which case confirm-
ation is sought in the Qur’an (finding it in both cases). The Qur’an is never ques-
tioned and, in any hierarchy, it represents the ultimate truth. It is unsurprisingly
the source in which the author is most thoroughly versed and his quotations
are quite literal, probably taken from a copy he would have had before him. In
contrast, those from the Bible tend to be much freer in their presentation of
the text; even giving the impression of being either paraphrases or summaries
(see Appendixes 3 and 4). There is no need to insist on the same point when
discussing any particular reading he makes of non-religious sources (includ-
ing philosophical ones) and their whys and wherefores. All with all, we can say
that harmony is sought on the conceptual level and that philosophy and reason
are placed under the same epistemic umbrella to explain the world and defend
Muslim beliefs and practices. However, just as this does not seem to imply any
functional subordination, it does not imply the same level of authorial know-
ledge of and access to the sources.

An added tool in the elaboration of a discourse whose purpose is to show
the harmony of sources of different natures is the use of a standard repertoire
of polemic arguments, or topoi. These are central to both polemics about both
Christianity and Judaism and to an imagery which, I argue, was significant to
Muslim communities in Christian territories. When the author gives voice to
the claims of Christians, to their polemical arguments and to their accusations
against Muslims and when he refers to the sultan Eusebius (who was said to be
responsible for eclipses from the Christian perspective), the author does genu-
inely seem to be echoing what would have been the interactions between the
communities and their knowledge of their respective systems of thought and
views on certain issues. When he unpacks his notions about natural philosophy,
he opts for a well-known simile such Aristotle’s on carpentry, but the vivid

3 ONBMSAF 58, f. 58"
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image of the polishing wheel also serves to illustrate a contested notion like the
void. He digs into philosophy from a set of common references, but the plas-
ticity with which his examples illustrate the ideas he expounds also suggests a
possible awareness of debates current within society as well as a determination
to get his message across to fellow Muslims as cogently as possible. Following
this clue, the image of the polishing wheel could be seen as a well-thought-out
choice among the many possible metaphors. It is one which follows the logic
of the appeal to the daily life in communities whose members, as we have said,
often worked as builders and blacksmiths. An appeal to experiences familiar
to the Mudejars could have been seen by the author as an eloquent strategy to
facilitate the understanding of complex arguments.

It is quite possible that the same can be said of the use of straightforward
arguments and plain language, because these, even if such uses were partly
attributable to the acculturation processes within Muslim communities in
Christian territories, were still the most appropriate means of disseminating
the message to a wider audience in this particular social context. It should
never be lost sight of the fact that the author is not just addressing Christians
and Jews but importantly, a community which, he was convinced, needed to
reform its current approach to religious polemics, and perhaps also to embed
lesser-known sources in individuals with varying degrees of literacy and access
to education. Even if he does not seem to have mastered the intricacies of
philosophy, we are surely not wrong to claim that the knowledge of the subject
among the vast majority of the Muslims who benefited from his work was far
more basic. This perhaps accounts for the author’s preference for simplicity, as
he would have constructed his discourse using tools suited to his own abilities
and knowledge, adapted to the type of audience whom he was addressing. Even
if they did not produce answers in scholastic debates profound enough to sat-
isfy a knowledgeable Christian, at the very least the members of his audience
could have benefited from having practical and effective rebuttals to attacks
against them and, therefore, it is imperative never to lose sight of the core of
the idea.

The juxtaposition of the evidence from the Qur’an, the Bible and from nat-
ural philosophy and logic is the main strategy the author chose for the defence
of the harmony between religion and reason. More than once, this is wielded
in a way which, after having gone through the argument from beginning to
end, the reader is left on his or her own to make the connection between these
sources explicit. “Adding” and “repeating” ideas seems to be the strategy most
heavily leaned on in the work. Concepts such as corruption and decadence in
the sublunary sphere appear in the text ad nauseam, invariably presented in
the same order and argued using a limited, and not always precise, vocabu-
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lary (for example, the full or partial sequence consisting of tatbit, tatwib, ‘adam,
naqa’is, ‘uyub, harm). Whatever its shortcomings, this technique undoubtedly
facilitated memorization among a semi-literate or virtually illiterate audience.
Therefore, the fact that the resources and vocabulary are limited does not mean
that they would have been ineffectual in attaining the objectives pursued by the
author. He manages to convey his message by relying on a continuous emphasis
on a few main ideas, indubitably simple but nonetheless powerful.

This is one good reason to assert that the kM fits smoothly into the Mude-
jars’ forms of knowledge. It does provide answers to their most pressing needs
and shows that the author was probably close to this context. As this kind of
knowledge is under-represented in the written production of the Mudejar com-
munities, it inevitably raises the question of the identity of the author, above
all whether he was a Mudejar himself. This possibility is closely related to some
of the key issues raised by Van Koningsveld and Wiegers in their periodization
of Muslim works of polemics in Christian areas, including their relationship to
cognate Andalusi ones, the Christian works of polemics against Islam and the
role of captives as agents in the production of a corpus in Arabic which was
passed down to Mudejars and later to Moriscos. Later it was also adapted into
Romance. Muslim prisoners, slaves and temporary residents in the Christian
kingdoms are certainly among the candidates for the possible routes of trans-
mission of this specialized knowledge, which the author of the kM might have
come across in some of his sources. Known examples do suggest the fact that,
sometimes, they were the people who either took upon themselves the task of
writing religious polemics against Christians and Jews or were approached by
the Mudejar communities to do so, eventually acceding to such demands once
they returned home.* Despite this possibility, there is nothing to suggest that
this was the case with the kM, nor do we find any indication in the work which
would back this up. Instead, the analysis gives good cause to argue that it is
in the sense just outlined that the work is connected to the Muslim tradition
of polemics, and therefore also to the Andalusi tradition. Consequently, for the
moment, [ would like to posit that it was the communities themselves who were
the most likely environment in which we should look for the author. The author
could have been an intellectual close to the Sarafi family and to the elite of his
time. He might have been close to Hamete, Castilian alcalde and possibly also
physician to Peter the Ceremonious. There is even a possibility that he could
have been Hamete himself. In conjunction with the body of evidence which

4 Van Koningsveld and Wiegers, “The Polemical Works”, 195. Sometimes only the adaptations
in Aljamiado are known, which begs the question of what were the Arabic originals of these
works and their authorship. Van Koningsveld and Wiegers, “The Polemical Works”, 196-197.
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narrows the circle of the composition of the kM to a particular time, place and
Christian milieu, the references to the works of the gadr a$-Sarafilend specific
weight to this last identification. In fact, they add to it because they are so con-
spicuous. As has been noted, the kM does not disclose which parts belonged
to this gadi (his name is dropped only once in the introduction), a striking
omission. Cogently, if we are dealing with an authority outside the Mudejar
communities, we might have expected their members to have been more eager
to know the details of the source of what appear to be important materials for
the arsenal of their polemics with the Christians and the Jews, and to unravel
them and to highlight them among the other sources. In view of the situation,
the lack of adequate attention paid to these specifics makes much more sense if
we assume that either it was a§-Sarafi himself who composed the work (which
would have made references to himself redundant for an audience who was
well acquainted with him) or that the copy we now have is close to the original
despite not necessarily having the same exact form.®

To grasp this and feel the force which a discourse elaborated in the way the
author chose to do so could have had among the Mudejars, it is necessary to
entertain the possibility already noted that this copy was connected to an edu-
cational setting; perhaps it is the fruit of gatherings (or maglis) which, we know,
were being held in the Muslim communities up to a later date.6 Hence, it is
impossible to rule out the likelihood that this work, in the Vorlage of the copy
which has come down to us, is the result of notes jotted down by a student,
as we know that, in Islamic societies, memorization was by tradition essential
to acquiring the authorization (known as igaza) to transmit a religious work.
An integral part of the oral process linked to memorization was the compre-
hension and reproduction of arguments, a method very closely bound up with
the possibility of errors creeping into the text. Although this is just an educated
guess, what we do know is that the copy of ar-Raqili was circulated among the
Mudejars as the fruits of the efforts of this Muslim scholar, who also thought it
significant to copy the anti-Jewish polemic of the Ta’yid in the same codex.

In a distillation of our conclusions, we can safely say that the xm offers
an exceptional view of Muslim polemics and the Islamic perspective from an
advocate of harmony between faith and reason. This theme is representat-

5 The copy itself has few repetitions and these suggest that ar-Raqili was copying from a text
he had in front of him.

6 See Colominas Aparicio, Monica. “An Arabic Missing Link to the Aljamiado Literature: Mus-
lim Gatherings (Majalis) and the Circulation of Andalust and Mashriqi Writings among the
Mudejars and the Moriscos (Ms Arabe 1668, Royal Library of El Escorial, Madrid).” Al-Qantara:
Revista de Estudios Arabes 41, No. 1 (2020): 95-147.
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ive of both the great difficulties faced by the Muslim inhabitants of Christian
Iberia and of the intellectual ambitions and perseverance in Islam of the lead-
ers and of these communities themselves. Like Menocchio, the author of the
KM was a man of his time and his work reveals the struggles of a religious leader
with broad intellectual interests, whose thinking was embedded in and there-
fore subsequently reflected ideas which were current in the society in which
he lived and who personally faced the specific difficulties endured by Muslim
communities in Christian territories. His overall aim was to demonstrate the
excellence of Islam and Muslims; a purpose facilitated by the demonstration
of the harmony between reason and faith because mastery of knowledge, both
religious and temporal, was essential. Perhaps most importantly, this harmony
would have underlined that Islam is a religion based on logic and reason, that
it best follows the ethical compass set by God and therefore places the Muslim
community at the top of the hierarchy of religious faith.

It is the hope of the present writer that the ideas revealed in what has been
said will facilitate the reading of a work that is so challenging in so many ways.
The Arabic text presented in the Second Part might leave both the professional
practitioner of philosophy and the scholar of traditional Islamic thought dis-
satisfied. Their objections will certainly be justified, but they do not detract
one iota from the value of the kM as an exceptional testimony to the thought
of its author’s time or to his sincere but idiosyncratically articulated compass
of belief in Islam.






PART 2

The Book of Disputation:
A Diplomatic Text Edition






General Remarks

— The edition does not prioritize the normative spelling of words. Efforts have
been made to limit the number of footnotes. Because of the spelling incon-
sistencies in the copy corrections are given only when this is necessary to
understand the text and avoided in cases of minor variations or differences.
This means that words can be recognized without too much effort.

— The general decay of initial hamza is therefore not amended or indicated in
footnotes.

— The copyist does not use a vertical alif for the word Allah, but fatha with
tasdid.

— With a few exceptions, Aristotle is referred to throughout as Arsata.

— Often hamza is written before alif and not on top of it, particularly in
Romance words, but sometimes also in Arabic ones. E.g. f. 31* (amin, adam,

aliha)!
¥, o

S0 b S0
— &> is (almost) always written in this way instead of &l

— The verses of the Qur’an and the Bible have been placed between {}.

1 Thisis a practice we find in Aljamiado manuscripts, e.g., Ms 11 Olim. D (este. p. Tab v, No. 26),
ff. 371¥—385" (Recontamiento de Wasil de Dimasco); f. 374%. It does not appear in Arabic
manuscripts of Muslims in Christian territories, at least not in those which the present author
has consulted.
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Language and Its Use in the Copy by ar-Ragqili

The discussion on language in the kM is mainly addressed to some aspects of
grammar, such as syntax (the relationships between words), morphology (the
form of words) and spelling (the graphic representation of words). The aim is
not to carry out an exhaustive study but to shed light on the text’s most out-
standing elements. The data indicate that we are dealing with a specimen of
Andalusi Arabic, but also reveal a number of interesting linguistic character-
istics. For this purpose, I resort to the important, relatively recent reworking of
Corriente’s work edited by the Institute of Islamic Studies of the University of
Zaragoza, a publication which builds on the standard references to the subject
and advances this scholarship.

The first aspect to be covered briefly is syntax. The syntax of the KM certainly
does attract the attention of the reader, because it constantly resorts to code-
switching or mixing Arabic with Romance (in Aljamiado). The appendices
include two lists of these terms. In one list they are set out in alphabetical order
to facilitate a search for them. In the second list, they are provided in sentences
per folio. This allows an appreciation not only of the Romance terms which are
used but also of where and how they are used in the sentences, including their
relative frequency. We see, for example, that Romance is used in each and every
folio (with only a very few exceptions) and the number of instances in which
it occurs can be high (for example, in f. 53" and f. 54" we have twelve and thir-
teen occasions, respectively). Although repetitions undoubtedly occur in this
second list, a careful reading also shows variations in repetitions which might
be of interest to the linguist. We could say that the KM’s syntax reveals innov-
ative uses present in Andalusi Arabic, for example, the negative particle i.! We
also find in it “bos” and “bas” (f. 35v) which is probably bi§ in Andalusi, West-
ern, Arabic to express final subordination.? Over and above this, traces of the
Romance substrate and the Christian environment translate into an abundant
number of Romance terms (sometimes referred to explicitly as “Latin” (“bi-
latin” (in Latin)), e.g. f. 52¥) and expressions code-switching with Romance.

1 The Institute of Islamic Studies of the University of Zaragoza, does indeed note that Andalus1
Arabic had two new negative particles of its own, a/i§ and is. See Institute of Islamic Stud-
ies of the University of Zaragoza (ed.), A Descriptive and Comparative Grammar, pp. 126-127
(3-4.1.5.). See also, Corriente, Federico. A Grammatical Sketch of the Spanish Arabic Dialect
Bundle. Madrid: Instituto Hispano-Arabe de Cultura, Direccion de Relaciones Culturales,
1977

2 Institute of Islamic Studies of the University of Zaragoza (ed.), A Descriptive and Comparative
Grammar, pp. 17-118 (3.3.2.3.).
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The combination of Arabic and Romance is particularly striking because of the
rapid language alternation between the two, as in “tan kamil kama kana” (as
perfect as it was, f. 43), “que-enbargue mawdi‘un wa cabe mawdi‘un” (which
seizes a place and fits a place, f. 32V), “cuanto aktar yaTs aktar yu‘alimu” (the
longer it lives, the more it learns, f. 46Y), but also in more complex examples,
such as “a do sesto al-yawm de hoy tilka al-‘uquba laysa la tiro dios” (until the
day of today this condemnation has not been revoked by God, f. 38"), “que estan
fi n-nar innana somos ahl tana’uk” (who are in Hell, that we are people of Your
praise, f. 39), “tuerto ninguno ni-merege Sirran” (that no wrong (is done) and
does not deserve evil, f. 527), “cual minha abese yakin qabl” (which one of
them would have been first, f. 547), “tanto zaman es-seydo ma‘akum wa laysa
ta‘arafuni” (I have been with you so long and you do not know me, f. 54v),
“los-patriarcas al-kabira” (the great Patriarchs, f. 557), “de las condiciones min
al-ahar” (of the conditions of the other, f. 60). An outstanding example of this
combination is found in the literary figure of the epithet “as-Sahada de fe”.

alz <>5-«n“

Furthermore, verb declension with kana is not consistently applied according

f. 547

to the grammar of Classical Arabic (e.g.: f. 31V in kana li-llah waladan, and in
kana li-I-llah waladun). He very often uses laysa yakun instead of la yakin and,
more generally, laysa + verb, to negate the verb in the present tense (e.g. f. 31™:
J.:K WO e, or 317 W) 5di ) and i, ). Moreover, as Fierro
et al. note, lam is invariably a classicism which is found on some occasions in
Andalust Arabic, but not always used correctly. The KM is not an exception to
this (the declination in the apocopate does not follow the negation of the verb,
for example, f. 31%: & ¢ instead of =< 1), but it has to be noted that lam is
very often used here.3

Most of the Romance words in the kM are nouns. Here, the use of “Dios”
(God, especially because Mudejar and Morisco works often leave Allah un-
translated) is conspicuous. Also noteworthy is the use of Yasii‘ to refer to Jesus,
a name which often appears in texts belonging to Arabized Christians. Other
grammatical categories rendered in Romance are adjectives, the indefinite
adjective “certus” (ciertos, f. 48)) and also “singular, particular, suluto [abso-
luto]” (single, particular, absolute, f. 56¥) and “decimo” (tenth, f. 427). We find

3 Institute of Islamic Studies of the University of Zaragoza (ed.), A Descriptive and Comparative
Grammar, p. 126.
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some adverbs, such as “menos” (f. 507) and “maguer” (from Old Castilian and
Old Portuguese), in Andalusi Arabic “makkar” (even), which is rendered in the
KM according to the Romance pronunciation (“maguer/a”).* However, these are
relatively few. Romance verbs are also very infrequent, the most common being
“ser”[“estar” (to be), “haber” (to have), “embargar” (to seize), “caber” (to fit)
“exterminar” (to exterminate) and, on a few occasions, “defender” (to defend),
“respetar” (to respect), “correr” (to run), “socorrer” (to help).

Turning to form, code-switching between Arabic and Romance also occurs
within one single word, producing what can be called a “compound term” such
as “tiralahuma” (he threw them both, f. 38")—which combines “tirar” (to throw)
with “li-huma”, or perhaps “tiralo” and “huma”; “bi-es"—consisting of the Arabic
particle “bi” and the verb “es” (to be); “li-dios”, consisting of the Arabic particle
“li” and “dios” (God); or “fa-vosetroc”, consisting of the Arabic particle “fa” and
the Romance pronoun “vosotros” (you). However, just as the KM comes close to
the Andalusi dialect-bundle in a number of aspects, it also moves away from it
in other aspects which are, in fact, favoured in Andalusi Arabic. An example is
the almost total absence in the kM of broken plurals (with some exceptions like
“atibba™ (physicians), on f. 487). Perhaps an even more telling characteristic of
how the kM relates to Andalusi Arabic is the use of verbal names, or masdars.
In Andalusi Arabic (and in Neo-Arabic dialects, more generally), this use tends
to disappear in the lower registers, but can be found with some regularity in the
upper register.? In the kM, masdars from the derived verbal forms are relatively
abundant and we encounter intiza“ (. 53Y), isti‘abad (f. 617), istigrar (f. 33), ist-
awa’ (. 34), istifrag (f. 37Y), istiarah (f. 40V), istihgaq (. 42Y), istihalah (£. 457).
Consequently, the kM seems to be an example of a dialect variant in which
different registers converge and overlap each other.

The copyist’s hand can be qualified as very unstable and insecure as far as
spelling is concerned. The same term appears written in very different ways,
sometimes in places in the text which are very close to each other. As there isno
consistent word spelling, it is not possible to draw general rules about phonet-
ics. This inconsistency can be observed throughout; one example being the dif-
ferent renderings of the word “Israel’, the three most recurring provided here:

4 Institute of Islamic Studies of the University of Zaragoza (ed.), A Descriptive and Comparative
Grammar, pp. 97 and 139. For the uses of this conjunction, as well as of maguer (see below), in
medieval Castilian, up to the fifteenth century, see Rivarola, José Luis. Las conjunciones con-
cesivas en espariol medieval y cldsico: contribucion a la sintaxis historica espariola. Tiibingen:
Max Niemeyer Verlag, 2015, pp. 18—28 and 69—72.

5 Institute of Islamic Studies of the University of Zaragoza (ed.), A Descriptive and Comparative
Grammar, pp. 90—91.



LANGUAGE AND ITS USE IN THE COPY BY AR—RAQILi 125

A A

Another example is that of the proper name Absalom, which on f. 417 is ren-

f. 52v

f. 53"

dered differently each time:

N
-,
-

B kgl 3 ol 2 2

And we find it again on f. 52v with yet another different spelling:

o

Harakat (vowel marks) and taskil are especially abundant in the first folia but
then decrease considerably; word vocalization is also unclear in a number of
places. In the example on f. 317 it seems as if hamza is written twice and there-

5

fore the word can be read as either annahu or innahu:

One frustration is that the spelling sometimes cannot be rendered with the
on

technical means at my disposal, as for example on f. 33V_»~L where fatha should

be written on top of hamza and not on top of alif, or with hamza under alif.

To help understanding of some phenomena in the KM, some images are pro-
vided.® Illustrative of the difficulties which we encounter when dealing with
this text is the loss of the glottal stop /’/ in the KM. As a general rule, this mark
decays in initial positions (Ingil, akbar, aktar) in Andalusi Arabic.” In interme-
diate positions (e.g. “hayyit” (ha’it, wall), on f. 467), and after a long vowel, or its
replacement by /y/ or /w/ in inter-vowel position when one of the vowels is /i/

6 In a moment, it will be suggested that the kM could follow some Qur’anic ways of writing.
One example is the way in which samawgt in Q. 2:255, & s-eu)! with an alif of elongation
placed after mim, unconnected above, or A with tasdid on the first consonant.

7 Institute of Islamic Studies of the University of Zaragoza (ed.), A Descriptive and Comparative
Grammar, p. 34.
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or /u/ (e.g. “riyya” (lung)). These are also characteristic phenomena of Andalusi

Arabic8 but we also find cases in the same line of one word written with and
without glottal stop, as is the case on f. 467

PN
f. 48" (“riyya”)

f. 517 (ya’'mur) L

Asnoted in General Remarks, the ~amza is often written before alif and not on
top of it, in both Arabic and in Romance words:

f. q1v

v~

The most remarkable aspect of the use of diacritics (igam) is that, whereas
gemination (ta$did) in word-initial positions seems to be rare in Arabic dialects

and only found in a number of examples in Moroccan Arabic,® gemination of
the first consonant of a word is very frequent in the kM (particularly when pre-
ceded by the particle an(na), in(na), li-anna, etc. or by min: e.g. on f. 42* “min
yyahd”).

f. 4or

* L,

s

8 Institute of Islamic Studies of the University of Zaragoza (ed.), A Descriptive and Comparative
Grammar, pp. 34—36.

9 Davis, Stuart and Marwa Ragheb. “Geminate representation in Arabic.” In Samira Farwaneh
and Hamid Ouali (eds.). Perspectives on Arabic Linguistics XXIv—XxV: Papers from the annual
symposia on Arabic Linguistics Texas, 2010 and Arizona, 20n. Amsterdam, Philadelphia: John
Benjamins Publishing Company, 2014, pp. 3—20; p. 3. Noamane, Ayoub. “Consonant Gemin-
ation in Moroccan Arabic: A Constraint-Based Analysis.” Journal of Applied Language and
Culture Studies, Applied Language and Culture Studies Lab (ALcS), Faculty of Letters and
Humanties, Chouaib Doukkali University in El Jadida 3 (2020): 37-68; p. 41.
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Sadda is employed to indicate gemination or tasdid, but some preliminary
remarks about its use are in place. Van Koningsveld’s scholarship has taught
us about what he calls the “old” oriental system of representation of the sadda
in al-Andalus, and the “new” system, developed at the end of the petty king-
doms (T&’ifa). In the “old” system, the ta$did was always placed above the letters
(regardless of the vowel which followed); in the “new” system, vowels were
placed between the dots of the letter and the letter itself and the tasdid was
placed above or under the letter depending on the vowel which follows and
also the sukun. The tasdid is indicated in the new system with a “v” according
to the following rules: a) v above the letter when the double letter is followed by
fatha (e.g.: “tumma”); » above the letter when the double letter is followed by
damma (e.g.: “tawakkul”); » under the letter when the double letter is followed
by kasra (e.g.: “mufassir”). The mix of the “old” and “new” systems was just one

u ”

of the possible ways of writing in al-Andalus, as Van Koningsveld has pointed
out.!® We do find a number of Andalusi manuscripts in which tasdid is written
above the diacritics and, in most cases, the vowels are placed between the let-
ters and the diacritics. A good example of this system is the following Qur’an,
perhaps from Granada, copied pretty close to the period of composition of the
KM (see Figure 8).

10  See, for example, Van Koningsveld, Pieter Sjoerd. The Latin-Arabic Glossary of the Leiden
University Library: A Contribution to the Study of Mozarabic Manuscripts and Literature.
Leiden: New Rhine Publishers, 1977, p. 28 and passim.
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Like in this Quran, in the kM $adda is written under the consonant when it
comes with kasra (integrated into a curl). For example, on f. 337, la tusammiha

and, in the same folio, al-adamiyyin:
T

The kM also seems to follow the new system by placing fatha below sadda, not
above it, (e.g. Zakariyya’, on f. 317). However, again the spelling is not consistent.
The word “hassa’, is written with fatha above sad, either integrated into a curl
(f. 37¥) or with sadda, and then with fatha above (f. 317), or below (f. 387):

A Y .
LjSF
TR
o
=)
24
T4

“= '’
It v Pl
‘\Cxl& AR, Ap
This raises the question if gemination perhaps reflects some oral registers of

language. However, this does not seem to be a satisfactory explanation for the
various occurrences of tas$did at the beginning of the sentence, for example,

f. 3™
%)\5 D

I would like to suggest the possibility that the scribe, and maybe the author
as well, is following Quranic modes of writing, for example, Q. 2:255, where
“lahu” is written with ta$did on top of lam. He seems to do this in the render-
ing of words such as subhanahu or haya (see edition below). However, there is
some room for doubt about this when it comes to ta$did, and another use in the
KM is even more suggestive. This is the alif madda (sometimes in combination
with dagger alif ) which is added to a number of words. We often find it above
an alif of elongation following fatha, but not only there, as can be seen in the
following examples on f. 33"

- PN
oonid 153 7). T Tesw
Alif madda is used for both Arabic and Romance words, for example, on f. 31",

“de la de’idat” (of the deity):

Sl
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Besides these characteristics, the kM displays a particular phenomenon
which I would like to call “inverted vocalization” in the writing of li-an, li-anna
as well as words which commence with hamza and are preceded by the article
“al”. These words are vocalized as if this were the mirror image of their most
common rendering. Therefore, hamza with fatha is placed above the first lam,
whereas kasra is written under the alif which immediately follows. This seems
to follow Quranic usage and, we also find other examples in the manuscript
production in Magribi script.!! Unfortunately, the current technical means for
transcribing Arabic do not allow for the rendering of hamza and fatha on the

first lam, for example, f. 317, li-anna:
.

The solution has been to render these words with hamza preceding alif instead
as on top of it, for example, u‘)f

f. 31": “al-ilahiyya” (another example in which sukiin and ~Aamza invert their pos-
itions)

RN

Frequently, initjal alif is connected to lam, so itlooks like as if alif is the particle

li- (that is, M instead of uM...J\ asonf. 31V

il

Other sounds which are diverge from the normative spelling also appear to-

;I - ’E <
There are some indications that the text might have been re-read and/or

amended. We see, for example, that kaf has been rewritten in a number of
places, probably as a means of clarification (we do not know if this was done by

gether in the kM, often the waw, e.g. f. 31%:

11 A case in point of what appears to graphically represent a phonetic practice is found in
the miscellaneous manuscript preserved in the Bibliotheque Nationale du Royaume du
Maroc, Ms 2093, f. 106.
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the same copyist or by another person, although the first seems more likely),

e.g f 32n
éy;

-

f. 317 (shows that kaf could have been there in the first place but not written

clearly): , 1

The addition of an alif of elongation, which is loosely written above and
between the consonants in some words, sometimes using the same galam,
other times with a thinner one, points in a similar direction and also suggests
a subsequent revision of the text, for example, f. 31":

D502l L o w59

f. 36Y (with no elongation)

O | F

Differences—mainly in harakat and taskil—are probably not the result of later
(hyper)correction, but were indeed executed by the hand of the main copyist.
The edition merges these and adds a footnote in which additional elements
which cannot be represented graphically are also indicated, for instance, the
presence of fatha with alif hangariyya followed by another alif hangariyya, and
tasdid with kasra above the consonant, in the following example on f. 31%:

Finally, the use of a stroke which seems to come out of /am should be noted. In
some words, this stroke seems to work as an alif of elongation, but on other
occasions this does not seem to be the explanation, as can be seen in the
examples on f. 317 (ta‘Gla and hubla):

This diplomatic text edition does not standardize all these phenomena but
indicates them all in footnotes. I have tried to confine them to the main text in
many instances. However, I have indicated them in footnotes when this helps
to make the text more comprehensible. To give an example. In the main text, I
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have notkept a deviant spelling of Eve’s name, but have indicated this in a foot-
note. In the main text I have retained faya, which seems to match the Qur’an
spelling but is written in different ways in other contexts. The same can be said
of grammatical errors, for example in the inflection of nouns and adjectives, or
verb conjugation (e.g. ff. 381, 47v), and the use of 4@’ instead of ta’ marbuta for
the feminine, which with few exceptions have been retained as in the original.
When changes are introduced, the text as it appears in the manuscript ONB Ms
AF 58 is given in the notes, without any further indication. This way of working
could help facilitate the task of future studies of language in the work.
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1 L},a] A stroke is written as it comes out lam. Sometimes, the copyist uses this stroke to indicate
the elongation of a letter which clearly is not the case here and hence one reads salla. 2 ;/g]
The harakat seems to have been added later with a finer galam and fatha is often placed between
the letter and the dots. The present-day technical means for the rendering of the Arabic script
make it impossible for me to transcribe the original. 3 :-T;J;] Hamza seems to be written after
y@. An additional kaf is written above, unconnected, as a means of clarification. /ff \;D Alif
of elongation is placed a little bit higher, being unclear whether it is a later addition. &/, 1] A
sukun is written under ¢@’ in the original: & );:J\ The spelling of the word is varied throughout the
text, which is not amended from here on. 4 \:\‘_;] Using finer galam an alif of elongation has
been added to the word, after ~a’, which would be rendered as follows: 13 ;,..(J\] The alif of
elongation between ta’and 6@’ is in a finer galam. 5 & ;J\] Alif of elongation likely in thick
Sobors Seber  or o 3

° 2a -
qalam. 6 o_X3] o yJb J‘f"\)] .L(\>\ &p] It seems to be written, with a hamza both on top

and under the alif, annahu and innahu. 7 \dis ] Alif of elongation seems to be a later addition

but written the same thick galam as the main text. (L\x5] Alif of elongation after ‘ayn is written
as if connected to lam. The present-day technical devices for Arabic writing make it impossible

for me to transcribe the original. Henceforth I write ta‘ala without adding any footnote.

© MONICA COLOMINAS APARICIO, 2024 | DOI:10.1163/9789004695627_008
This is an open access chapter distributed under the terms of the cc BY-NC 4.0 license.



DIPLOMATIC TEXT EDITION 133

oS o S GE

gt O it N3, * o e} 05 Lol 16 [8] 1 05 5o et O (o111 (,;,

P

G

v oo S 2 2 . G GE w.- oSG

&

= ’@r;\ﬁe,uﬁj 8155 s [o m\C))Cﬂo\erJe .m\@
ng\g@\d@@A,,J;[lo]&aw/,ﬂ\gfl'gg;d\s\{*b{sx;\w}y)\ﬁ

o3 b o 1] ) s ;3\5;%;@;5;@};;;;@&@3@5:;
\y{ [12] ;rj‘ :)%yc{wlj\ C_})‘JAL}&-JW gJquﬁ OKK&O L}“lﬂj\ C_})

[P

[13] L,a.;\ JBJ uﬂLw}:.ﬁ LSN A‘L\e ,JLJ\ L;d:‘?— uﬁ}&é 4.\)‘ JY}‘ ‘}:K 4.\3\ C}‘)\ d}q.w)
¢S &) 3l O oy 5 4 OB A 555 J) e T Ry

7 Lg)La.J\] (_;JL\Q'J 8 L}su] A stroke is written as it comes out lam. ;M;;] Alif of elongation

in apparently the same thick galam. 9 {o;;-\ In the present manuscript copy it is written as:
8l ;i-\ asin e.g. Q. 40:39, using a thinner galam. '4;_; ;J\] Alif of elongation seems to be written
using the same thick galam. n L}:-] A stroke is written as it comes out lam. Lg‘;] A stroke
is written as it comes out lam. 12 L}L& ; f] This word and the previous two are a later addition

- s

inscribed with a finer galam. 13 4v 45] Dagger alif seems to have been written with finer galam.

s S so
7 @M ] Yast, see Jesus. 9 (na\ ] See Adam. 10 ‘*u”] bibirya, biblia, i.e. Bible. ‘:JJ.] Maryam,
see Mary. 11 4. ¥]la garcia, la gracia, i.e. the grace. JL..&] Gisabel, Isabel, see Elizabeth.
o s - - > sl

12 #l& g 5] dioses, ie. gods. 13 s3] Misa, see Moses. O g 2] FarQin, see Pharao.

o B oS58 G NN\ S N5 S

a We find a similar expression in Q. 17:43: \J\.f lde & 450 L& éx) Lo

b Cf. Gen. 2:7. The following is found in the corresponding verse in the Arabic translation of
the Samaritan Pentateuch: & sd-| doud 43| L} CA: s by Fayyumi Sa‘adya Aba Sa‘id b. Yasuf al-
(Saadya Gaon)/Abraham Kuenen (ed.). Specimen e literis orientalibus exhibens librum gene-
seos, secundum arabicam pentateuchi samaritaniversionem, ab Abu-Sa‘tdo conscriptam/quod
auspice ... T.G. Junyboll ... ex tribus codicibus editit Abrahamus Kuenen. Targamat al-Tawrat al-
mugqaddasa/li-Abi Sa‘id b. Abi al-Husayn b. Abi Sa‘ld as-Samarri. Lugduni Batavorum: Apud
EJ. Brill, 1851. http://catalog.hathitrust.org/api/volumes/oclc/22200728 html; p. 12.

¢ Compare the corresponding passage in Luke 1, particularly Verses 26-38 and 35. In Verse 35,
Elisabeth is introduced as Mary’s relative and not specifically as her sister-in-law (sihra). See,

Arabic (New International Version), https://www.biblica.com/bible/nav/1/ [t }5— J’*‘;\J
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14 3!] T have been unable to find this expression: LYkl © ﬂ] This punctuation mark
seems to be a later addition and is placed higher between the two words. 16 a.:L‘;] Alif of

elongation written using the same thick galam. 17 5] A stroke is written as it comes out lam.

L}au‘] A stroke is written as it comes out lam. 18 Jf } ;] Written with an alif of elongation
after dal, but placed higher and seems to be a later addition. 19 o.Lb] Alif of elongation is

written using a finer galam. /j;\ In this word there is a dot under mim which seems to be a
sukun. :\:;w] Probably following Quranic modes of writing (e.g. Q. 9:31), this word is (almost)
always written in this way instead of :l;;..: 20 é: ] A stroke is written as it comes out lam
é"?] A stroke is written as it comes out lam. 22 :) )g‘. Ya’ is written also as t@’. 23 ; ;] .,\j J\

(¢ ] Iread nian and not t@’. Alif of elongation written with thin galam.

s

a Cf. Ex. 4:22—23. Here, however, a part of these verses is omitted.

b Cf. Deut. 6:4, Mark 12:29.

¢ Q. 42:52.
d Q.58:22.

e Q. 4171
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3 sk )] - .\: s ] :,: B .\E;] As noted in the text above, these two words are rendered in
multiple and defective ways throughout the text. The author seems to seek a phonetic parallel-
ism by twice providing a masdar of the second form of the Arabic verb. My guess is that we are
dealing here with the roots tbt (where tatbit has to be read as in Kazimirski “immobilité, qui ne
peut remuer ni bras ni jambes (de maladie)”, and twb (where tatwib means dissolution)). Kazi-
mirski, Dictionnaire, pp. 216, 241. The sense is that men and animals become immobile as a result
of sickness and decay. See also the footnote on these terms on Chapter Two @l‘] The form
laysa + verb is very often used in the KM to negate the present tense. s 3.5 )] In the original
written as: u:\l\; M\J\ E,Uj Alif of elongation in thin qalam. 4 d,U] Alif of elongation in
thin galam. M\] The copylst often connects the first alif to lam as it were a lam itself as
is here the case: M 5 J] Alif of elongation written with thick galam. 6 . 3% )] In
the original at-tatayyub is written with both damma and with sadda and kasra; here the author

&% -

P}
seems to be using the masdar of the fifth form of the Arabic verb: u.\J\; W\J\ 8 &N Alf

P!
of elongation in thick galam. Kaf is rewritten above as a means of clarification. 9 <¢N] Alif
of elongation written with a finer galam.  (s_7] Alif of elongation written with thin galam.

PEPTY

10 -ylal1] Alif of elongation written with a finer galam.

oz
10 ¥ b] bi-es, i.e. that is.
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10 E,U/ i Alif of elongation written with a finer galam. n ::..:] Alif of elongation written with
thick galam. L;:.‘_,,;ZJ\] Alif of elongation written with a finer galam. 13 ‘:):\ET"(‘] Ya’ written
both with hamza (with kasra) under the letter and dots. &S;.ﬁf] Alif of elongation written with
finer galam. \;L;;] Alif of elongation after ha’ has been written unconnected using a finer
galam. 15 E,U/ j Alif of elongation after ha’ is written with a finer galam. ()-1:‘\//\] With hamza
and fatha above the first lam (it is not possible to render it). Al-antemo, el extremo (final), i.e.
the extreme, end. 16 \:\‘_;] Alif of elongation is written using a finer galam. 17 \;;] Lgl::;

s S

le.5] Written also with alif of elongation above the alif magsiira using a thininer galam. 4]
g

Y

o 5%

| ! 31] This word and the previous one are an addition inscribed using a finer galam.

o -

12 @ o] Isa b. Maryam, see Jesus. R;L;i\ 9] Thave been unable to find this word of which the
meaning (related to flesh lahm) should probably be understood as “that what comes out of the
flesh”; the fleshy (i.e. corporal being)). 13 Q:\f\/j] la deidat, i.e. the deity. u’»’ll;lj] abeyes,
(h)abeyes, i.e. you have to (acknowledge). 14 ;Ei;}ﬂ] al-etemo, el extremo (extremo, final), i.e.
until the end. The term here and elsewhere in the text where it appears could be connected to or
derived from the Arabic root tmm which among other things meanings could be “to complete,
to come toanend”.  -»] Alif of elongation after sin written with thin galam. Min is an addition

o 33%

of mine: ‘5L~\§l 17 ) 31] a correr, most likely to be read as “a socorrer’, i.e. to help.

a Cf. Matt. 27:46.
b Cf. Luke 22:42.
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,.\m,,mdu)\yu\d:waw\ C,)\d\w\wd\pj [21]

s W s

8§ . oo sor s o of 8. %

quj@Cew,\,\,w“\acjjuﬁy\,wrw 23 ,,wu,\

C))‘ 82 )fv MLJ-UM /l 555 5 MVV‘ C’J s«\c K501 ny [2] )

duﬁdrﬁ\ww&uf,&d&,;mo\&ﬁa.nwrm O wuld 3

.\ E P4 ] 5% EXY AP z Sor & o

A5 el Qe )f cﬂﬁddﬁu ds p g [4] il Band Ly 2 5o se

24

17 ] Huwa is a later addition in the same thick galam. 18 lc] L;lc; le 5] Written also
with alif of elongation above the alif maqsura usmg afiner galam. (g J_.AJ\ Alif of elongation
with the same galam. 19 MYY\] A,JEV‘Y\ 03s AAYV\ ] Alif of elongation with finer qalam
3.}2”'] Two dots seem to have been written and then amended under the first ta’. 20 J] Alif of

FRPY)
elongation written with a finer galam. 21 | )b.« ,y)] With few exceptions, Aristotle is referred to

o o R
as Arsati throughout, see Aristotle. ) ] J.Ai 23 éU] Alif of elongation written with a finer

2

qalam. a.>1.a] o-\:LA 2 M‘}N\] M‘BN )K;] Probablytobe read as: /& d\ 3 L;;L,:‘J\]

Alif of elongatlon written using a thick galam. 4 J] Alif of elongation with thick galam.

19 Q:\E—\/j] de la deidat, i.e. of the deity. 22 %bi.;] Sakangabrt is a metathesis of the term

sakandgib or sikandgib, which means oxymel or syrup of vinegar. It is a medicinal drink used,

for example, by the Greek doctor Asclepiades of Bithynia (probably 70 BCE). See for Asclepiades,

Degani, Enzo, Klaus Doring, Frank Pressler, Vivian Nutton, and Franco Montanari. “Asclepiades.”

In Hubert Cancik and Helmuth Schneider (eds.). Brill’s New Pauly. Antiquity volumes, 2012. Brill

Online. Universiteit Amsterdam. 10 February 2012 http://www.brillonline.nl/subscriber/entry
. - s o d

?entry=bnp_e203620 $>a§..~ 2 OWldl] de la deidat, i.e. of the deity. 3 |9 ,24] From

-

garra, in Kazimirski: “porter le foetus au-dela du temps ordinaire”, Dictionnaire, p. 271: _y

f. gor
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LWL U 8 ]b,»aysmmj;mmuw,@@}l”fc@
a3hy) o] & ;ﬁ;;m\d).wy)ﬁ\d)wwu\é;w%g IR RN
M@Q;;\ NN 58 o rm\lﬁ\gm\)\} o385 & Je 6 © K
ﬂ 3 SHIY, :)Q\ ‘_;).m ¥ oLyl uYﬂe S & {lr;\;\; ;WJ@) [10] u~U\

S g \ufjg.d\yyg \&Ko\wrzﬁy) 1] @@u&\d)xx B

Yy 55 oo 3% s or 0kor -

d\jwm\w@mwmu\;v&y 12] aamg 41 151 0y © e S o o
S plBLs Z\,.\jaléi;o.\.bjeJAKmuﬁ waf.;.’j.\wg

o b cor 65 . 03 Lo For 0o So

[13]
et e Ll 835 8585 €] s o 5o 4] s Sr@wﬂx@\

P}
7 N Alif of elongation written with thick galam. Kaf rewritten as unconnected letter above

z 4
the word as a means of clarification. 9 A YIT Y 1 |»] My addition to make the

3. 5. s . 3 . ae N
sentence understandable. |yl>] 14l 12 &3] Probably it should be read as: <513 O} ]

s -

Followed by strikethrough sentence: ?w%?%ﬁg—eb?w% 13 ;..@5:\:43] Probably to be read

as: rg,n:_ :L.a:J/ 14 ¢ all] Alif of elongation written with thick galam.

5 l/f/] cabe, i.e. fits (a place). l/'cju'\"] embargue, i.e. to occupy (a place). L:*.‘;Jg\"] embargase, i.e.
> 5

would occupy (a place). L«KJ icabese, i.e. and it would fit (a place). 7 c,a );] que embargue

mawdi‘un wa cabe mawdi‘un. 10 uﬂﬁb\»\] ametales, i.e. metals. 12 LSAUJ] la-nsengia, i.e.

the essence.
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Ul o 5 O 3501 oK oy [ S oy 55301 S5 0 bl [20] o
JEs O 5513V, Méggmﬁ}ou@s):@p NENHRE P ERI A
T 01y © 53, M and 3,08 4 0, 4 33013 [22] ;xclsa)i%, of a3
Z;Jsui\;j.)gow;?;xcié, 23] © 35,1, ruu, S e o S 3,06

S, -

sl @\www\w &l ‘.;,,|®® G awuﬁ;\};uu\)\, ks
i DA F e d ST O iy 2] &)V‘U)/‘Mducn’(./ J‘ML})‘?

Sw

15 w] w 20 S:\JY\;] 850 1y 21 &3] kaf is rewritten above, unconnected, to clarify.
22 ﬂjage] f&@isanaddition of mine. &3|,¥15]551 0 1 L&L] JL :)Tj‘] l:::jﬁ} :ﬁ\ \;);T

14 Z\:i{lwﬂ‘] at-talitiyya, at-talatiyya, undoubtedly with the meaning of the Trinity. This is an un-
usual form and yet we know of other non-standard usages of the term, as, for example, the Tatlit
al-wahdaniyya by al-Qurtubi, see the Introduction to this study. 15 ;:\;] It is unlikely that
Agustin is referred to in the feminine as “aunt”: :Al; I chose for property halla “property (i.e. of

the divine)” called upon by Agustin but it is still possible to think that he is referring to the hiyala

“phantasy” or “chimera” of Agustin. ;\EE;/T] Agustin, i.e. Agustin, maybe and Arabized Chris-

tian. See the study for a discussion of the identification of this individual. 17 g] ensengcia no

cabe, i.e. essence, it doesn't fit. g] cabe, i.e. fits. /@:L:\] i-ni-nebarga, y ni embarga, i.e. and

it even doesn’t seize. :);; This may be read as “come’, “como”, i.e. like. 18 gg] que cabe,

i.e. that fits. /t;] i-(y)enbarga, y embarga, i.e. and it seizes. 1 ;J\é] Felibu, Felipe, see Philip.
se

2 (5] tanto, i.e. so much (time).

f. g2v
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LB LSV b N1} soip JB i o s S5 © 315 e o 15
[]r’;ﬁ;j,\,umw@\www@d\f”@N.L;C;L\;\ 8] g
%‘JQJ%QUWK&&Qb‘)&)ywéJw:)@uW%’dM;

oo w - s . 2a e - P I b - ..
&\QL&LL&\J@&),\ajbJ\Eh«)\wd}wd\dj)ﬁdﬁfoww[lo]
Zr Sor

u\sujv\a\}u):dwfaﬂuu Cﬁ»\)ujwﬂd[ll]dwug
O 5hl5 4L S (g a1 aaf,m}o}grp.\,\, 12] ﬁwu@d\ws
iy 55 09 ;@\ww,{\wuw&@@ 13] 335 ol 5L 13 ()

(bl J uw Cr‘ O} s lall L (3 [14] Ains 32 o Ll 355 4;,)))

SPwrd we

M\oy‘&tﬂ&wwﬂ-ﬁbﬁﬁd\ 15] r&dz@&\.\bdgdﬂ:w;

2 OV d)sjue. LL);\]J)@ 3 {Ga]s.olf.lsw.d \Jv(-} B@& misses the diacritic. 6 {L;]uY\
d J jg\] d o 7 VU.,() ] kaf is rewritten above as an unconnected letter, to clarify. 9 &3 5]

kaf is rewritten above as an unconnected letter, to clarlfy Ls@"""'”] la )4,.41\ 12 4; 4; Jé

0 Swrt 2 w/)

L;ﬁal\ ] Alif of elongation using a thick galam. 13 sb}e}] C.a 15 ;)A] oA

/

o4 o . 33
5 AJW\/] estoria, i.e. story (account). 6 _4&] glosa, ie. gloss. 10 (4] es, ie.is.
a Cf.John14:8-11.
b Cf. Johni7:21.
¢ Cf Johnigm.
d Cf Johni7:21.

e Cf. Matt.16:15-17.
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17 éaa’ 9] Alif of elongation connected to lam which seems to come out of it. 19 .\;L] J;C
Ejl:ﬁ,}:\] 33\;::\ 20 ebv\x]\] \).\c &,] Alif of elongation connected to /am written with thick
galam. d\s] Word repetition. 22 é‘,. ] With a stroke coming out the /am written with
thick galam. 23 &¢N3] kaf is written again above as a means of clarification. J:é'\(\] J:.A'Y
Jc,ﬁ.\ﬂ] kaf in kitab is written again above as a means of clarification. 1 é.;] With a stroke
coming out the lam using a thick galam. 2 43');}'] AJ;' 3 e\)j\;ﬂ] 6J3;1\ c.\)::\c}] &l

L
é?"] With a stroke coming out the lam using a thick galam.
. e o 5.
20 Ladl] Afiya’ see Isaiah. ) 5] ‘Am Manuel, see Emmanuel.

a Cf. Luke 20:33—36.
b Cf. Ex. 610-11.
¢ Cf. Luke 1:31.

d Cf Isa. 7:14. See also, Matt. 1:22—23.

f. 33"
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\Jbufa&)\wo\)‘-;,\\\djﬂgwg_;),\;bcﬁo)nbgj[lg]c.,o)a\..&ﬁ‘ Kd\

s € S o 3 B0 ) o1 wm;:wuggj

4:)-\9} M\CJ W)y‘) u\}a.uj\ d@"’\}u c? &4&3\ U\b 16 dﬁ;cﬂ}ﬁ 42}@‘;

» » PR P N 943

4 65545 5 ‘}a- ] With a stroke coming out the lam. 7 U3¢ )ia Js }Q N3] kaf is rewritten
above as an unconnected letter, to clarify. 8 & \.AL.«\] ] 9 CJ5] With a stroke coming out
the lam. 1 N ] kaf is rewritten above as an unconnected letter, to clarify. 12 L}sﬁ] With a

s s EAR A
stroke coming out the lam. lde]lgde 13 oy] o)%,

o . 5% N
4 ! Jf’\] a do diremos, i.e. in which we shall say. 6 JI*] “el”. Indeed, “el” or “il” is the word

for God in a number of Semitic languages, including Hebrew. See, Leeming, David. The Oxford

[

Companion to World Mythology. Oxford: Oxford University Press, 2005, p. 60. 8 du sy $L&] sefioria,
most likely to be read not as sefioria, i.e. highness, but as sefiorio, i.e. property. 10 u"\"] es,

PN . _
ie is.  4wlil] ensecia, esencia, i.e. essence. 11 eia] ! is written unconnected above.
7

oo
§ o

13 pp ] en que embargase mawdi‘un wa cabese mawdi‘un.

a Cf. Matt. 1:23.
b Cf. Luke 1:31.
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©

20 L)c] Written with alif madda on top of lam. 21 &\3] kaf is rewritten above as an uncon-
nected letter, to clarify. OLL.liJ\] Alif of elongation unconnected between the two consonants.
22 :l:l;e] Alif of elongation unconnected between the two consonants. 1 éc] A stroke is writ-
ten connected to lam. 2 )\:jf.n/\/\b\:{;:}{\ 3 ﬂT‘r}] flT‘r 7 C)B;Xg\] ;};\i\ A& g el
kaf is rewritten above as an unconnected letter, to clarify. LE;] Iy UM;EJ\] w.;ENU

9 :}9] fin, i.e. end.

a Cf. Gen.1:26.
b Cf Gen.1:26—28.

f.33"
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S i;\] Ny J;,U\] J:J\ 12 ‘_}:U\] J:S\ 13 {[JL‘.»] Cf. Gen. 1:26. ;j}l}c] glOSé}, ie.

° o - a s
gloss. 15 J.:U\}] Jﬁl\ Cf*)] A dot is placed above ‘ayn, as if a gayn is written. &:;‘JM]

2%

I couldn’t find the form of the verb harra used here in the standard references. 19 a>ww] Alif
oS- we ow
of elongation written with thick galam. 22 4 3 4] criador, creador, i.e. Creator. 1 (3d8] 526

//////

1 s, 5l£1] enjendrase, engendrase, i.e. would beget. 22 (ulls] Another possibility is that

metathesis occurred and it should instead be read as batin: _yUJ| s

a Cf. Gen.1:26.

b Cf. inter alia with what is reported in Sahih Muslim 2612e https://sunnah.com/muslim:2612e
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Mr.hb J@Joy\dguﬁ@)}wbﬁ&—ﬂ)\&u‘wd‘\)bdb 17 )huﬁ)r.hj\
qu)@,\\,,M)QJUMJK,@u\fdm{,uwﬁ&)\ 18] u&g"“

2 ‘_}c] A stroke is written connected to the lam. 3 5] &S :J}J.Z:_ 4 \}i.é.)] O}i.&.) L;;U]
Gald 5 :))Q] S)Q_ 8 ;}{)/:\:;] r{)a\_a 10 d;cjj] Ji:) 1 dJJJis] kaf is rewritten above as
an unconnected letter, to clarify. 12 b\?] kaf is rewritten above as an unconnected letter, to
clarify. 15 W] The last two letters in this word are blurred 16 (% ; locK 18 s ] The
word is blurred.

-

9 4ai>] This expression could be the result of the combination between the following two
below. Probably needs to be translated as “in truth’, “naturally”: JU-) dncda) | 42241 3 13 E\;‘K]

Female slave: 4§~
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u}m s p3F 5V [4] O Uj"‘ L] éﬂ ol s:.;..zs\ o Bl pal s
ol Or“ 3 [5] s f@-‘ J! Orwfre-{@*‘ S e - psf 55 o 190 Gl
r"’J; @w\@w\,wwar«wu&&@wuwﬂw
[7] )muvﬂkauaAujﬁdu&u\dumu.m@»ww;\u&u\
(,.&LJQ@\}J}fd\d}b(pé}-‘f('{}-ﬁd\)u\.&béA’J‘Q‘QS)L&J\\}L‘QB@LFUJ}
05 ST ol u\,u@f&);b 4l Q\YJ»))ISJ:‘OA\ 55V 8

o 3 S b

@u‘jb@M&J}‘CﬂuL‘@(\Pdr&(u\;—u\jqu[ ]d;’l;ﬁb\;‘
&w}g)\dbw?@\ymﬂdbﬁﬂu\ﬁfb 10] gj,;%;\*réjs

21 4]U 22 )}Ju])).)u Aujh.u] ojk.u 23 uLMA)a.«‘Y\] LLMY Jmu-\] Ll Ja;l,]
L> 2 uulu\(\] J;LMY\ 5 u);] w\ 155€] u): M\]Alfofelongatlon
with thick galam. \}5\?\] \jlo. \};}c] u)f.‘

22 \:L:\"] It could be that the word is itmam (completion); however, the fact that the hamza pre-
cedes the alif opens the p0531b111ty that etemo (extremo, i.e. extreme, end) should be read 1nste}ad
as in the previous notes: rb\; ‘Y)j.\a (L\ ] etemo, extremo, i.e. extreme, end. 23 :)L:;L:Y\]
Elements. 9 < )A.:u s 9] Ibrahim, Ishaq (i.e.Ishaq), Ya‘qib; see Abraham, Isaac, and Jacob. u" ' ;]

Dios, i.e. God.
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OV GAI VI J 1y 2LV oY1 iy oW1y 51 [u] Y, RPN Bl 20!
)C”Jb;bpfjiﬂ;ij;i;‘d;zwkj 12 gﬂ;?:\i;—\drbujzmddﬁb(&b«‘

§ we S

f’ sh i) age ;\)\}al@\‘gﬁj\\}lbo\} 13] QJ}&L@‘J?}#JQ}W}@
e 01358 61 0555 BN yoe 3601 L 5 [14] 203 6 6 * R o i 2
fjﬁi@u@«:fm;\jéw;j;{?;l&s[w] e S0 40 V1 C8 0 05 5 L35
Sl AN s (5 08 01 35 L oW} AL G [16] asbets o8 50 ST (o
i ST ol L 0] 5 Y 0 Ul 18 0y ] o1 5,0 1 ks oy
e o 231 O 01y [18] s KL oy e b B0 KV ) A ol
31 5505 41195 01, Via i3 [19] 53 o 56 01 095 ool S 0 k5 52
Y o\:&;&\ohg@\éuﬁ} [20] © bl otirgdim,l NP NSOy
\ﬁiﬁﬂrl\zQQJTiK h ot ol [21]15;44;\(.;\2@5355?@&u@1
uﬂ,fud,mﬁw\fx% [22] uw\fvufw\,t,@,duv
ot Jad K Jaetty B B 3 p3F 28] Ay 53S0 Sl Lom 010 ol
o 00T ) 8 oo 58 030 ol e i | S8 Ol ik ST L) B

P
n o] Jsa 14 Qawe ] Alif of elongation in thick galam. O 3¢ 7] In this word, waw is connec-
ted to the other two consonants. In order to make clear that this is a waw, the copyist has added
it under the word, unconnected. 16 udK‘\] JKH > j] 5| j 17 [ ,ax] The words between

S JSoe 2
parenthesis are an addition placed on top and written with a much finer galam. 22 d] 4J) 59

bor o o

W\)L] gerenagiyug, generacion, i.e. generation. 23 u,.4..\3] li-dios, i.e. for God. 1 u‘b]
Cain. JL\] Abel.

a Cf. Matt. 22:32.
b Cf. Matt. 26:39; Mark 14:36; Luke 22:42.

¢ Cf Gen. ga1-15.

f 357
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q@ggmu;uucfduw 5] o iy il 1 plasl sk Lt JBg} ©
«,A,J\mo\wfvx», ;wwm,u\@qwgufwoﬁ,gj
;LA\L;CL,‘Y\ ‘-"s““[ ]o,c ubJ‘Y\Jw,u{las\"/\, (.gy u)\«_,e}; L;J\
@\;u\j_sw\}g,\”\d Tl * i s g5 u\u\fw,wﬂ;
5 \)La, \ﬁl?\ ob © (.;\[ ]objgoK\{MB\ | da L,fz.jipj 45\[/\) (J‘Yg)\.xp
L o 5 © 55V 10]&;y\umdr&w@a\,\,rl\iﬁ\¢}&;\aﬁl\ag
S 3 L2V, [n] m\@@ws;gm/\, o3 PR 3 %y
G 5 S35 [12] %020 L3N G Ll U S B s ol
52 o SN 0N S8} i3] s i 1 G oot ST e 3y
ﬁ[grl\ogowsg@;ﬁ\ﬁ; [14] b{G}l&jéL;Lf\s%;;\np;\f@\,,};\@\
w«ﬂu\fddbgubfk 15] ;f\rldsc)ijgjj@\,,;;\gg\s,;m@

®

3

ces
2 r.:\ ] The words between parenthesis are an addition written with a much finer galam, above.

R RN 44;”; 4 AL v\W; L 5 3 1Y 7 balis]balls

DJ\ r}.”)b 8%;&9}]\.«(}.&9} (s}:)\]r):ﬂ}a 9\}:\»\]\}:1» 11<_gj>-}]\j>vr>\
ANL»)\]A.,L:)Q\J«J-\ 13\%‘

o 2 sor0f
2 ) gmude L8] condamnagiyon, (Cat.) condemnacid, (Cast. hist.) condemnacion (see Tesoro de los

Diccionarios Histdricos de la Lengua Espariola (https://www.rae.es/tdhle/condemnacién): Inéd-
itos, Diccionario histdrico de la lengua espariola (1933-1936)), (Cast.) condenacidn, i.e. condem-
nation. 11 ‘_;;>- o] Hawa, see Eve. 12 (_;;;] \;;- 15 4: r;«:J] la bibriyah, la biblia, i.e. the
Bible.

a Cf. Gen. 316—-19.
b Cf. Gen. 216-17.


https://www.rae.es/tdhle/condemnaci%C3%B3n
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o\w%mﬂnj,;\rx,nefwr;\ 17] ELY Sle aiim aaday ghay 7 2{5 5
gﬂrwmu.\w@,ﬂ\ugddw[@] F,)Knyum;}jls;;\;féj\
iy 555,20 o0 KL T 31000 G 2y g (BEEPEEPS 1ol

\ﬂ‘yj\ﬂ;hb&\)bséq%)\&g-@ 20 ojiwdgcs\‘d\b)au}fé}éé;

b 0850 g oy U s oxin 2l [21] s M52 FC il ol

wﬁ\, 85 &LEE @wuﬁm 22] dmdﬁﬁ@@wyiw
Z)TU@Q\}@wﬂ\u»wob\}‘ﬁwtyd\d)yb [23] \\@.{L,\S\)\ﬁy
ob ¥ S eV (pds (5 P13t Lk 0,0 ) 5,158 | 2015 Ais
%\}W\Ql\,@i@uﬂfm;ﬁ%m@@[z] r*’ 55107 0,8 V] G Vs
Sk o s Dl s e ooty O 201 S0 1] 5 2, DT 0,4
Ut 03 ) 4635l O BV 351 06 08 o S 4] o 0 06701 Sy 025
£t O L bl o5 © a1 B o a5 ol [5156 0B 1o o) 3 o 0
et 1oy © i ol 06 01 V1 e a3 [6] o e Uy ok 2 S
3Ll © {5V 2k SNV, OV i o1 7] 5 V) U om0 OB

. w ° s 33
15 %o V1] 4z, Yl ad ) 16 sle] Maybe to be read as: ;Fli Yool 17 (:UJKS\] Qﬁ)ﬂ\
1 55d1]5,5d ) /Y] The words between parenthesis are an addition written with the same galam

but placed above, between the words. 2 C}}i{] \,;;g \;.9\;:1] L;,o\; 3 eslay

16 (y] ven (ustedes), i.e., do you see. 17 f-‘UJK”] querabim, querubines, i.e. cherubim.
. 35 or s - s o
19 *sk] glosa, ie. gloss. 20 |,U] terrenal, ie. earthly. 22 (g3L.5F] espezia, ie. spe-
Se e

cies. 3 e 4b]tabardo, i.e. tabard.

a Cf. Gen. 2:9.
b Cf. Gen. 3:24.

¢ Cf. Deut. 24:16. A similar idea is conveyed in Ezek. 18:20.

f.35v
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i om0 OB 3 B Lo, V1l 3 [10] s Tl el e U e o O G5 0
G‘v\*’\’u;);;‘wﬁ’w:ww 1] (b oKy Lo )Vl 2 b o 2}
SV A ST oo o L2 5556 0 1 2] OB Gy © o{stir Gy G2
s ol e e e 5 01 Ul gl 5 G 1] © 3 05 e )
06 © d 35 Sl 0 el S5 (3 D6 * G 3o 1 [14] 551 15 0 O
55000 Gl i S b 5 O 82 SV ads 3 Kl 15] 5,01
el 1601y © 5515 0,80 56 5515 22 3 0,156 0le 333 V1 [16] oo o 3
B3 oy 5l 033l oo SULL S 1 d 5 O LA e o 17 e O
G108 0l) B g5 Sl © BT ol el o7 oal) af) B3 [18] 4 J
9 [20] w)};,oﬂﬁ;puhw\JGC{J.xdde_(l [19] ‘}:\'J_ﬂ\&U:L.u

s S as

O goud [21 dp})\\%)oﬂwm;uﬁwy‘_;ﬁw&re‘_;J.aU\@,,Au»d}U\?dy

9 L; N~ 13 C:';] Gim is blurred. ;j] T’ written with sukian: .L/é ;;\] qattu (h)aura: will

never have. 14 oS ] aS oS 18 ()Lkl;] UE.L: ()U;I...«] uL.Lu

Eap °
13 34l5] Dawud, see David. 14 (] fin, i.e. end. The sentence reads: will never have and end,
. e

that is to say, an end. 15 % ¢] li-dios, i.e. to God. 17 L] Bilat, see Pontius Pilate.
I - -
}i] Pitr wa huwa Sama‘an wa Bawlus huwa Sa’ul, i.e. Peter, who is Simeon, and Paul, who

is Saul. See Peter and Paul.

a Cf. Gen. 2:8,15 and Gen. 3:19.
b Cf. Luke 23:3.

¢ Icouldn't find this verse. However, it is interesting to compare it with what is said in Matt.

L33 o Ghe o e sGr

2742 M\Jd\“dﬂ&\ﬁ\u\b}hdgd\'WQ\JMUMb\)u~>\u4\>

s oS

4o



DIPLOMATIC TEXT EDITION 151

o S

oan s 2 e [22] Cr* Bk e S, w)‘ u@\dwbsﬂ\ 1 L 2
tey O am b s [23] mwu 15 5,01 & u.w.w.%” 025l ) im o2 o ol
RGO £s 08 a1 | bj'«’: O‘ w)‘ T L‘;” Lsledy uj}v)i“
AU 080 ol 1,061 1 [2] G o B 5Ky ik O arf a5 el

ol rhmaué;awﬂ\aw[ ]ﬁ\rfbfjr.\)\},j}:\r;-)hcl\d%
I A,u)dbvwds;; Q{umwww\s}:&dw
@c{)‘%g‘é&&#‘@&ﬂdub ]JAWJ@\Q\ \,\u“\i),)\aqlf
T ol 05 s o) (o 2 o8 ) 2 [6] T 1) Uk 2o s
f gt Y s 3 ks 3 e ) G Gl s (7] 50 iy U1 CE O
L (2 G S otolos s I L A& J s a1 5 06
kel ds O [10] i3 3 kb * Bt oK, €00 [0] 0505 el U3 66
554 sy 2800 ] o o g A e o T
Sl s pall 125 lome 2] SN 0 s o1 T B B U
G5 gl oo v 1 s 0 01 (X [13] Y o e il

21 ¢ JMJ\ Alif of elongation written with a thick qalam «lc] 4.,\;: 22 > ﬂ-] \; sz 23 ua;u]

R S AR T O sl i 2 éu\ AL 5 zlke 12 ] s
21 % }i)\] roma, Roma, see Rome. 23 w:j)\] al-rumanin, i.e. the Romans. 1 A;Eij] la-§tia,
lostia, (Cat.) I’hostia, (Sp.) la hostia, Eng. the host. 5 J }l;./\?] capitol, (Cat.) capitol, i.e. chapter.
6 1;({?] Because he refers to the “books” which conform to the Torah of Moses in the plural as
kutub. However, one could also think in the singular, kitab, keep here the suffix and correct the
substantive: :@{\ 13 UEY] wa la-i§ (i.e., for, it is not ...?). The rendering in the manuscript
is inverted and the hamza is on the first alif. Here, i§ maybe needs to be seen as the negative
particle in Andalusi Arabic. See, Institute of Islamic Studies of the University of Zaragoza (ed.),

A Descriptive and Comparative Grammar, pp. 126—127 (section 3.4.1.5.).

a Cf. Matthew 517.

f. g36r



f. 36v

152 DIPLOMATIC TEXT EDITION
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MWJJJ}QM‘MKww:w‘r}:‘}w;\w&ubd}g 19

V.gb.\jl;-/\é;c_w[m ;L@\r‘x&} xﬁho).\zwy.\i&«uwdjw) zo]
:)’Td}.kuu\éuédw\ 22 ;yj&d}gu.{r&&@w_’é\:}ap:}‘ :’
o5 i CL Ly e e (1 [25] 5 o)l o (ieM}L}AJ;:AJ‘_}w

5%

Lo, * J,WG){V@WW\J,\MQum;\r‘gmuuww\w\
JJ,AMM\\M\\>\L@\V‘LJ,,@uﬂw\u\),\mg M\u,,,\s\,w\

5. 003 ok

a\ﬁ\@wwuﬂmygwwwd:i%\muu uwd;,@.adu

14 w\h.d\] uw\:a:.)\ 16 ‘}Jbu]jdx 17 \yl»‘] \jl» 20 u/m\h.::] w&;‘ 21 uu:.su]

0d”

Ko NV 22 L)»JJ 23 w@t ] ISE] ;Lpu,u z).w]),w
3 petlaxdll] il

o A o0&k oo}

14 J.ZLaS] cofesar “confesar’, i.e. to confess. 15 4.J1] al-papa, i.e. the Pope. 17 4K 5] culpa,

\{

3

i.e. sin. 19 :; ) }:uu] bos and bas (most likely 6§ in Andalusi Arabic, expressing final sub-
ordination). Institute of Islamic Studies of the University of Zaragoza (ed.), A Descriptive and
Comparative Grammar, pp. 117-118 (3.3.2.3.). Here it reads: wa-nnahum yuhkimuina bi-a‘malihim
bos aktaru ya‘milu dios yawma-l-qiyamati bag que masawt magfirina, i.e., they are judged by

their actions, reason God made the Day of Resurrection for the most (i.e., most people) so they

could be redeemed (literally, so that they could go to be redeemed). 20 4J84] culpa, i.e. sin.

s o S0

4 5] ninguna, i.e. no, any. It reads: and no power will remain for God (dios). 3 >X1] por cual
clo ., S

razon vos (h)an dado, i.e. for what reason you have been given. % J.ZLé] cofesarvos, i.e. to

confess (yourselves).
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c;l.u}&é‘}(\L}@Qdﬁc,.?-o.g/xjhgv\w}if%&}dﬂsywmw\r& 7] 8

Og;,ﬁ,;)a{guinL}\j,&iﬁuzJY\g&\;ﬁgss\:i&gaﬁua;[8];LLJ\
u{l?jgs,@\:,us/é;};5?6;;3\\;5o\;*&}o&w\ﬁoﬁ[g] o)y i
553 [11] S Y el M‘ 508 &l § 0L N3 3 4 U.é L;\ VA S5zl [10]
O Ko [12] & G o 08 5,080 &l an, 23 3116 06 © 8515 GV Jams 5 4
\y}ﬁ.\aw‘f 13] SL\VU,A;J;:_,XJF«‘)KVU,{\AAQK})}VU:N.ENUA:
il I [14] 4o 19la] 0 alls 2 Q,,,@GLJ;\ Somy O &3 Il * oy ina
s el 5] S ol ods 3 Jyi a5y T o) ool a3 o oL 20, 0
Cuasin |5 [16] 6l G B ek o Blon 5 2dly Skl T il 18
w;‘}w,\,)\wr@; 7] Blan 055 35y 0501y Gl ahéiﬁ;%;ﬁ;y
55 S (‘J’ 3 d}m 03Ty (18] Gyam s §L\ o u)ﬁ‘ys\a-)\ Ay gk ;L\ os
G mL;waM [19] 552 s bl OV (6l Lot Y 5l 05l i

s S

L;)LAJ\C?W)ASJ—\ 20 V}JO‘QMJLLQ\L@\VJLJ’)@‘LK}Q}&PJ‘
;‘4,\3‘_}?)\;,;31 \;\)L‘;’\)ﬂ\ 6‘«"') 21 /\)\L’/\ g'))\ GY&M\JL»’} D}mjb dr\ml\)

5 BUQL JLL 6 JMJ This word is added in between the other two words, above, using a finer
galam. 13 4~;] A..,: ) bl 14 pll] QL.\.UJ_.aA 18 -’:r“J :)(,J\

5 3\ bag (bi§ in Andalusi Arabic, to indicate final subordination) azyad, i.e. for more (he was
oG0S o & o Se
killed). 9 ui\.\..:ﬁ] los papas, i.e. the Popes. 10 M\] a los papas, i.e. to the Popes.
15 & J.a.JK] pas, que an-nasara, i.e. rather, that the Christians. 17 A1) ves azyad, i.e. see
s 2o

(you), what is more. 19 O seg5] (h)afeyes tafhamina, i.e., have you understood.

a Cf. Matt. 16:19.
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¢wduxw\u\m~§3@,\£o)@l\,o/\ u\u%u\u,w&w;;;.\
@U\,@«,ﬁi\u\,\d\ Jfo/\)\d}\ u)\u\;d u,\,l,(Ja.x,\})\Qof-,
o455 16 e G ol e Ly © lon d 5 e [7] 5827 o 4 e
J.I»uw,}wt;g\as}ﬁ\cs,,@}d\gfldm[ ] oLl O 0ly © i
&,A,wawﬂym,\wv,t,ubu)m ﬁu\&wugﬁ
b{L«cﬁv 015 i J o) (h ARy b1y s 2l — |5 [10] 31 rr";b}
S5 2] ~\\‘f~ N rm?i‘i |y s il 1,$3 r‘)”“"“" s 4«9-\9 1k 131 Gyl [11]
& OE G ol [13) ML;,;J\J\;;LQAQMﬁ,\pudc\,ﬁg,&\y\
w,u\f;l(c,mrx [14] V;ngau,b, &%WW)U\P.\CN,M
@L@,yu_bcawwur@ 5] guwydpw,gw@,u&,ww
mggaiy\,wzﬁguy [16] 5t Lob 0 dey @) Y1 odny O

a\.:l\ QTSM\QYH»V@J@C’LAM[w] wjtr\jw)&us.ﬂj?w)trbw

22 u.uﬂ\] uwuﬂ\ 23 u.d.)\] uwuﬂ\ 3 21’ 5oms]omslih 9 laiy] Astrokeiswritten

coming out lam. 12 uj] <

o3 54 orr o
22 4 ;] porosimo, proximo, préjimo, i.e. neighbour, fellow man. 13 uiJ |15 tenborales,

temporales, i.e. temporal.

a Cf. Lev.19a1.
b Q. 4:64.
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<3 uﬂéﬁd}\dbuﬂ@\\»u«\jﬂ\}U&wf\ét}.{dﬂ&?'&;\
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51 b2 Vls Joly QU s e 8 s iy ol 15 i Dy £Y L2
[6] @ML}M&J&Y\L}(»/(;MLMJQJ}Q&Mﬁy\écl;bjc)\,\;
C,,arz,u\,ucauwvau\wug&v\wc/cjj{\,\f
8] 5Vl O ALl &yt DS JEAE 05,505 05 Vs Oy&; Y 23l es
r‘” @@,uéwu\d\&\J;y@,u\ywu,\s\afuu&,
,:w,[lo]ﬁo\)m;l@kﬁ\o\r&&Gm\b’dg&uL«él\o\La»\Lg)LaJ\

J,_J,.J\ Jee d,U/; dLe [11] W‘y ‘L_fu&\,p ujﬁﬂ):w,‘y @Y‘Y\ NS C,)\, o,\;u\; C,)\

%h{rl\; 5% sl Sl [20] K Lo gt Gl 2200

g o
L
)

§ sy § e s 4 o o - [ - .o
C"‘E)‘J"L“‘?‘fdjgi‘y}[12]"\"}L'S:L"Y'VC})‘L';);M‘J“é\}cjj‘wwtf\:‘;

wuu\r}d\dj‘vw\rjdﬂ\[14]&\I&Mub¢ucjjwujw)

23 #lles ieis. 10 C)J\;\;\S\S] por si diina ar-rith de la deidat, i.e., by itself, without the soul

° So
of the deity. 11 4|] abra, (h)abra, i.e., it would have. 13 % 9] la gloria, i.e. the glory.

a Cf. Matt. 26:29.

b Cf. Matt. 22:25-30.
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"
23 b oS

A G lal JBy {5 & K es [6] gy 52 o p o JSI s‘w‘ & O

s\

16 5] s =21 d»;w] Alif of elongation with finer galam. 23 W:i}f\] el 2 ]

There is a blurring on the paper but the reading of the word is none-the-less clear. ‘Aa(s}\]
- 4

sl 3 L}:J] A stroke is written coming out lam using a thick galam. 5 é@-] A stroke is

written coming out lam with a thick galam.

ol 0
18 uh{ ] por los cafios, i.e., through the pipes (here, meaning the oesophagus). 20 _%>]non
030 -
porque Dios, i.e. not because God. 5 s£]Yahya, see John. Jd )Q\] el cual, i.e. the one who.

4 9] cidrih, sidra, i.e. cider.

a Q.56:61.
b Cf. Luke 1:13-15. In these verses the angel is actually addressing Zechariah, the husband of

Isabel and not addressing her directly, as suggested in the xm.
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‘)Ld‘)‘db}“dﬁ&sﬂLFLYJ H{MUNYJ}\UJ&V&}LJLOU)\}O‘
iz, .4

by 5,06 © 25 Al B, OB .U 8 ];u\a”)\%aﬂiuxa,@u\u&;
ZZ,ZZC}“G;m\@wueutwfug)wﬂu\, ’}\L;;;L’J\)i;\,:&\,@
3 e [1] ] ot gms ookt 13 b o412l o K 0] OLIVT fm
Jw‘}g}/‘}ﬁmﬂ f_yﬁdb; 12] J:#V‘L}J?‘\fé:{\f/lﬂj @“‘A{‘b 1, E
e D OV T e o 18] Vs Y ) st S e ]
O %l gy 321 L L 57 [14] i o U ey ¢ el )@;b LAl G
Bl Ol o Callodn S o p}i‘ ode 3 8L p s 03] @; o s o
oo Lm0 0 1 G 0l A0 0,8 8™ 5 o 1616 0B Y
;»«»3‘:3 g 4l u‘» o d;y; o S wley Sl o L~-\\‘ [17] ods 3 (;:1‘
ol 5 8k 85 © L1 G Yy B 3 5y § 0,80 ol ¢ o ALy [18] oy
Ty S0l G s 3y ool L1 301 oy 305 9] e 3 b
IO 136 O wI ol s ol LB ey G ouls o [20] ) ol 3 a2
St pdy Vil g S gy o0l st 01 [a1] S i s o U
r;i‘ o S oy, A1 2, S ol 0, 1 3 [22] s b 0 S0 3
BRI\l o i O b i ey il 081 U0 35 23] ol

0% - o S °E

8 .UL]Probablytobe read as follows: L(J.cuﬁ UL &) ;LM\ dw)\ 4;.\:\;] 4;.\:\ 9 4;.\:\]24 Ll
Ea 2

10 du.\c\] 4.».,\c\ 14 uf\/ ] Incomplete word. Lakin is my guess. 16 U“”/] ey W u}.&}]

V.U\ sl 19 k;-\]ThlS word is written with the same galam but very small, it seems to be

alater addition. 22 4, \]4, !

o S

9 _lxe] maguera, (Cast.) aun, incluso, aunque, i.e. even (if). Js_] porvinda, porvinda, i.e. por

vianda (Cat. vianda), i.e. food.

a Cf. Lev.10:8-11 (where Aaron is addressed).

b Cf. Matt. 517.
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..

ey [2] sy Lﬁé\gﬂ,\,m;tf;ia;\o\;;\c;é‘i)é\,i;\ 3ol | b
L@,&\y J.Nu\udw wAme\guY\u\}LA\d,bl«;\y\uug\w,
letsl o viiuMBQJM\;WY\J@M\O\M&SJE»SJ&;VY

G5 8.0 8

LAl SV Co [5] J;,r.\c,rﬁ,u,xjwu@r,,w\,;\,u\gwtr\f
et B33 lon) Ok [G]J)ru\) f/\r)b Ol s et o G OB G
S i 0T e ol 2y W) it 7] ST rJ;J\, A ;,:&; i
LAY TS O gl 4ty ) il [8] G o U6 2y Gl b e
[x ]@JGJ(’M\WP‘ de—f[—ﬂ‘&‘vb LC“@LB&VYMW‘

L;fain 11 d‘ JJ} J.ﬁ\}“ u\{ uﬁ) 4.:”)).” UK w})y)\é;)\; AjLﬂ.ﬁ uA} La.w\

&g S

bc\} (u\ [12] u_\: ujc ol Ac\s‘- L;\ V‘L J.e O) r;\‘i}l, i W Sl u.AJ ol e
i 1] VY Y1 il oY1 e V) 20 3 B By © 43 S8 1Y Sy
% il e [14] I}ﬂéuxi}&ﬁj;ﬂidjﬁsm@a{&;».x,\;fﬁwuy\

o oo

ngﬂw¢ﬂ4\ 15] de\,\gwwug\ L>\L,,A;wr>wrvsf@\
wu\d,u)\ua,y\um,u\ [16] &l L P\W\,u,uua.l,lmw,

sor o, P e

L3O U3 e temsls g‘>‘ S 05 8 [17] S 4355 ¢3! u)‘ Y Sy 45” oA

1 ;;JE;] vﬁ.ﬁé\} b.,.;::.!\ 2 A \it ¢L.&Y1] There is a blurring on the paper but the reading
of the word is none-the-less clear. 2. ] L:z: 4 L@f\}ﬁ] 45; ;_,.6;] eddly L 5 4]
Liﬁ 6 ZL_»';;Y\}] W31, :,:}.,\::;] %;.'\ﬂ\) w10 éU;}] kaf is rewritten on top, as a
means to clarify. 16 6;;'] \;;- 17 LS;’] \;> L::g] C:g

e s

4 g:;‘j] por si, por si, i.e. by itself. 13 ”4,/] Dios (h)abese murido, i.e. God would have died.
:\::E] tiro nada, tiré nada, i.e. threw nothing. 14 ;g\;\;] a dos esta al-yawm de (h)oy, i.e. up to

oS
(the day of) today. [up to this very day]. 15 23] lo tiro dios, lo tiré Dios i.e. God threw it.

L& ;K] que tirase, i.e. that He would withdraw.

a Cf. Deut. 24:16. A similar idea is conveyed in Ezek. 18:20.
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oY 01 gm0 W 18] ol ellsy 20, b IR g

s or °c-% o

(‘"Cl"u"yﬁ\w“ﬁt%"))u”&‘}d? 19]4.0-})C<-J\CAL>)OLJ..AJO%L
O»L@;-J:—H»quazhﬁsj w\gj}mJ)ﬂ\uK zo]gdb\{\.a)}w)qu-

oG oo s or

b{d‘r’r‘dﬁ&’- olyde} ‘Jﬁww‘ u*) o [21] ALl 55 S WJV“L’-
;‘)xjww\&ﬁ@f/d‘&)@\rﬁ)*uﬁ& 22 G\JJCLJ"B‘SLZAMJ

s or

}db@dﬁ-b&yd&l\bﬁw&f-mh;u}&w\ [23] V.L‘_}s w\.d\.\w

s e wos

t W,\N;@,‘.@,;u\@wus\,p@tﬂw|wm
Lnft.,a.t‘rx&&)*djﬁC)LJAﬁgwﬂbu)‘JL}\w\f‘bdﬂl\b/\g 2

or oS

wa\Cﬁu\Wubwau\L@\sfaA\r@,@W@ \)xrA;LMS\ 3]
M—“dc&z”ﬂ"&”ﬂp—r f\‘\U}'\;c?Lr‘L& (-" uiWJ-’)fé"

2 5 BN a,,,ﬂ\ & %;, Le;;y, r‘“ 0528 0 o s |5k S 31 [5] Ll
d«\ll\‘};-u«»~\),;d3;m¢—>ﬁ;:4u)ﬁ‘}s¢\dr;wé—wbujiw [6] 315
o o A G et I sk s 5515 on LK) DB 0N 2 5 o [7]

19 :}:53;] Alif of elongation connected to lam written with a thick galam. 20 <& '] kaf is

written on top, unconnected, in order to clarify. L;:;] The punctuation of this word is not clear
tome. 21 ;\;:l/c] ;J/c ‘}.:-] Alif of elongation is connected to lam using a thick galam.
;\;::\)c] L;;:l; 22 é:;] Alif of elongation is connected to lam using a thick galam. ;\;:\c 9]
\;:\c 2 i;l;:..i\)] :‘,;l;..:b 3 ;\JE\;] \J‘Ef/‘ 4 E:\l;] Alif of elongation with thick galam.
6 C))A] These two words, especially the second, are blurred: Q)A Jé ‘_}z] Alif of elongation

connected to lam. 7 s] These two words are an addition inscribed with a finer galam.

o2 o o
20 ‘_;A_.s] es tirolahuma Dios, i.e. it is, God threw them both. Jv\] es ie. is. 3 ui{;] dias,

written with fatha, i.e. dios, God.

a Cf. Gen. 3:8-24.
b Cf.Isa. 7:14.

¢ Cf Ex. 3:6.

f. 39"
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ET 32 e ok SN JB G 31, 1 A3 L;\vZJB w01 e [8] LK1
SSI N5 O 185 (s ) 11T 08 (V1 oW 2 sin, 51y 51 [o] oy ﬁ,\
u\fY\ SIS PN PR PN P dbufr‘kds;b-\ 10 ,uu;rﬁ
C dbéﬂ\w}w)@)w‘},;wb{, u’)@"‘—;‘d 1 J,;uﬂfd\/
3 oty 1 (3 EGT LS Sy O e 2 [12] sl N1 oY1 W1 3
&\}Wcé\,f\uﬁu,bujuw@w@ﬁ\ u&[lg]u}cd\ﬂwe
y\yu\&eu\@&x ol B3 e wo,jj\@;,\;db [14] * Sl
OVEAT Ty 57 55 © 4 2 Y Slaf U ) ol Al el als, D5TE [ug]
A6 7] b Sl B iy ol 15 e s 581 G 0K, [16] s
Y11 [18] Sty © 31 o 1 o ol g 5o o 0 e 2012, G )
B2 s 19] 3N 50 o 0 31 o) I iy © b 4 s L
;35;\[20 @,ao;v(;\ u\wdu}ﬁ\g\wm@,ovw\}\@bﬂ
G4 o[ -U)‘y‘dbj@@of@\b @fduﬁ}ﬁ‘ u“f@)‘ Cf‘-\:b
iV [22] G i1} © W s W13 291 Licll ods cr 1y 01 Ol D1 ) 01,30

b e ol A1 AW ey 1L (58 b L3 G 3 2L 3 e G

8 (r\Js ‘:\jz 9 eYﬁ]¢Yﬁ 16 dzf)]Alfofelongatlonwrlttenwuhaﬁnerqalam u\j,aj\]

u\ ﬁ‘}( 18 u\(] Asnoted above, the author regularly turns the consonants around, so here we

read, too, alif with hamza and fatha, followed by alif with sukin: QY 22 uwb\/\] w.af}!

c& s - or o -

12 4J513] Dios de culpa, i.e. God out of sin. 14 (&K ] que estan, que est4n, i.e. that they are.
P

u,Ac“] somos, i.e. we are. 20 jJ] inbarga lugar, embarga lugar, i.e. it seizes a place. @] barga,

embarga, i.e. it seizes (a place). 21 A& ,] Abul-Walid ibn Rusd, see Ibn Rusd.

a Cf. Ex. 3:6.

b Q.39:42.
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3 5 o6 o [2] iz il o 5 2115 L;jfo?;\jj,, a2y & P L] B, ©
i) aele 3520 [3 ] e s 20T e & L.\\\‘_;ULQLL{,J“} P ke
m‘;,.,iy@ismﬂmsfy\g;3,?,,a{;sﬂ,”u\,*,,;sj\;,ow,,ub
jd@*aﬂ;s;);}[5];",»@;&,@”\3\3););;&&*3&\5\L;ysévu;,,\;'im
550 oy Gt Gl 01 (6] iy 005 o G CENI e gt 3 125 5 101
O p S5 g 3 01 [7] b i 5,4 ;L.:‘Y\a,uf; fT‘Ls\ZZ,W S gm0
A1 Jt @fw,w Ll o1 [8] ik, u,a,\ RIBRE o O S5 e
du\,w\:ucr@w;\u*,um[]cﬁ@ ag\@wu\d\ﬂ(\j
au;:éga}iy,@wmfuyﬁ 10] umu\@\wfu\,ﬁmo\

o § Sor

L,\S\;LM‘@}J}Y}L«})JJ\A}MJ) 11 M}&L&m.ﬁf}owdjd\)b
VHJ‘ 50 ety 0U5 ‘):9; 03 o Sglams 12] BN S e o
U NNY g (RN V N IV TE s o P PR TR

so0 -0 o

d\;L.wy‘r-\sugdu‘)ua}bru\sudb‘)upfwd\k‘y‘)b)uﬁ[14]J>w(_§-\5gu,w\)
‘//ti ﬂfﬁ”u&ﬂy i)jé,dtﬁ) ‘.Fa.i_zu\ ﬁ)b\ O\C‘JJ} [15] J\.‘.» @ UL‘) ‘ff\'a.').

Qp},w,ou,'o;wég\s\g\,;;m}[p&l% 16]\39?3;\((5;\\\;;1\

mll G5 2 smm 5 e 10 15 L2113 V1 O 3 [17] Jlt © W1 o 0005

1 Lg;] \:: 5 e\:_.i\ﬂ] L;:JJ 7 OJC'J\] This interpunction O is placed above, as if added after
3 o Se
revision. 12y s5s] s LAl 13 1] waw is blurred.

o ~s3o -

7 Olws ] serdogen, serdagen, could be a translation of ‘alaga. A guess is that it could be related
to the notion of “alar’, which among the definitions in the DRAE means a lasso of bristles used to
hunt partridges or other birds. That is to say, an object which serves to “attach” something. “Ser-
dogen” would be the verb derived from “alar’, to describe the phenomenon which occurs when
the part, here, the “cerda’/“bristle”, serves to name the whole, i.e. the “lasso”. Another good pos-
sibility is to read “se-rducen/se-r(e)dugen” with the sense of “narrow”, or “bring down”, here, to

of
fire. 13 (r!3] deben, i.e., should.
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2

gl 0l b uwf“‘b () ol i o [18] @M OF ey ;:"stw
o sl o S o ghll 3 425 & P 5 06 S [19] Oty (1 8, Y el
09,5 Y o) ot &35 ) il B (3 8 1 N g 3y ¥ [20] (i
s S 5T e 10 W1 3196 G i)y D1y 1 " [21] gk 5
£ ot i) 56 Ef b e Lo Jel W o B o) [22] 331 82
Q@u%}ﬂ;&w%dug\sﬁﬁ\jog&\uwé@@\ﬁ@i|133t<
Va3 ks 1B G sl 0 1 (o o e D[ EAE U TV, 2]
STV g 3L 15} ) ST AN ks O g Y L 36 Ol 3 [3]
SLY LA 0 LI gl el sl R 15T 80 [a] (el
[6] w\’ww: w6 5L @3;‘;&«"‘?‘; S \J'\; A3 o J;':\‘) - uiw [5] 4
A1 [7] e SR 5T o8 o (3 35 17 05 Ll AL 055 oL
ol [8] HEZT W) gal )L 2 V) e 37 I U6 s JBe* LAY SREINY
G [9] ia-; :U P 440 O 0l Jeoess o o7 Bl 3, Y iy 3 G
o 1 4 10] oty 8 o o T Lty cnsVE s (4 oy
OB LI [1] Tt o YN, ) 3 ol JB ¥ 30 o) U 1 2l
iy sl iy Jale [12]:;,)6\;3\4;Jd@§@k\;y&j&im\QUY\r@

2 Ed A r 2 &
20 g_,:{] u}:f 5 é«:] Alif of elongation connected to lam. 9 . sJ5] il g_',\;\ﬂ‘

o ool

e
17 fNLsNJ.] por gegar, por cesar, i.e., through stopping (being). 8 L1 3] fuese, fuese, i.e. was (a

shield).

a Q.5mb.
b Q.5m6.
¢ Q.5mb6.

d Cf Gen.151.
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T 2 ot o [13] 6 4 ) 4 JB O a2 ¥ JEN PR ANOTE
ow\ [14]ow.\,\,w,{\‘_ﬁz{du\(\gu\iw\swdcmﬂp\du\
4 [15] U‘M‘ O She 31 s 4ol %Yl ods s 3 ady ) WP 40 L) JB, ©
[16] Locdt 11 00 ey OO i S oL 31 0l s Sl mf,;i
& ;;) [17] b LS s 36V, & 4l oL duw#u\ LY mr@u\,
Wy rsVI [18] J.A%;Jz.w)\ou.w,gmmrxyJs,asuﬂwfun@,\
o it 31,31 1] I8 © e o e Oy 0Lt OV S0 ity o ok
Do s oo o 010 i 1 051 (201 0 S f;j’il?%z;e\e N, S, 05
u.mudK 3 ST a3y e [21] u)\&@u,wuumdw
g"}r'v.ya_é}b‘ u»«-ﬂ‘ o w} o2 G [22] iy yeen 050 Y5 Wiy @L’:J\ d}<.-*b
G VGG 0K G2V 3 Sl (28] 3 sV LN 3y © e e i O
Gl u}Q O] s ,Wﬂ\ Jles i3 (.\c,|u,b, ujw}/uao\( lelsl oo
Leﬁ\,-\a\,;voh&w,strs,wumo,ﬁ L@.a\): wojﬁgy\j\y}m
;uv\&gp\,\au\}\wuw\du uﬁ,wuu;vy}u\u}
el & ol L STENN e 15 [4] [l Je sl 0yt o i O ity L0
Gy JAL G o o © s 31 3 5] m5 8 e O LN o
136 G e 0Py ool B il G ot [6] LI g1, © o2 Gha Lo G

12 6";' Alif of elongation placed, unconnected, above alif’ maqszira 13 :}%}(] Hamgzais placed
S

onlam. 19 4Y]Hamza is placed on lam 21 @U\ Ac)L.J\ 22 L5@] i 23 :);Y] Hamza
is placed on lam. 1 uﬂ.ﬁ_,]\.a: 2 u"-"] -
13 V J\] arma, (Cast.) arma (i.e. construye), (Eng.) makes, builds (here, to make a law).

§ -

14 O }“‘“"'”\ ] entlnglyon intencion, i.e. intention. 19 (-L\ ] etemun, extremo, i.e. extreme,

end. 23 QM; ] corrubgion, corrupcién, i.e. corruption.

f. 40
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sl J8 [ ] 3l GE 3 530 [7] \l@@ﬁs@\j\;gé\&\;ﬁ

1y b onlly s)w‘r@r* 1 dkle ¥ 0jda u-\\\rﬁwwy\ s pally
M.\Mum, L,ZCLZ\;&,‘J,M,& A:J}ﬂ\ugddbbé\b&w):%ﬂv@
utow\r@bw;w}\& 10] uﬂ,u;bu;\r‘xw @wyd\g
@L@,Jw 5}k o o) @ﬂcﬁ‘wﬂ‘L}Jﬁf lsy [0 -’x)‘;éu‘c}
e e 01 iy i b 3 e s 2 ST UL [12] [o]or L 61300
B 5l 1 L B30 25 G o) 3 i3] i) BT e S0
O 0hS Lol s el 23l VI 015505 & ol ] 1 e, 1 O
a\;;d;ffﬁ\fmﬂ\‘_;bbjulx.fua)\%w} [15] ujﬁw-\,wfo\r‘&bp
J}QQQJ}?QK@JB\{AQJ\&;@J:J\K\)\M [16] LC‘}M}.QJL‘QLG%:JJJ}
g“:@‘ ONI PRt oA ng Y, Fi1, 5 Y 7] 4y O30 4Ty ot o)
51 G ol P oy o5 01 15 15 gk 2 [18] o2
,\rguu,,\,,\r”,\,wuu;\fwﬁ,@ﬂ L;is 1563 19] o 1 51 225
dwu;\}wr&yw\ 3 uﬁvsdf 045 [20] b J5 oaslla
dW\Mg}\/\yM\LﬁJMdb}@C{cgad\go.x,q, [21] Smes 0 ol 4

Lp“:\ fq‘) OLG)\‘LBLSN

/’ S -

7 [422>] These two words are an addition using a finer galam. 8 |5 5] LSZ‘.JJ:‘"}’ 12 ZuJa:J\]
adal uﬂfw]uow 13 o‘))&lﬁ]o)yb 14 c))ab]o)flﬁ 16 %\)]4..:-\ 20 pF] s

21 O]l

o oo

9 kLK non creyentes, no creyentes, ie. non-believers. 18 _»Aal|] Bayt al-maqdis, see

Jerusalem. 20 4 JH\J\ ] albidriyyu, albedrio, i.e. free will.

a Cf. Lev.1516.
b Cf. Lev.10:9-10.

¢ Cf.1Kings 11:6—9.
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s G

Vuwmu,;)mégm,wvwé;g;,wy[ J 255 i 4Lk Gl
J;r‘x‘ya{,\,\,bmmo;vw,&ébmﬂ[23],.&\:\,‘3.\”
ﬂjuv\u)\xﬁqxe.d)\s\@\qxthw|bfu5»§!g¥\é&wv@\
L;u\_s,w\quéqw,u,w.uuym r@,m\,\ru«udwmu)\
Y gl 23 ) N3 3 Q_\TB\U gK‘:;db\{ 3] *b&L,}fJ\ Lug\) .\!.Lu C}...J\
m\*a)\ans%;@l\‘@}ﬁ,&épémwé,[4]@Eéjff;\@&&lw,u
&j\géﬁi}é};}w@\;ﬁg&lu}ﬁ\,* c:&0n [5] I ymls \w&\ﬁm\

e or - - L0k z

J.g,oo.wb))»\¢>,\;u>\u,w>u\ugwu\[ ]uu.ul\wc)l,\;%
A O 0B oo 10y 315 1 Eoslms ‘jé;b}\e JM'W o 7] @'f: gsJ\“ 3 9)\ 4
S Gy 55 O iy 6 B g1 e o e P PTG
%;?;15’33\{)2:{ sy gl LB 515 06 % ) Do ol [0] 5505 ) o
S gl o ol 31 0320 OF) et S0 30 05 oy 56U § UG o] Lo 6
112] ST Uy 55 gl 6 e 1m0 510 135 31 S0 5315 40l e ]

Y S oS o S - -

[13] GJJ:}\:o.ﬂ\jdck,a)\&wd\wur—@))}wdg \;\M\o)eu}o)sm
s é-a” 05 Lo L o o olers C‘;}‘ C J?“ @\4: Ol ‘:"f“;\ J rﬂuf‘

23 Y] gy 1 ;..;.U\] {,.:L\\ 2 .\;‘\;)] .A;L:;

21 _/i»] messeido mas. It is unclear to me what the meaning of this expression is, my best guess
sd o8
is “has not been more”. 22 < 4 4] Ru‘ib, see Rehoboam. 23 J ; ] cual, cudl, i.e. which.
o 2 o 2 ot
3 (-\c)] Ru‘am, see Jeroboam. 5 r\cjbj ] Haru‘am, see Jeroboam. 7 ,J}i\"] Agulam, see
e

0S5
Absalom. 10 )ELA] Yusafar (here, likely, Ahitophel), see Ahitophel.  _52J] Sa’ulum, see

Absalom.

a Cf.1Kings 1:1-13.
b Cf 1Kings 12:6-14.

¢ Cf.1Kings 12:28.

f. 417
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e o 5 JBUY sl J)\; 1 e O g 0,5 ST 5515 [14] ol
: /:;Jéﬂ‘ 3}‘3 dLﬂ)wu}\ ug) mee\..lcur«é \«\JQL;AL ;)\; [15] J;
: }mg S8y ads E Gond s 3510y 4y e 2 de 3 Al 5 [16]
s e os1s o oo 2 (521 s 81 3 ST s s ol ) s )

}o/ )w’;///

J(«\,Cf.\;,l:e.\ae. \JW\OLL;.\MLJ.A\ ;,\.ﬂ dbjw\;\wu <l ps 18]
ade O 1550 &) eﬁgjugw*bwaﬂ,x\ﬁf 31 sy b o]
q.}{\%;b*rhm&\cﬁgO\g;\d@éﬁr.hlii\)‘;;;duj\i\a;\;ﬁ [20]
Oims oS0 gt 3515 o U 0§ 500 31 553801 10 A0 ) [an] il
B8 g8 N0, 5 s ol Y Dty Sk B ) 6 (22 55
5 B [2] ’éafvea\;}@w\wuwﬁwsk@|3§
f&\ ‘Yu\u,\»lc\ u‘}!\us}au)ygdbu)\uYuu\wuj‘.hwa:”U
[]M\wwwﬂw y\yv,woﬁwuwwvwgw

o

XN 5] uw Y e Vg ¥ &ejw&z(:.ixﬁ‘ Lals * (s SU VI 0,8 Y

3

o 2 o %
18 < 5] Ayyiib, see Joab. 20 5] Yub, see Joab. 21 %4 4l] Awriyas, see Uriah, the Hittite,
husband of Bathsheba. If we compare the text in 2Sam. 19:5, we see that the reference to what
happened to Uriah is an interpolation of the narrative as found in 2 Sam. 11, in which Joab plays

e

an important role. 2 JY] li-es or lo-es, i.e. for (it) is. Another possibility is “la-is” (i.e., for,
it is not ...?). Here, is maybe needs to be seen as the negative particle in Andalusi Arabic. See,
Institute of Islamic Studies of the University of Zaragoza (ed.), A Descriptive and Comparative

Grammar, pp. 126—127 (section 3.4.1.5.).

a Cf.2Sam.16:15-22.

b Cf. 2Sam. 18, particularly verses g and 14-16.

¢ Cf.1Kings 2:5-6.

d Cf. 2Sam. 18, particularly verse 33 and 2Sam. 19, particularly verse g.

e Although the beginning is reminiscent of God’s words after the flood (Gen. 9:1 and 9:15), I

have not been able to find this verse which perhaps belongs to the rabbinic tradition.
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31,85 [12] ] )Lamjw\\,t,m\,@wcd,)\ J}d\d.u)ﬂ\ulfép;-
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C)M 15] U:\} Mrwwj{ot{ Q\wagﬁgjﬁwwdﬂ
T oo Dl Lo S 3 [16] 21 by O e cs5bis 35 b 85K A5 3 O
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el 2V m b i e o (18] K 5 oo i1 06 #2010 505 031, e 38 o1 )
S ) By V1 e [19] Gl Sl B 5Y s S © Bl 54l 0,50 Y

C'a

- & - P ° o - \ oo & 4
v-@—lid‘ QLAPU Lf‘bﬂj [ZO] [)]_.:J\gﬁv,\l;"}j’.;-‘ e:\;ﬂ MV‘MO‘:&‘ J‘)‘LC“}JJ/}
s 51220 2] D1l V150 150 635500 e o 311 8 ol O
51 1) 1€ [22] &JU\&\MM\wu)\JM}\J{\JJ{\.\AuKY\}Lr.n
abl%‘y‘o-\bw} d)«\k.i|WH};Kﬂjdﬂ‘rﬂbbjdrﬂ\ﬁgdélﬂﬂ\db*

N

x

s B z 3o e - -
u [],balls] Alif magsara is notvisible. 13 155:] 342 20 QLA}U] OLIW 22 L] Alf
of elongation is connected to lam.

[P

So
9 J\a.p] Misr, see Egypt. 12 13 5>] gida, most likely Judaea. 13 4lalb] Tulaytula, see Toledo.
14 M Tulaytuli, i.e., Toledan. @lk..Ua]Tulaytuhn i.e., Toledans.

a Cf. Gen. 20, particularly 2 and 12.

f. gor
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LA [6] ikl Jams .1 & 5 o6 g1 Q1A o LH 51 5L i

Jsh 7] A\@\u\,eng,awwu@u Vi1 L 8120 L
87 Gy % 5 1 0 1By 10,V 50 Bl i) 1T 1 0.5, LB
G e Y s © il iy 31 885 a8 G0 ey o) LI Sl
J5 O ol L b o 5H o 2b 3 Ll JB iy © Lol [o] b
Y Sl s o U] B8 I3 @ o5 o) B2 G 2,0 [10] (s
L Jo a1 3 Y Sl Slimall S B el 3 51 S0 [ 51 45 5
U5 o000 & et 3 a2 & a1 0 Ul 12] 065 © ikie 2
e % 0 ol Ll iy ) 0 ol L) [13] 2205 002 51 MKJ

s o g CEE

SRATREw Sl wwuué.m oV Joal) 3 [14] W\L‘,\V/J&,\ d,,4

4 L;jéi] ;S\ 6 uL\JJ\] uLJJ\ 7 QQ&\ mim has been partially been erased because of
damage to the paper. ;,..K)\ Alif of elongation with a finer galam. dl:u Alif of elongation
is connected to lam. 8 C:»L_J\J.J\ C/)L;;J\ 4§LL] 4:7\.3 1 &:)L;J\J'}S\] QL,;J\ sl as )
12 JL&J\] Here, we find an indication of an addition in the margin which is written by the same
hand using the same galam. Unfortunately, the margin has been cut (probably as a result of the
current binding). It begins with: 4 A.X& ;MK; Alif of elongation written with a finer galam.

13 g,«K:] Alif of elongation with a thicker qalam

3 LS.IJ\] tafsir an-nabi, i.e. interpretation of the Prophet.

a Q.7a78.
b Q.6:35.
¢ Cf. Luke 22:67.
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Joilly Wl G cainl ot 055 Moo (5 18] B G i} 10 G Dk

o L 3 b 5 {5 S0 41 Ll L} [19] 00 o oo B L £V (e L
b B O eV o s o [20] i A1 ) oL 2 0y © oDl e
G5l S5} 5500 & (3 [20] ) JG 385 © by el 1o 4% e J5) sl 0 2

z 5 V.

w*&%\)}d‘l’";‘yﬁ 22] ‘JLCY\‘Y)V.Q\&&J,\J&L‘/\JL’))JJ\
écﬂa.x,\ﬂn‘yj\dqu)wariSJLL;H"{,J\gaujﬂ\ym\*d{t;bwiw
.\S\db@a.\:vﬁ- U\}\J}rbww(@‘wzﬂdb}@QW\)J&

s S

c..hl\}ao,\ag,& \)\}\:)r.lawuﬁvwr.w‘_g,\\\q\dagc_gﬁ.)\rﬁje«\
L’G-mgﬁyﬁ[4]C‘Wij“i.U\wg(f*gggﬂ‘zl?d}\&’L}r&J’Q;‘ZL/‘CX@‘%‘
iS00 51093 o s 5 055 D 5557

. e S .o P 3 °a °d
14 %95 % 95y 15 waddl] bl Ol V1] Also written with kasra. kSl ] LSz
16 LS‘”] The word is very blurred. 21 dbff] kaf is written again on top, as a means of clarifica-
= s
tion. =22 ;‘}b] Alif of elongation comes out lam and is connected to it. < 52 ] This word

is very blurred. 3 pon s 5] This word is very blurred. 4 (o] 1o
19 LS )\:] pargalit, i.e., the Paraclete.

a Cf. Deut.1818.
b Cf. Deut. 34:10.
¢ Cf.John1416.
d Q. 42:52.

e Cf. Gen. 49:10.

f. 42v



170 DIPLOMATIC TEXT EDITION

Sir;i_b;\@33?[6]a{g@&\é&}ij;mubﬂ\@p}j.\;ga@@\;&\}
136 LG 7] 2 s tmsis o) Kt Dy olall) o s (5 s 15
\)la.,.a\} _d\c)}wdjjd\mKddbw\db»,mY\MeuxJ\uw‘Yb
[9] [J]=> o\:ﬂsdm*gé L;\fy\j@\ ow\@\M,b{f—Juupouﬂ
[...]L“;j;,\i?L;owwb\@adu*a;t;,ii;&\éﬁu,);.,agégot{\s\
S W B bl U sy V1 G P s s pol K T ) &l 0]
b sey T O cfizle (201 G Jele 0V el J 315} ] [ 512 S
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U2 Wy Slgacdl o Ty 5 o 8 ne B o) o [14] [ 13 251 4 3
u)\)c\@Wé)&z; e{ua)‘Y\J;LMJ\uoff [15] .94&}(5]-\4)\(3104-"@
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o 0l dL 1S5 5T ekt TN 01 [17] \,k,u\ dtwu, LS Q& 08 el
Moj,mu\}sﬂgu\wmu\ [18] st *\ﬁfuuw;u\d\;\dd\*

5 &2’] The line is cut and nin reads as r@. 6 4> 39| Here, we find an indication of an addi-
tio;l which is written in the margin by the same hand using the same galam. Unfortunately, the
margin has been cut (probably as a result of the current binding). (]l 7 L] Alif
of elongation comes out lam and is connected to it. 10 ‘_g;>-] \;>- 12 Slasll] u}:‘j:{\
Coegly 13 d)J;] kaf is written again on top, as a means of clarification. 15 %] This word

is very blurred.

13 L, caber, ie. to fit.

PO

Q. 2:36.
b Q.2:61
¢ Q.2:30.
d Q3133

e Q.57:21
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r 3 s [6] U g S e 2 3 2V e e 201 2
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0\:\.\4-\5,03&.»[ ].\woﬁéx)\a,ad\f.\c)\oﬁyﬂhdﬂw\fdﬂ\
i e @) [o] p,am\w@ ,u\u\,o\&Ju\W,@Lu@@m;\.u_\
s 2 [10] r,,.ne,\wuuuwuad,uyﬁu\dw)y\w,c;jﬁgéﬁJU\
(1] by ol Vin ) o 2200 G 151,001 1 s Il © (g 2 s
& G By r o 2 T 0 ey (o2 01 &5 o) I glayy G 25 )

° P
19 J\£] Alif of elongation comes out lam and is connected to it. 2 iL]2le 8 Je] Alif
of elongation is written above, unconnected. N3] kaf is written again on top, as a means of

clarification. 9 4] 5% 10 4] This word is unclear.
o S
5 _a] bafus, (Cat.) bafs, (Cast.) vahos i.e. vapours.

a Q.7:40.
b Q.2548.

f. 43"
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bj‘bdeJJaw \Y\J\éxy‘}ﬁywkﬁy‘}w&)zggfﬂ‘

12 dawds) Alif of elongation is written above using the same galam, unconnected. Here, in truth,
before lam. 13 sJa]eds 15 dawMa|] Alif of elongation is written above using the same galam,
unconnected. Here, in truth, before lam. 16 L&Y L&Y 17 @Lﬂ\] eyl 21 5 Y

52N 223 ‘;-7}”] 5 ~Y &3] kaf is written above once again as a means of clarification.

s - or
12 o:(] quedo, (Cast.) quedo, quieto, i.e. still. 17 (f]tan, i.e.so.
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LV 1ol SV Gl 1 S 13] s~V 501 4 SV E U 11550051020
Sl ol V1 321 D [14] GV i1 ain SERF L;L ol el AL
b Y 1 o o] 1550 el 81 0 il sinl (T L) 0 © i
oK,L}Z\Z\o;QJSU\[16])/;,’\@\21\&3)\1}3&1,@3@@&55\%@.&,
0 G i 31,601 [17] 06 by o5 LERE 0155 1, ar 11T oot
s 20 D8] 5 2 ¥ G o L oL B G0
o e by 030 e 5% 9] Gy DB e G é;}x,;@:)is\ JG *
ZELE N B 5 By B [20] 3 3 I LN e ey Gl SCEYI
Sy 13 &3 s plazr [21] may\w\uﬁsvb}ﬂ\&,wd@
W}\wuwwo\[zz]wwjd\duugs,wu\xJﬂww\r\ﬁ,J\
R 1 By (V1 O et G L)y © o1 31 g 2 Lt )
© o 1 o ol s [2] i 3 01 p01 U)o 2B JI bl 2,1 2 U5,

P soca s

O e ('.b)u\b ]wj\oU:.lMuva@ubf&)\u\vu.sg(_;)l.,aﬂr;))

. oG o £
9 &l 12 A eAY 16 QNI g 255" ] kaf is written again on top, as a
means of clarification. 21 é;b-] &\:.::,—‘Y\

P

12 >YL2] tanta (tanto) se le da, i.e. he does not care if it is (the one). (g~ ¥!] come al-uhra,
(Cast.) como, i.e. as the other. 13 ,l23l*] estar, i.e. to be. 2 4. 4|] Awsab, see Eusebius of

Cesarea (263—339).

a Cf. Pslm. 94:3. It is, however, unclear to which Psalm the author is referring to.

b Cf Gen.1:26.

f. 44"
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5tbel by 8 AV 1w FVFY

a Q739
b Q. 739.
¢ Cf. Matt. 26:27, 29.
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Nt

2 Z\i.\:\/\] L,\E:Y 3 %l:2] With a scribble underneath h@’. & seme] 5 jome ).\i;] qaf is

partly broken. 4 03] 093 7 4.\;] It is possible that the copyist made a mistake here and
- b s sua -

we should read instead: 4 ¢ly 12 Sy i) Cdl - JB] lam is partly broken. 15 ] Witha

scribble underneath ha’.
° 082
22 ,lxs] maguer, i.e. even (if). 2 uf ] comun, comtn, i.e., common, to all.

a Q. 4uo.
b Q. g
¢ Q. 36:80.

f. 44
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17 4&] kaf is written again on top, as a means of clarification. 18 4] waw is partly broken.
20 LIFTLR S 3 Oslae] 03le 9 oS"Y,] Alif of elongation is written unconnected and

s e s

precedes lam. 10 @L‘:] ichls

2 ,LLA] de non seyer, de no ser, i.e. of not being. 3 _#dMbls] metales, metales, i.e. metals.

9 AiLi:{] que seya, que sea, i.e. it would be.

a Q.16:68.
b Q.20:50.
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Jesslen I d\ﬁn ool 2l and U_A\r@wo,\,\, mbg\,&;kr\

ool 0l o0
16 C“M] At this spot it is written with both kasra and sukiin by ‘ayn: CL.\..U C.:A‘] tl;f\;l\
18 4als] 4l It is unclear how this passage is to be understood, and the rendering of the words
is uncertain. 21 ¢N3] Kaf is written again on top, as a means of clarification. 22 1] 4!

T s o8 s Sua e -
1 Al Gy 2 i) oddly ()

sl
16 C’:«l\] The correct term is al-mumtana‘with the meaning of the inscrutable, impossible, or,

as it is explained here by the author himself, that which someone believes to be impossible until

it is done. The term will be corrected throughout.

a Q.26:23.
b Q.26:24.

f 45"



f. 467

178 DIPLOMATIC TEXT EDITION
[7]igyo.w,9¢yolw:};2ws Jew * 25,55 e 3 o101 G soms 135 (6]
dls@U,L:J\CJLZSL@NJ,\,S)?J@LZJ\,*@LJ\QLJ};;QQwQM
1, ol ol de\;b,w,uﬂ\ el ady ol o 2GRN S22 a2y o W11, (8]
W,u,,e\@w@u)\ 2y o) O ad ey gkl Riadd) (oS 26 3 [0] 41
&;.\:u,@.g}s\\j\ on‘gopdﬂ, :\:u,;,,.g;\\ﬁ\ uw,a;;o\;/\ rguﬂ [10]
m,&.g;\\j\dté@1;&1Jéjjwﬁ\xf\¢\.§£\}$a;b}@zu (] OU3 SU3
el T T ) 1 ) 1 e ey 2280 el O [12] ) e
ST i (3 0, b i858 Y gkl 1l aeC Vil S 36 [13] U
[15] (i e 2 %Gl O Ol By b1 05 * B 31y smd) Sl 1)
[16] 5Lty Ikt 35T o U1y *lndl 58" (o, il (o 20001 2ellf it )
[17] o O iz Y st (3 V1 3 e A el 03 21601 on 1 3 S5V
LoV [18] 2 5 %y i V) Gabl) 67 00y %) 1) iV (31 )

) g2 AL G or W o) 3 Gl 12 Y I o1 s ey 5ol 2

C,Jﬂus;\;\@wu 20] ubQC,by,@.;yuwM\ 10w
dw\\,n;uauumWw [21] 1@,\Jbvgtﬂu«4\¢,¢,w\,,§
a}a-)\ “BWL} uﬂ'U\ L} -B‘:B)‘-\’J\ \)k..u)\ LA‘.’.‘ [22] d@_} © L;[.‘f.)"\‘.’”) gu:n} Ow\ *

A28y © G312y e 0K V20 il | adam 01 2y 090 a0 oY)

o) Aoy 200 OV S0 8L, © LT o, [2] 4 08 O a0 2 e 0f 2

6 ‘ZjST] ":Q\E 9 :,:f ] :) ):f 1:,,34._ 10 | }j] Abu is an addition written on top with a finer galam:
Il ml }L.&-] With a sign under h@’. 13 s ] Kaf is written again on top, as a means of
clarification. NS ] Kaf is written again on top, as a means of clarification. 14 ; 9] ; R
17 o] ol 21 AEM‘)M] Alif of elongation is written unconnected and precedes lam. /\)1\;]
I am at a loss as to the meaning of this word or expression. ~ Ol¢ ;}f\] E[{Y\ /\;1\; E,yJJ.,J\}]

:'Jx}\:\?]\ 22 GD] @b

9 \ab *] ereje, hereje, i.e. heretic.
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1 30 Gl 3 42, ¢ A1) JB O8I [3] 1y e el 0 st
S o AT s I © all 1AL O Lo [4] 2V G plad) JL2Y1 G ool
L2 o BRI 5 31 sl 3y il e S [5] 40 O 15T B 2y
:-E’-f, Yy u’l‘ o g <l o Jiw\:;‘ 1551 [6] LS fh S8y o s s
Cile oo [F1 J 5l © it s 2 St [7] 1550l S A e 6 B
U8y © Ly Loe (ol o 2uld) oy 1’1 31 [8) U6 Sl Gl ik L
ol Lin) JBy © BEIE il ol s 4 izt ol [0] o) oot ikl 3
SV e O 18 N 515 © gy SO e 5 U 0] 05 2 8 O
[12] ) oo 85501 LAYI 3 ooy S 28 %1 L LA 4y € a1 ] I
G OLEN [13] 5 Joms (o o oy L1 e ) JB oty 063Y1y Gl 25
AU o o (1] ST 355 2l oy oy Jalo o Sl 5 sy o
B Lol 55 424 [15] j}“‘; ;@ J;.) Sope 3 S f 136 3K VL
Ry Gl 1533 Y 00 [16] s sy o L3 Bl 3 cper 1 01T
o A G L 0B iy s fally o] S0t 205 501 D150k Y el
i, B L1 Lm e Sy £, 50, 81400 oy W ol
W poly o2Vl A 6 I OV LY o 2 [19] o W) il W oy

1o Ly Wl o (o kol G 01y © gy el 5312 [20] sl L (o, o2

s SV S 9 AB] A% 1 A I 16 LT ha Slelll]ajleld)
17 hlly] Ol ] gl e, Y] A, Y Lde Yl 8 %,V a5 Y BT
19 ;K] E.;K

el

9 LKEKT] que-(e)scomete, i.e. who attacks. 17 (¢ glal1y] This is the most likely reading, to
be understood as in Kazimirski, in prosody, that what has undergone shortening, curtailment or

diminishment, “retranchement (pied d'un meétre)”. Kazimirski, Dictionnaire, p. 126.
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o e oo el YT 1 8 % B %) g Lind G ] Uy L6 1S
3V 5501 i) o s e Sl O 151 sl O U3 ety © ol [22] Y
el S e o 6 A N O r@“’ﬁ L 51 him A1 S s
SVl uu\u.qmcaym C,..J\wu\c)ﬁuuﬁd,)\,@{

Sl ﬁ{“‘f“ﬁ EINPVI SO, 0 'cr”‘ rb £ A e [3] 550
JU\_\MJé,J\,J.@J\‘_;W)Je\Lc\; u\,a- uu\ uuU\fuau.\ 1 B ey
£l o ww‘ dﬁ ‘)L-w‘ Je uL-' 3 ﬁw [RRENT & s [5] pladl & L
I © w1 \Lﬁ @ El Lo LAl Ce, um\,,,u\ NS andy Y [6] Aoy

s& . @E

\AAL@\uU\dﬁd\bwL@)\JJﬁ}\x\,M:\;LMVKUAU#U\VUJ[]

w) rw\) A o gl cads 31l I 1 FNVEATY

£

[10]L.0\\}\JDLAUMQ\~/LK\;bM\JQMJ: dbu\;\\!\wd\}{
] b =T Ju € uﬂ:ﬁ J*ALL.J)\ d:u‘ (616 136 Gl Sl 36 bmy V5 56 Y,
[12] G &7 o S o Lo 3 5V LAY BT 3 N1 sy 2 * L) S,

31 [13] 3151 06 (g r;L ok r“‘ﬁi ol o LsT it wer & o e Bl gy

P

e 1] QU Va1 1 o i Lol g Y] U S, 106 oYL
Jorr et [15 4 13 ;@K‘%Lﬁm Y 1 3 3 sy J6 © o1 JLBYI
a1 o S8 [16] 0 31 al ecids 31251 06 © 21, AL Vi 410

s . . 5
1 ¢L3)] End of word cut off: | 2 S)ij] Ta’marbuta is cutin half. 4 ru\] (n\a.,U 7 K]
\,\;\, 4.>-L¢] With a scribble under h@”. 10 J;q ] “Ayn is blurred but can be distinguished.

P

Lﬁfvl{] Lafl_g (b@ connected). 1 M,EJ\] 4.3;.&!\ 16 QL:,.ZL.M\I\] Ll

o o St
20 ~ilel K] cerecimenti, crecimiento, i.e. growth. 1 Zs )f ] cuanto; in the present sentence
e 030 3

o oS o
to be translated as: to the extent as (he). 4 S ] cubralo, ctibralo, i.e. covers him. 2 J&.’:JK]

que los cbre (cubre), i.e., they are covered by.
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o 2V 3535 [17] By W1 S 030y A0, 205 015301 g am )
o155ed) 3 5 o3l 01 [18] (5 B 391 LS YI by LI W) ot L Gl 6!
LYY 2 G sV Slaiac V1 [19] o OV ol s oo nbs G 2 o415 01
§ . ez @ P § . 8§ . . w § 5§ & & . .

D)/b.gb}wj\sjlbgu\w&) [20] :)LraU\j*@\va)f(~.\j\u\/‘2_~ﬁ/\

o L Ser H g g @ A g
JJL:J‘ Ssﬁ-}» ué)y‘ L}J @)U‘M [21] U"Alif "‘J;L\ Sjl\j*u\ﬂ\wwli

30 B3 m e [ 2 Ll SV G e [22] L0 Y000, 201 22 Lo * 3,3
it IB 008 s i 356 53 206 S |55l 55 2,06 20
2% Judl 5 e 0, @m:@,éiw@@) L8 [2] o V\;;\ dgwo
Y il ol o o 0 (AT S I ol [3] 05000 s 5oy 5

e Ll 31555 Vs SUE Lyl 1 o S9LE 25 plaayl [a] o Kol Sy

B3l Al A pll e rx,w EEINENS L Y 131 Gy 5 [ ] ) Aon
d‘r;"@’“d‘@‘)hﬂv‘db Ny L«fvuwﬂb}wﬁw u-U‘v) [ ]uwmu

M\&Mwwt{a@wuri..mu;duu,wwmm 270 [7] il
e G 48 G o i) JB Lo S5 2 (o dil i1 OV 01 1Y © ()
DG 13 & 10] W91 i Vlas G ol #{esio & 4l 2 8 el sl B} 4 o]

16 UiV LUEY 17 2, W)Y 18 rZIJ\,] AR NS A S
19 MJY\]MJV‘LMY\ MJY\]MJ‘Y ml:f]m..laf 20 TadaS"] AmdaS” ;\}:L\]\,:L\
21 w] 2\.:’.195 4&:)\/\] MJY NL,J\ 1 Jza?] These words are a repetltlon L})UK
5 QLA‘}H] ou‘}ﬂ 7 J: ] Kaf is again written on top, as a means of clarification. 8 L;l:u]

Alif of elongation is written connected to lam.

R

22 )UK] que-an-nar, i.e. that the fire. 1 d j; ] corporal, i.e. bodily, physical. 4 sY\&] tanta

se le da, tanto se le da, i.e. it is indifferent to him.

a Q.z20:50.
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S o

i)\ o [ é”‘;\.k,&u\ 593,72 sl OE G gl (3 5yl oLl
e [12] mﬂ\;uyu.\bﬁ#gd\,@du@»j;u)gsmﬁgu
[13]JW_Z{\ass,,,@wu&é@\@mw;\ko\u,\@L;Jd.-u%;.\?rxv
o Ul (g5 g 0l &l Jlie © IR [ 0 1281 N © LBl 2

& 2 L8

Zl.; ol ;JJJ Jee © :?Y\ d Seree Lﬁjb e ANU\) (O ajfé\ A\.,llal\ [14]
[16] u&aﬂb dwﬂ W, © 4o 2, ,&\@@;a,u, e 1, [15] O

[17] M\J@Mfuu\gw),\&s@wﬂubwaﬂj;ﬂjtagﬁ\

ol [18] ﬂ‘;w@‘uki‘wéf‘wb:@ud‘wwu@@&;
A3 Jl [19] o Sl Ll © Sl o g1 tn * ol A5 Tl
555, 01 [20] s &3 Jltw © B 0.5, 01 Lo 22 @f,m,b Viny Call Vs
iy ey [21] Om\ 36 o213 © s W) e s 2031 5L U 3 L
256 oli][22] 13 o i o) Gb Y oy i) r.@,a.:djxk.o J33
@éﬁui);j\rhJ}:Lﬁi\ﬁa\é:}\é\,Q\Lﬁd,mamwsf:{wj;y

3.6 o5 o oS f So..

Wﬁé‘u‘dﬂ‘ J’)“L‘;‘JO\J‘W‘JJ-’}(}JJ-’MV“J}"J-"JL‘
Qewwwuﬁ\oﬂ[g]rﬂ' (gwd\w\ésﬁ\MQuu\q),\ng\
DN A e T (4] © a2 o e Bl o SRl 2 e )
e b R L L Tl o V1 31 o [5] B o e V22

So
14 (Sy2%] Y@’ written above using the same galam, but was added later. 15 J ).».5\-\] A scribble

wot ol

E s s o} -
is written under A@. 1 w w) Oly 2 (;._..i] ‘;,..L 3 (;\:.i] f'.,ﬁ: 4 JB] Lam s cut.

o ot ]
10 }A.\SL«B\"] el comendador, el comentador, i.e. the “commentator”. 13 O }« 4] ragon, razon,
3 o S
i.e. reason. (LJ\ ] el antemo, el extremo (?), i.e. the end. 15 d s JJ la porbogigyon,
otor -~ - o » Fo -

proposicién, i.e. the preposition. 16 4 _.l.U] negegario, necesario, i.e. necessary. 4 Y 2]
mufrid entrego guz’ particular kulli singular, i.e. singular (read, mufrad) “I give”, part “particular’,

every/whole/all “singular”. The exact meaning of the sentence as a whole is unclear to me.
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JaV () LAV s 01 11 JG el [6] 5 o) Ja 2 of, ol
O s 2Ll 5,1 55 (a1 3 iy © QW [7] (b a2, ©
5 5 JB L a3 2,3l o A 555 18], ¥ ol Ll 5 L2 W1 0K
o @ L df ) ¢ o 021 3L [0] S0 3l (sl o) sl o 3 o
L,a;\ O ! u;a Aol ojﬁu.uu 4.\.9 [10] )Q.A,\; dp ) O 0l 5aa Y sl
395 r; 855 548 Yy 5041 095 [11] E] 0,8 sdi W Oy 341 0,50 O Hdi ¥
J6 o 7! s e Joms [12] (‘):”J M‘ 1, 5l 5y u*~“2 554 w“
U5 0 055 05 ity i 3 1] e 011 0,50 01 3y od 5o
or slalll 3 oW1 00 s pazt £ [1a] R JICRN RNV
;)QJM} A3 et o2V G LEJL:‘J‘ [15] 5.0 s 0,555 22 3 i) g‘-’
Sy 51 G oo 2{.3\ S I [16] o K ) A1 45 0,5 of Y1 3,00
S5 3 sy ) o S 3 Ul [17] 801 o e 550 g 280 3 5000
W G 1 B L sl 15 2,1 01 18] 5 iy i) 065 Gy o ST
sl s ¢ e 025V [19] G Lo NEENE P 3 3 sk o )
VGl G O it 35W1 3 01 )3 [20 Q\M\&wm\u\j@b{fkwﬁ
053 0550 e “igwbbﬂ‘ 3y il el [21] g)ﬁ va’ &L ls 0y G UL‘f

5 SJLCG\] T&@ marbutaiscut. 7 o] Y@’ iscutinhalf. 8 (Llass] Alif of elongation is connected
to lam and comes fromit. 10 1];_33\] Ta’ marbuta is cut in half. 13 u'de\] oY 15 S8
gabl is an addition which seems to have been made with the same galam. 16 (> ;\H] oY
17 d,\];] Kaf is written again on top, as a means of clarification. 21 s3] dana is an addition

which seems to have been done using the same galam.
15 KZF] en que, i.e. in that.

a Q.2:29.
b Q.2:29.
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uw&i‘ L"MJ; S sy 3 LQJ‘“\ ‘\L-M O (s [22] 05,5 48 4 Ly 5O
5350 u«@)‘ u»w” 555 o S s Lshe @J—?;)b ‘J\bﬂb Lr;)—‘“) | dr*—“
s S5 b s s 5T 51 3 55000 (L0 B 0 ) 00
By it 51 el 835 Gt (b sy By 136 © el el 0 [3] )
AL S0 ple U el S ) L Oy ) 51 el [4] o
1615 50 i1 O 131 o) o 8eS03  131 ol 3oyl ple 5]
aele 1 B O 521 4 (K8 Y Ld Vpry o sciadb G 1l ) JB © acabs o un
¥ 6l o 151 1 01 3 S © ot 1 V1 GV e Sl 1 55 U4 [7]
e Y o ol 4,6“5 3 yolie e 301 G @J;\i,:d;i,o\ [8]
s.o)‘ el 3 it M) sad of ol oW G4V gr ) e 4[]
LB 3 i STl fENY & 3 i a5 G ol oty 320 0] Bl
L TV i ) ua_,w S G oyl B s (1] Alns Tl i
ol S © w155 0 0V 11 NI 55 0 - [12] ) 00 s I3
@Ls) f"‘“dg 131, w\f\mu\»wﬂw 13] oK \:\r.\j\ 3 dbj SR
,q\)u,;.,gbog 13) ,\U\o\ BE dt:ﬁa;ysp ) @, [14] ("‘” N w\(\.\@,o\y\
iy B it s A et ol G5 it ) [15] OF 151, © L2 5 e

22 ;;;.:JJ\] :) )}?‘f"t““ 1 L] hiya is blurred, and the sukan above ra’ by Zawgahar (written
incorrectly by metathesis) is also unclear. The correct spelling is Gawzahar. Jki‘\] ra’is blurred
and difficult toread. 2 45] 4:.,; 3 ] The first four words in this line and the next are quite
blurred. Alif of elongation in ta%la is connected to lam and comes from it. 6 M] “Arsatil
fi falsafatihi” is quite blurred. J.j\;] From this line up to line 12, a number of words are quite
blurred towards the end of the lines. .\.:L;] mim en dal very blurred: .L;fl; 7 4? 1] bi-annahu

is quite blurred. 8 ‘BL‘.;A] mim and sin quite blurred.

o o0

2 O ¢ 4F] el dragon, el Dragén, see the Dragon. 4 A.W\.Q\] cabica, cabeza,i.e.head. 5 UE.MJ\]
busti, busto, i.e. torso. L;‘ /J\ Abt Hamid al-Gazzali.
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o DR e Uil s 385 © g5 2 ol 2 1161 5T15) o) O 00 J
Cd Tanlly 37 01 el (2l 51 ol ) [17] 20 Bl b 33, 3673

- & FE

SRS o Ay AL SN LAV SY £2Y1 G (18] S b LT L) 4 acked o
ol 355K L A V1 B3I ey 5 ) G [10] b soo ) 6715500
JB3 * LG Comr g gl s 0 2 ol 20631l 20] Oy 1 6 i
sbadl goal) s O 01 Uly © %2 (3 V1 sbaadl [on] 05 3k 2 &S 3 sl
oy D 5 B et N5 e U5 [22] S 55 o ot 014
554 2] okl e o gy ¢S ale ¢ G128 3 L[ © % © O AL L6 e (8
81 1 G G e o4 ) o 9105 & 5 T B s el 3 0005 5
3 [t sl 3l 3 e L 3l e g S 1T 3 2 Y
555 [5] Ll 5,55 o sy Lo Ll N1 0 €30, 201 ol o 15 © o
W [6] © g, 2 Lind sV o 31 85 b 0,55 50 Ty 2 S oY
W s [7] L V;L';:é T (v;\ie-;j) sl Y SOLA b op g
@4 (8] 2{G V) 3} @A e Al 4F G Comes 1 U5 3 ey e
w1550 polsB o Pl B (ol 2T} oy oo Lind OG5 O U sl

16 UL r@iscut. 17 o]l L‘;L;; 18 ;.\:,:L\] g\:}-'\ Lz;La)\] It is not clear whether this
isasukunoradal. 19 L’;] The following word is quite blurred: < :\\ 20 é,U;] Kaf is written
again on top, as a means of clarification. 21 sladl] Z\.L:\q;:ﬂ\ sLadl] %‘:\;}J\ 1 ‘LS,ZH] ‘L/S;n
el tsdl 4 Ll Last wowords. 6 e 2] Word blurred.  %GlLL] Yain this word is
bfurred: J&< 8 \é{] The following words a:e blurred: ;K L@L:,j t.S"L

o - o Jo
19 L] ies, yes, ie and itis. " $ ] cirtos, ciertos, i.e. certain, here in the sense of “par-

ticular’, that is, particular spots in the body. 21 sLadl] Phlebotomy. 2 |ele!] Isma‘l, see

Ishmael

a Q.36:36.

b Q.37:22.
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3 [10] 9 &y JB 313} 13 L 2 g oy Sl S [o]
0] D2 i 5 sl il 18 Ak o s o B oA (23N 3 el
[12] 3 Jou s 11 31 % 34 YL el Gl gl © &,ﬁli&%}éi@\ J6 & s,
[13] o) Jim 875 00 ol o 20 i et 20 S o 871 1 Gl L
S [14] S DY TN 30 o i 01 505 D020 Bt 4
i W dh G i) r@\&m\}ﬁ\ o5 s B L a0
Zai.lwﬂ L,Lj f\c, « 3k 16]:Sj£;;;iuﬂ\d&u)b Wﬁu,uwjﬁ
VMVJ‘ Yy @;L 055 ‘JfLL“” ey CM [17] s, @ )y)‘ S 3515 JB o %

o o SEE

2\5\33\}@ubng)w\a\ﬂu\u)\dpmw 18] u\ﬂ\gf\wj&\u}lh;
ﬁy;nuc [20 f.a,,\ ol é}jéubﬁiw 19] a:lw\, 4,}1; 9 s

éurJ‘ADJJOJLw[ZI] d‘ }J}mwudjy\)ﬂu«)‘dsﬁj\MQ)}“uKddb
IOV o VT e 38150 [22] oY I A L5 Lty nn 21 G 06, 4 360

10 3L A\] Hamza is written with fatha and with kasra. 1 d\] The word is quite blurred.
12 S ] T@’ is quite blurred. ;j)\] B&iscutinhalf. 13 Jke] 7@ is qulte blurred. 15 Jl;’;']
H@ in hiyar written simultaneously with fatha and kasra. 17 o }:LA\] The beginning of this
word is blurred, unclear whether it is alif or lam. O ;7 ;C“ | Mim is difficult to read. 18 V_\,,a;]
g')\;;.: 3:{\;5 | | 9] at-talita with first t@’ written simultaneously with fatha and kasra. 20 VBL/J\]
The beginning of this word is blurred, unclear whether it is alif or lam. L] With a scribble
under ‘ayn. d;\ﬂ] JsY

o - oo @ o5 4 s
13 OUS] deben, deben, i.e. should. 14 Ac)] regla, ie. rule. 15 4.«}!}5:] sollogo, sollozo, i.e.
o ol o oG-

sob.  _#luk] pulmones, i.e. longs. e ] carrajas (cerraja: is a plant which belongs to
the dandelion family). Dandelion is indeed the translation of the Arabic term. That of “cerraja”
would be “common sowthistle”. 16 u”;; o] Asad, Tamim, Tayy, Qurays, see Banu Asad, Bana
Tamim, Bani Tayy, Banti Qurays. 19 f-b] Hagar, see Hagar. 21 o )L»:] Sara, see Sarah. ;: ]

Abram, see Abraham.

a Q.2:30.
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P P 5 .. 5 .. S AT X B T P P @
L P B, . A o & e . o . P
‘_;L'a»\dbf@ﬂ{b})du}ﬁ\.@l’urjﬂf:hpbouf[z];:«&L";N\ru»w@;w

Sang* ks 0l d S 558 el s L [3] fb\,,mcg}»?m,a.hnj@
) fﬂb f“”)ujf..))“\ 156555 L9} U=JJL-~->3;‘ u:w)[ ]Cf} 3 ey

G or so s

M‘C"”J@b{wﬁba‘yfcﬂ* 4045‘9) f_v\a‘; C)"J ﬁfv[ 5] e e
35 23, 36 015 © p&.m%uywr\awnﬁu 5, 161 51 1
DB} il 3 b L Y o0 I3 G D B eVl (S ) 6
o eae b 0less” 53 G o plie e e 20 el 3l A6 21505 8] 6
o1 [10] 1, 5Y ik v,qu}jd\wl;i;mwrx&,*c{w,%g@x

oSl 2y ] el 2y (M\wﬁ,@,f\;ku}ﬁwufm,ii

d\f‘&eﬁh\j\[m]‘)’)f}@dﬁ%udf}/b@\&g'&u}ﬂ\ggd

P /

?c
J6

1 3}3] Qawl with gaf cut in half due to the binding. 2 OS] Kaf cut in half due to the bind-
ing. sle]Word very blurred. 3 5 ;5] Waw is quite blurred. ﬁ’;] To be read with gaf in
comparison to Gen. 25:2, however, this letter is fully blurred and illegible ec)f ' 9] Very blurred.
4 W] Veryblurred. 5 V58] ¢ ¥ sa {o))laﬁ ] Quite blurred: U}EA 7 stJY ] Mim is quite
blurred. Gﬂ] The following words are very blurred: ngw oieb AUJJ\ d 2B g L&._w]

Y&’ is quite blurred. d‘.‘*’.] The word is quite blurred: ua..,;_ n J jV\ Jd }!\

3 5 ,LE] Qatura, see Qetura. u‘:‘*“ 9] Zamran, Yuqgsan (i.e. Yug$an). See Zamran, Jokshan.
QC)E '] Medan, Midyan, Yisba (likely Ishbaq), Tamuh (likely Shuah). See Madan, Midian, Yisbaq
(Yisbag, likely Ishbaq), Shuah. 4 :};; 9] Saba, see Sheba, Dadan, see Dedan. ;a;c«] E$urim, see
Asshurim, Latasim, see Letushim, al-Amim, see Leummim, ‘Ayfa, see Ephah. 5 g:\;;\" 9] ‘Aff, see

Epher, Hanul, see Hanoch, Eyidag, see Abida‘, Elda‘ah, see Eldaah. 7 (¢ J.u] Saray, see Sarah.

a Cf. Gen.16a1-3.
b Cf. Gen. 251—4.
¢ Cf Gen.16:3.
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;;‘” :‘5;}} Bl op f,%:\ [13] J6 uﬁh-‘ 3 Srs sl s f‘;J ca g:\;\) ]SS
d@j\k%;e,uué&\ [14])4‘:3\%\;\;3;@&;@@@&@&@&%
u;;hdl.ié@\é;é;é\]b;\[15]égjgé\;%}jvz&?d\a\A\WwJ\A
Jf},&@ﬁ}i&@@?[m]@,&%@wwymﬂ@ouu
55 0V, (e 5% of desk T ety 3 7] L}aéo\uowﬁ.)b M,sz
AL O e fomy S Sl KT8] s oy £ el e 5 o )
L2 3y 057065 B o1 458 (3K 1y 0] o 315 o2 Loy 310A0L el
@»@Vdﬁ\,@«b@é@ ]J;\é\auj;s\u,t;ia;;
\»@&\eg&ymg\du*w\m[m] SR bwuu ¥ o lind
&)@q\y@gfgé\wé%gﬁ%[22]&;@;}%%};@@)&\
o ind 63 45 6 21y gk Gl ! AN I OK}L;J@"‘{‘\’}A}
3 3Vt V) 02 B3N I 85 ey e [2] 015 ol Bl o
B o1 (i N 315 S GUBE oY oV [3) 04,8 os” o)
e s3hally & by s Jly G B il e 1T e B[] BB 1 5

[6] 4,31 B 3l € sy 5 4l 4zl o) oSNV (01 (5] b1 ey

[EEEN

12 ;§.~ 3] This and the previous word are quite blurred. 13 M\] u;\.__.h...:l;!\ 14 I
From this line up to line 16, a number of words are blurred. 19 L:] With another fatha writ*ten
on top of the current one. 20 Z.ck;-] Z.;L; 21 L;J] With alif of elongation connected to and
preceding lam. dc 9] Waw written under ‘ayn. 2 ‘}w;] The word is quite blurred. 4 L:Ts]

The word is quite blurred.

1 4gb] Balha, see Bilha,  4d3] Zilfah, see Zilpa.  _|=!,] Rahil, see Rachel. 2 i3] Dan,

’ o
Naftali. See Dan, Naphtali. xS"] Kan‘an, see Canaan. 3 o'Y] Liuh, see Leah.

a Cf. Gen. 20:112.
b Cf. Gen. 301-13.

¢ Cf Gen. 35:1-13 and Gen. 37:1.
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bs) 2 ,\,«,ww}» o e 131 ) O G LM, il 1T i)y 23
Jm:l-\} 16] Cj)\ L 2 wJMwU)\j tedl py U C,)\,MU\L;:,.@AL;
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6 Sl 35 [18] 9-;,\%;\5}\1\“@:\,\L;\,\,\@v&w\&\w\@ai\rzﬁ\
B bl i) 3 s [19] ol conl sLsV1 s e e il o 0 O (s
ULM\‘_;J:J\‘_)L\;*;;L:A@;; [20] ﬁYWﬁ;g\\ﬂ\,ﬁAg;@\

Swss P @ 3w

Mwubt’ﬂd\dfjgﬁaj‘dy 21 @Aub,\u\r&‘yu}mww

2
7 Jc] With a stroke coming out of lam. ] Ul g & 4w] This word and the previous one
are quite blurred. 1 r:i] The words in this line up to this point are quite blurred. 12 Wal!]
From here up to line 14, some words at the beginning of each line are quite blurred. 14 ff'u]

Ywo

With a stroke under $in (a §adda7) 16 d-'\’“] Alif of elongatlon usmg athickgalam. &) &

19 oilaidl] ol Vol 20 ] i) gdeg] iy

et -

20 4] nenguna, ninguna, i.e., whatsoever (here in the sense: he took no pact with God what-

soever).

a Q. 32:7.
b Q.32:9.

¢ Gen.2:7.
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ey o w3 0L 31 DU o 151 2 Jew © Yo g £ 2 8] g\y(ﬁ\(\d\ el

@ o 6%

O 0 ool il 1 3 ) 512l 2000 G o (6 T[] i 51 1
NPT S Y1 3y © & S l oy o s [10] 64T
L3 Ja) 3 U3 oy e i 6 e 3 o i ey 1] 5,2
{02V Slpand) S0 (3 b LI} 651 i 015 s [12] Sl
S35 % T g S ol ST el 31 Ay e 3L Y [13] s g
ol [15] u’L\ oo G o AT 1l e iy rk"‘ SRR o [14] r@-‘-’
LT 06 * call G [16] 1 s o U1y (o) 31 ey 03 550 8 05000
B 6 IR 6l 7] L ML © G e S ol s, 2

M\] T&’ marbita is cut: M\ 22 o\] This word and the prev1ous one are quite blurred.

U.\.\E:J\ w\.&J\ 3 u"U\ u“U\ QLA;})\] U.AY\ \) 5 C ma‘a is a later addition by
the same hand. E;-La,\\\] f,-b.,\\\ aoN 7 :c\;;dp] :L:z;l» 10 N3] Sadda is, in fact, written
between the word which precedes and dal. 17 ¢ i!] Alif is cut.

5 M‘] alcamistas, alquimistas, i.e. alchemists. 15 Q;\.S] debin, deben, i.e. (they) should.

a Q.7a8s.
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A e oLV [2] Ay (T (.J\ u\dmdx,u,,uan
i 16 e A []W@WU‘,\,@\,J*@MW‘,\J\J@
i S Lty b [a] o d 0, o Ol Unf ey o1 o1l iy
Jwﬁujﬁwwwu\ oy ,J\ua\ﬁ\,ww%viﬁLm,ﬁw

g . S

g,..Ja u-é\j\cbg,«.b ..«L.«>-) [ ]g,.Ja C)) uu\).\m U’"Jj c-jw U“J““} ;,..\.a--\.uo-}
S0 ) 3 O 1) 20 0 3 s Sl
5 ot 558 1 5 8] e 3 T

d\;o»dg.uu;-\ G2 350 o o] gamd s @138 5Y (g o) Dt g0

So S o bos . e/)o)

\u\u\}\dr&y M;’L;ﬂw [10] ekl & amt b 0580t (g s

18 \}:,lf;\] Alif is cut. Y] Lam is cut: (8Y 19 ...] Cut word (unreadable). u{]
Another, not connected kaf is written above the word with the aim to clarify the original ren-
dering. 20 4 ,2s] Mim is cut. k?‘] “f” is an addition. <MLL C/)w\ 3 u;\‘,’i;\j]
gb\j;\ Oshakiz] gyl 4 ;:J\] Alif is written as a curl above (and seems to be an addition).
5 qu‘J\] Nin is somewhat blurred.

18 {:,.:A] Cf. inter alia with what is reported in Sahih Muslim 1080 and Sahih al-Bukhari 1913
https://sunnah.com/search?q:;.,.:§5+‘Y+"4j {d}&i&\] Cf. inter alia with what is reported in Sahih
Muslim 1080 and Sahih al-Bukhari 1906 https://sunnah.com/search?q:J)Us\ﬂ 95 {\.: )/L] Cf.
inter alia with what is reported in Sahih Muslim 1081 and Sahih al-Bukhart 1909, where reference

is made to thirty days. I was unable to find the reference to two days. https://sunnah.com/search
So 2

. o Se
2q=az s J+ly o lgrcraz § e 00 9 dlaJb] Tulaytula, ie. Toledo.  (llab] Tulaytulin, ie.

ot o
toledans. 10 4:«2;] cristo, i.e. Christ.

f. 50V
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[15]mwng\gb’x}ca@;l\&cx,fa%dw,gs\aw@gé[m]
J\.:«[16]Qé?-*écg&n}l\MQ}QwJ;\ngk\h\mTwijﬁ

errod so

"""‘“}"J‘}’\ 17] uﬂuu}mw\o}ﬂuﬂdb}dij)g\st\}u»}l\
bd)&é\;\wmy) [18] L;\};J\,u\,,\du&f\mg;\s,\,;\L;;.\.wg,

0Sor -

Al e Sl \’r“& 51,5 [19] s Ll dbddf‘wd&um
L;;Lé@.wqu;\,ﬂmo\p@,[zo]%\,,,L\L_;ru;*w\,,uy
oIVl BB [k ol 0 2 ol disy 3 kel [20] D6 155 301 o
SJJ)LJN>):.Hd\§f;‘,:&wc§¢@d>u\}\érldg*;;gg[zz]\;jjj/

ﬁé‘ @; il & LA o (g3 w‘j"";‘ééﬁ‘ﬁ:‘:ﬂ | B}'f‘ij; !

. §o% @

[3]T & ¢ olst a2 Ss s sy S € bVl g‘"‘h’“}“ uwd Py («‘)

2@ pu—g - @
12 () ,Al] Gl Al Copudl 13 Z\iu.(_]\] Z\iuﬁ\ L:f] An alif madda is written in between
(and above) ya’ and alif of elongation. 15 /L;\] ;L;\ 17 ‘_L\J‘QJ\] The last two letters of this word

are somewhat broken. 18 (3] fi seems to be alater addition. 22 | ] With a non-connected k@
" o s a) o
written above as a means of clarification. )~4 ,J The last two words are written with a finer

qalam in the margin, in a vertical arrangement It is not clear whether this was done by another
2 }

hand. Note the same expression in Q. 49:14. \ |50 y] I 5 5 The repetltlon of lam and the verb are

a later addition written using a different, finer galam. UML:J\ wr\:’:“ uw\L:.J\ uw\:a:J\
PR i .oz
2 bi] e eLyl] Lyl

0Sor

19 ;b] fe, i.e. faith. UJ},“] bi-Bawlus (Paulus), i.e. from Paul. 20 W] la-fe, i.e. the faith. This

word and the previous one are both written with a finer galam and seem to be a late addition.
o So

S
21 & ) s ] bistolhi, epistola, i.e. epistle. 42 }145] catolica, i.e. Catholic.
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o)s).wwwbwgumwdf\ 8] i 55 \uuf@wwfwdw
e ‘WM‘QA‘;GH[]-\SJY; 0555 53 Y, 55l 0,5 gls
06 e Jeu 720 0 2y CALH o] e e pol B2 50, g a2 e o5t
L 855 O 3 B oty e Y gl ] 8750 0 ey b (i
S 0 Gb s Utyes %50 or ot [12] Cn 0 Guas ;Jl‘*”‘ s G M
1 G G 0l GIEEHE 301, a5, [1g] &5 e s bl Sl © DU
L iy A L 51 65 251 d 0 D] 21 3 3T 4 6 © 1 5T
G A ) 2F 3 o 4 05050 oS [15] B2V 1y 100 0
1 of sty U 25 641 Gl G BT [16] ) £t Sl G-‘\
EV ur‘g‘y O b i3 35l (3 O VMAJ\, 4, 4\ [17] %@
[19] © Sy iy ally el oy 0 ot 0l A1 (3 OV )6 25T, 01,31 18]

S5 3 b [20] B 62 b o ool 3Ty €2 1 015,15 (LA 25 s

@ S
3 Jl J;\ f,.‘\ W] ;‘,{.&T %2 5e2l1] In the original written as follows (with a scribble
So

under waw): 4;: skl 4 dyo- 4] h@ s quite blurred. t)wé ] Yasti‘ is an addition using another
galam and the reader who made this addition is referred to by the letter gaf. 10 wc;] This
word is quite blurred. 11 gxe]slae % ,5]% ¢ 14 18] With another kaf written above as

a means of clarification.
: o0 - n:‘ -
13 #1267 en que-stades, i.e. in which you are. 14 uhb] menos, i.e. less.

a Cf. Mark 1:9-11.
b Q.6u6.
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Sk o ol 06 7] oLl 3 S0 00T 0,55 16) el
oty 3 iy 55 T [8] LAV san 0 GLAYI 1K LIS L0315 L)
15] b1 01 15 Jlen * G 1551, 87 Y5 [0] (i V1 L 87 ) 01 I3V 42 J1 O
Ko U2 Jam O S51131, % ke (o Sl o2, 10] 1 4G Uk Jamy 01511
Wésm&}mm};;m;ﬁ,\&};ng; [u] J\;;ﬁ;a;ﬁm
Ac,bg)stJ\,,J.\wA‘}!\ M«Ko\dbuﬂ}@ J&q\;b 12] dabu‘)\.k.’-)
[14] L//;‘JV‘ Qﬁﬁ;‘l‘ /P Jw)‘ Bl 51 Lo o Lal & 56 0 [13] ﬁ-{;
S [15] 40805 % 858 U1 4 ST oLV K G ) s © 2T
e 567 [16] 57V i) gl Ly Lo i) U3 énsdglj*m\;:;pqﬁ\&\ i
Lokl JB s 2T [17] W/ 05aas oo s o g@l‘;;é B oy 0l

@ s o o z z
21 (Pl 1 5] ung 2414 3 L] Alif of elongation comes out am and is connected
toit. 7 C}uy\] o8 4::‘4:7.;;] Ya’ written with hamza on top, too: 4::3; 13 S
;.)j.'&J\ 15 uf\b] Alif of elongation comes out lam and is connected to it. 16 \jK] \;g

o 53

5 )L;L/i] deben seyer, i.e. they should be. &2 5] Yalusalam, Jerusalén, see Jerusalem.
6 )Li\}/i] en lo a creyer, en creerlo, i.e. in believing it (here with the sense of: in so far as many
people say it (that is that a house exists called Jerusalem), then (the result would be) people

would believe it). 7 C)LA}H] debe entender an-nas, i.e. (people) must understand.
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[22] u\ua\f‘})\uu)uuwdjc_;:)b - "\\;\Wd.:;)wu\) ,\i\a [21 u\j\

s sow

uﬂ;@wgs}\|o),;my\a,.w\d‘sf.‘wdum.wu.u,mwuﬂ
b}}iﬂ\@K‘:;[z]wm\dB{mL{\fgwu\‘_;\oztegf;\élg\,*u«u\
a,{;ﬁ(x?u[3]é);éé\j;,j,t;\d@,*a{&ﬂz;;ﬁ\jgOm,juﬁ,\;-
ygl;gaizt;[]ww &a@wd\o)}\uy\r@u;yu\gu\,
J;zgj\mbu[g,]du\s\auy\@w\&;@&;\gu\z\,®¢u\¢\wm\
T 5V Y (6] i) m TR LSNL# rg,C?T LIl 0 ) e
SN by AN 7] Sl Vs i GBI G LW (2 Bk 2131
S o S0 el 8] Jlew * e oyl 2 2 1514 S0 3 i oy
*d,\;f\l\bo\;\é?,w \ﬂas&wu\t}ﬂ\w»)yw\d-\;ﬁil};‘;‘
Gy erle G oY gt mqb,[lo]dumwd@uwod\wgmmu\,

d‘ ‘}w‘\“ dJJ Jb‘ 44’).,\.” 43'.3‘) o)k:S} [11] 4&4 UK LG 43 Ls#’_} bw Lﬂu 4\3 Cf}ﬁ,«

19 u~ }-4 L.c*’\{\] los written with thicker galam than the rest. 20 ‘_;;w:] ‘_g\;w u\ B ] 4;\ \
21 ‘_;JJ] ‘_;JJ L« - ”‘\ ué\f\ﬂ] ué\f)’d U«.DU 22 uj(f] Here itis clearthatthe sadda

is on the next word, as it begins on the next line. dbu 1 Alif of elongation comes out lam and

o s o oF ow -
isconnected toit. LAVIILEY 4 oila]otls 1 4 ,ull] b@ also written with fatha.

o Y. % .. .
19 _* Le*E1] los acayegimientos, i.e. the accidents. 3 LI3] debe, i.e. he must. 4 C}LA}H]
alpardriyo/albardrio, albedrio (o el poder(io)); free will other than in the capacity of men.
e

5 L&l ] siasinon fuese, i.e. if it would not be so. 8 u"‘] es, ieis. 1 d.u.\.)\] alpidrio/alpadrio,

albedrio, el poder(io).

a Q.16:33.

b The reading of the word’s last letter is unclear.

f. 52r



f. 52v

196 DIPLOMATIC TEXT EDITION

o5l 31 30 w3031 4,00 B st JE o [12] 41U * 2 Bl (3 s 5l
ai\@\tﬁﬁ*é}ﬁ,j@mﬁ\@mwL}\,LL}\JL; [13] &5 (6 B 5 s
[15] oSl (i 55305 % 58 Ju 58 ] o1k Sk b Conalls © 5521 [14] £ 106
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51,41 0l 3 1] F ol r&ﬂ;i QLI 01 1 LEN ST d‘ ERTIIEN
;}'56,3@;12 [20] Y (L ) el e o) 63552 1001 e o) 35 Gl

o ~ o8 o

u\quLa\}as\)\o\ 21] lrﬂu\Jﬂ)Jm)jJKq).\;‘_;uKmUMuﬁ
L}igﬁ\‘_}:ﬁi()\@.ﬂ\/\@\f&) [22]45&34,;;\}\ ywapu,d,,)\,\\s\
D a1 e ¥ o 4 of 30T o) o G 34 T el s e
b s TSN 3 O e} 307 B g,V U6 @1 [2] iV il (2 2
;;)i:,\,umj\.\su)\x,_n& Ol pBlb o ince 3 .uréi&\ﬁ,_.f'\ri

Py £

J)\?j»\,,uwwcﬁmwdumd\@f4,\5[ 4] o 31301 s

15 u‘" 16 ‘LS“” LS‘“) <& With a non-connected kdf on top of the word as a means of
clarification. 17 /L,] /l‘i 21 <& ] With a non-connected kaf on top of the word as a means

. PP Y A
of clarification. 2 %le ,|] Written with y@ and hamsza at the same time. 4 Sa!930] Glons )

P

12 4 JJJ\] es albldrlo, es albedrio, i.e. itis free will. 14 LS")L‘"" ] bi-latin en potengla, i.e.in Latin,

in potency. 15 41 ).U] li-bidriyyo, li-(al)bedrio, i.e. for the free will. 18 4 JJJ] li-bidriyuh, li-
e oS -

(al)bedrio, i.e. for the free will. 20 )ﬂg] bdriyo que lo (h)auri, (al)bedrio que lo habria (Cat.

hauria); free will that he would have.

a Initial alif double vocalized and also written with fatha: ¢4z |
b Cf. Gen.1513.

¢ Cf Ex.13-15.
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O et K Gl e e Y1y 4] ) S FR ke e Ui JG L
3 3 OB * 5 ks oy T 1 B 5] ol oty 530 i 0l 001
AL it Zj\}éﬁ\ it ol Je 12 [16] S, 2 o?vhjin /Tf(i\

-

wu\dm.\sﬂwgwﬂ)mm\u\ S, u\,,;u S (7] iy ells 3 Sk
A st el 58 G 5 $0 B LB s o) o2 5 18] (4l LS
W15yl )8 JEY (€5 ol el 05 6 SO B LG o] e
Ol 2] s LIS, W1 B e 158 1,1 0 eV 38 1 s [20]

E A

- s s s
5 u,\a]Wlthascnbbleabovenun 7 dogyldsy 9 d}\ﬂ]d} 14 Oledw] e 16 ]

It seems to be a scribble under 4a’.

5 (i\;;] Ru‘am, this seems to be an error since in this passage, Ru‘ib (Rehoboam, son of Solo-
mon), is clearly meant. Compare above, where Ru‘am/Haru‘am designates Jeroboham instead.
6 ‘Y/;:] tirole, le tir¢, i.e. he threw from him (that is, he took them from him off). 13 :ﬁJ\iA] en
que-I-tiro, en que le tir¢, i.e. in that he threw from him off (that is, he took them from him off).
.o o 8

16 L1, €] tuerto nenguno ni merege $irran, i.e. no wrong and he deserves no wrong. 19 4°]

do a (h)aya, donde haya; where there is.

a Cf. Ex. 1u10.
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el Gy O CaS” 1] s Y13 © 25 KL oy 1 s S % e
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21 ¢N3] Kaf is rewritten on top as a means of clarification. 22 L;;] Lam with alif madda on

top. 1 £),48,] This folio has been repaired on the right side, small and vertical, and there is a

darker strip which it makes the reading of the first words in each line from here to line 13 difficult.

2 AL AL 4t tle S 5 Sl 6o N 7 Ladl ] Aael 3

—

1 %] 80, (Cast.) so, my guess is soy, i.e. I am, or another verbal form of “ser”, i.e. “to be”. However,
3 oo

the meaning of this word is fully unclear to me. 5 s $] cuanto, cudnto, i.e. how much.

16 J.};] See Harqil, (Du al-Kifl = Ezekiel?).

a Q.21:23.
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P15 Bkl 3 12, 1y B Vi [5] ol il DB G a2 & W) 40 I
© 2 ol O oty 1l JB L [6] #150Y L5301 st 1 41 ol SO

§ So.

v\"} LS:}AJ SJ‘)Y\} g\ajb SJJ.B\ u:{JL}J}’VL}[ ijﬁ);-\l\ QK&MJ}:\ db
@ S - w -
SN0l el Jes © .a,\,s:,», Ghl Ol &u\ Jf,ﬁ (8] 3 05 oY e ©

§ 5o § 3o

S oy GHE 0V Sl V3 Sl 2 0K \/‘ K] =;>Y‘ G (9] 3550 5 o

P

17 £ ] Here there is a sign indicating a marginal addition by the copyist or another reader, but
the addition itself is missing, probably after modern binding. 21 ?\s] There is a small, vertical
repair on the right side and there is a darker strip which it makes the reading of the words at this
spot difficult. 22 ;.»\;J.-B] There is a small, vertical repair on the right side and there is a darker
strip which it makes the reading of the words at this spot difficult. ~ ¢N3] Kaf is rewritten on
top as a means of clarification. 4 C)\;J\] ;,dal.;.)\ :zb.f:' 5 g@\"] Alif of elongation written
above, unconnected. C\ﬂY] el oK) &,:Q\ :\j\] 12\]\ C\J’LY] ey 6 C,.slf;]
bl

L -

17 '] Dios non cabe, i.e. God does not fit. 18 uia_:\&] la ensencia de Dios, la esencia de Dios,
I -
i.e. God’s essence. 19 _j }m\i] la mesmedat de Dios, la semejanza de Dios, i.e. the likeness of
s

God. 21 MLA\ ‘] ensensia, esencia, i.e. essence. 1 KA] do cabe, donde cabe, i.e. within which

itfits. 6 JA&,] Abt Rudd, see Ibn Rusd.

f.53"
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[1] gy i) DAL LI a1 % 81 s L3V © LB 3 3 0] sl
53 2] S sty 0, B 20 oLy Ly 0 s S
o B 1 G ra) 005 5 e g U 5 o ST s
G JEYVI G et [14] I8 U o 2] K (5T 205 6 B s ) 3
£t d JB bl ol o 15] SN GG I3 o G T s e BN )
S 5 3 s O [16] ju;:q ik, B3 158 0L by claSlol O Bl o
b B O S L i) UL 61165 s S o¥) 98 4 3T 4T, 40, e
w LY 35—; o P08 s}w’zll o;» 3,12\ G n uw 3

or )a/

@c{b\)my\o\&\ﬂm@\w\ 20 J,\tﬂuuu*&\ﬂvu)u@ag\

3o s S

Al ods (3 1S oy L;)La.)\ﬂ.»u,.x,b [21] S ol TR g;\,
r;wsmw\mduu\d%,\dbw.‘w 22 chcé:\ﬁ\uﬁlrbuju
.s,\,wﬁgu\ ot 0% ol w\,uwdé.d\* 32500 JUl | golad! o * ¢ )badl
AN Y &AV\MQ’J\M&;\%\@&& Oblas 2 Vs [2] gy\ A

10 QLAP‘J] oLy (&%] Here the paper is damaged and the word is unreadable (only the first

S e

and last letters are clearly ya’). 16 %] Written both with sukin and with damma.

X7 o o s oo

10 WL‘AF] ensensia, esencia, i.e. essence. 11 J\S:N\S] caledades, cualidades, i.e. qualities.
0852 ob

Ve . , . . Ey . .

4,.9){] por si cada-guno, por si, cada uno, i.e. by itself, each of them. 12 _ ,] ensencia porsi,
o s o Ja.e

esencia por si, i.e. essence initself. 15 (% ] li-dios, i.e. for God. 17 3%\ ] engafiador, i.e.

or Jo - -

betrayer (would he be). 18 & 5] nenguna, ninguna, i.e. non.

a Cf. Ex. g4:22—23.
b Cf. Mark 12:28-29.

¢ Cf Mark 12:28-29.
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1 o s 0l s e o 8 o) DY Ly B ey OS5 LI 3]
3 o s Sa

Vs ]L.a,\u\w,u\;;f,,,a;\uw,i,di,.\wuvufa,\,\,uudy[ ]
s,uju{»\,@oﬁa\)@yg/u\,ymf*g\ sﬁ,fs\u\o,go\)g,
[7] Gns & S5V, My U,\A\dsl\ i o wwﬁm;\wﬂw

o~ wig Sor Soi

ﬁ\d).\m mYA»Kas\)Y\, Q\,J\) O).\A\ J,j uv,;du\f @4,, L;L eSS
[9] © u«M\uK U @8:\)Y\) H\, SJ.\.ZJ\} ﬁ\@mb\, QQ\L_;#J [8]
o] € * FEIL g o151, e G FRGHN] Jug §) dor 0l
3 3 Ll ] o5 % 22500 (R0 e ey a3 o SUCELE

u\guwu,g).m 12] vaAJa J:au\}u,b\,@w,u,;jﬁ\ Y%

-

@uKL@;JLJLru[13]é.x,\)fs;ﬁf@at{\sbwéﬁwibbfWM

-

¥ QT* .,5,—,:: 36 4] ;,@;m; ssbadl gk b 5 Lal © UL 3k

sos Sw B . S oo 3 0% fo- i b . @6 §oos s’

-

2 :};‘i ] Under the ‘ayn, in this word, a kind of curl (or sign) is written. It is unclear to me whether
itisrelated to the similar sign on the left side alongside lines two to four to mark them or to under-
line their importance. 5 s ] An additional, unconnected kdf, is written on top to clarify
the letter. 7 ;@\] Kaf is somewhat broken. 8 433] This folio has been repaired on the right
side, small and vertical, and there is a darker strip that it makes the reading of the words on this
spot difficult. g O] There is a small, vertical repair on the right side and there is a darker strip
which it makes the reading of the words at this spot difficult. 10 ul:\:):;l,;] There is a small,
vertical repair on the right side and there is a darker strip which it makes the readmg of the first
word at the beginning of this and next line difficult. 11 (g )L,a_)\] JL,a.J\ 12 O )ﬁ There is

a small, vertical repair on the right side and there is a darker strip which it makes the reading of

the first two words at the beginning of this and next line difficult.

S o~ o -
7 (y~s] magno, masno,ie.butnot. 8 uﬂ)&»\] ametales, i.e. metals. 10 dbLuL.u] accidentes
* que se contienen, i.e. accidents * which are contained in. 1 WL.A\ ] ensengies, esencias,

.

S
i.e. essences. 14 43):.33] bistilihi, epistola-hi, i.e. his epistle. K] cabe, i.e. fits.
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6., . a$

f G, * wb; é‘: 5,35 16] u‘yv\‘ ol C}“‘ S ‘\’U 33Lls e 5008 G
L'a.i\ © AJJQJL'Q\J&\ Y 4.%\&5 [17] Lﬁ\fﬁ;\)‘}/\j fkfjb 53! u”y,f %3 oK u; gw u.g)
SO0 SSGU S Lo 2 18] o 531,V ALy 5,09 o Smpe AU &
0S8 uz}jj 3 ‘:@‘ S s OJ;J; [19] ‘:@‘ S u/mb} d;v\*u :ﬁ‘ S o,j.\i,

° oS 3o

d}J"'\rLJ’y‘) J’\JLS“@JL“‘(’U 20 ‘J&\yd\b{o:bybéyjbo)u\ﬂ”.ﬁ?f‘ﬁs
Jsvadsdf-w,\,,s.\,u\oﬁo\ 1] L;)Lﬁ\rpjou*d.so;vuuwd;

PR S 4

a»\»\} 549‘/2.6 u\.: uWL;Y\ MLA‘ [22] °"\’b d)-wwdw;} d‘.ﬁ)[rx Q)Q
Ay 8,00 2 ] S e 0,5 55| Y] J»ﬂ u‘)if 0,55 L oy i
50K Coms m); W aalall £ e Al UG [2] Wy GOG3N

o & o A -

NS P PPN u,zu\ J6 e, mw\, 3] o) 45 5, G
d\ ‘_g)L,a.J\ V&) &.JL MLO;\ OJ\)Y‘) éyj\ ML ‘sa.v oJJud\ L;L.J.\ db VUJ\;)

0 JSo ~

,\,\!WUAJ@)MbKv&ywﬂA@f\juAﬁ os,;bb&;réﬂft
G55 il o 3T DL ) G 8 300 31 S [6] e I3 ey

15 (;e] \E«u 18 UEBE\;T] | 6;« 1 u,d‘}“] A big black spot can be seen on the alif of this
o as e
word. 3 ! 3] This is written as an addition in another hand using a finer galam, i.e. because he

4 3o

can run. aJ}>-Lo] 33590

b So o~

17 % U] nenguno, ninguno, i.e. none. 20 J ; cual; (Cast.) cual, (Eng.) which. L~U]abese,
hubiese, i. e. would have been. 22 A:AALAF] ensensia, esencia, i.e. essence. 3 Jh.:] Baytr,

Pedro, see Peter. As noted above, one could wonder if this is a reference to Peter of Spain (13th

c.) and to his Tractatus on logic or Summulae logicales. ~ _#L] bas (bi§ in Andalusi Arabic),
o @2 e
indicating final subordination, i.e. (he runs) torun. 1 3] porque puede correr, i.e. because he

or o A o o -
canrun. 4wilz] potengia, potencia, i.e. potency. 4 4<l&l*] enfenito, infinito, i.e. endless. ]
7 e T e ses ..
fe,ie. faith. 5 utJ | 4~] bi-Paulus, bi-Pablo, i.e. from Paul. _g s:i&] santos, i.e. saints. 158" squé
T ese.

b -
fe?, i.e. which faith? UM] santos, i.e. saints. 6 -&U‘l\;] e seido, he estado, i.e. I have been.

a Cf.John4:9.
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]

45 28] Wo,.\,bL;,m\F\Mbé\p\g\u\%uw}d\}bﬂ 7166
:g\a;ﬂ(ldj ufu4..»lezx.b\).m\.e\;SJW\g\jayﬁ(ldJ\}\dbd.&Y\déi

\j.ijsu;uuw\[m]db*c}ﬁgﬁ;\u&ut ,»wa\fu\\ww
dbﬂ\&d&pwww 1 Cigﬁ\d\w()bﬂ\cl L;.'\S\O»LAJCL s
@Aw@wdeu;\dc.xp)\@ugu\ouﬂ\[m]&aﬂfab \)la.ﬂ)\dls@
e)é;-\dcgl-w &M)ﬁé@b&é&cb\s 13] MY\JM\&\&USJL’.A
Jle e ) 201 35 130 L1 T2 5 O * ola ) S V1 ra] e S 1T
[]uwiaJ}é&&‘\/‘d@wdﬁsf\w&bv\&é;&& [15) ) &
51 [17] s b r‘) LSf‘«LMa{ML«J‘ U)Q*dfﬁ‘ﬁjédﬁhﬂ‘dc“/‘
53041 18] f;uw«“\y\«-gubﬂ\d‘&&r&b@w\‘@bubﬂ\m
34l 19] ;.;;:dUl(;o:ﬂ:«yiu&¢J4iub)¥\&\4§;:}hdbﬁ&\d\w
Oyl Jally GBS05 5 3 [20 ] e 2l o oLl r‘J L;f\ww(ﬁ

R

o\Ja.'Jw,).w\jKu\J:d [21 u\,;bu,wwww@ww,,mwb
;r\o\,&\a,)@L@\;gJ;, [22 uu;\r,puujnu;y,ﬁw;{m

o w- ES8 o odm S35 o

#vo\ﬁwd\ﬂpwu\r&@.\qwbd\ﬁ,‘)\%,\m\,g u\,o\ﬁ*ﬂu}).\m

16  £] These two words are an addition with another finer galam. 18 8}1;;-\] e}\:}-\ dlw]
Wit;l alif of elongation coming out [Gm and connected to it. 20 Cadulls] i) s &5 lally
CAB GIAE a1 )l 1 ed) b

6 1;1?] bas kafa, (bi§ in Andalusi Arabic), indicating final subordination. So that it suffices (to
the Apostles to resolve to give it to you). Initially, I considered the possibility of reading this as
“bas ;qué fe ...?” but reading it in Arabic seems to make more sense. 8 \;] de fe, de fe, i.e. of
faith. u,‘.:] bos, vos (ves), i.e. you see. 10 L;J] la fe, i.e. the faith. 12 :\;j] armado, i.e.
built (upon). 17 :&;;i\;] Espaniya, Espaila, see Spain. 20 u%)/\:\;:;] los cardenales, i.e. the

cardinals. 22 uﬂu] Bas (bi$ in Andalusi Arabic), indicating final subordination.

a Cf. Matt. 11:11.
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LMQ\QLé&j\e@\é\b;{\g\ﬁ\[z]e,u;j,}(k:o\,o\,&\égj;f
S I O Y e Ul om 0k 1 2 [3] 61 ln S0y il 2l
%JGU\LLMaﬁédcou);;},:;;»;;%ﬂw\} ;;;;;\,;Zué\,
u..,u(.;\ SNy Gl i ol b 51005 g O 5L 225 [5]
MJ.@JAK}A%QOL.\SJASWJ:w;;:\:.;:))mm‘}!\[]id;)ﬂ
L«\J’AﬁguugGJ\;LwY\j‘_L)‘Y\}Awﬂ\u\}d\}.sl-\t#j\.\b 7]

s o GE

o] u@@\u»ov@ﬂ\ww\u»muwﬂ\@ww[]
[10] wufn S \; oK Lg\ \)L; rf\ f,/ %L;)Laﬂ\ s o,s;.,@;w 'y ng)
w@,u by 20 0 1 DV ) Gp 1 Gl S 3 b 5 O il ey
L;;\;CJ,\)}\M};Cc\;j\rﬂﬁﬁ\d\s:»awj\u&ws:;;,@ué[u]
[13] u«%j ”“;v;; :J“’}J“ dng uﬂw =5 fhb‘\w‘ Ohy oY e [12]
[14] e WQWWQ&‘\J.{-V\&C}AJIEL@‘@foﬂ\uﬂ\.ﬂ\u\!.btg\&esj\ﬁ\

[15 Wd}{;&‘@d\\)b}&)@”}@‘db* jauﬁ@k@ﬂd\.\»‘y

2o 0 dr )o/ 2@ o

[17] L2,V c}‘f'b Je, O JW‘ s.;MZ\ui & L}@ﬂ@ o u“y.f dﬁ o

5/
..

N

2 9\;;;)\] é}\:,;zij\ 7 wL] i;gb 9 ;:;M:] Here there is a sign indicating a marginal addi-
tion by the copyist of another reader, but the addition itself is missing, probably after modern
binding. 10 uwu.ﬂ\] There is a small, vertical repair on the right side and there is a darker strip
which it makes the reading of the first words in this line and the next dlfﬁcult 1 ‘_}c] With
alif of elongation coming out lam and connected to it. 12 u\»}ﬂ] uw)‘,w wf;)ﬁ.wj los
patriarcas, i.e. the Patriarchs. 13 o\.wﬁh] Q&A)L 14 L..g: jm L&.@;jﬂw | )]1.9 9| Waw written
with alif madda on top: | 5 d\; jn;a] i;u 16 J.M. ] Alif of elongation placed above, maybe

with another galam, unconnected.

I3 2 I
2 M es ieis. 5 _#g]li-Dios,ie. Godhad (ason). 8 <&l ,U]laverjendat,lavirginidad,

i.e. the virginity.
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& N o :,»->‘ rin s 35y (;%:‘ L) G2V 36 e 0,5, 0ly 4&? o o Y
0] UL Bor 1 55 S SYREDN 5 o S LW G et i S 18]
[20] W1 U1} o) 50 5L Jo W1 3 s i st 315 o) o o
o [21] T g1 SY N1 oV) i 1y s oY1 i oY1y 1 oY o
S0 [22] 525 ol Yy 5 eV ) 3 osls JBL el 2 105
S OY SE |50 e o @,n i iy £ L) 0 58, 1 E
do ) 055 3,@” 2] Ll oS s Ca O L ug‘ ;b o] gs*vu Osma

o8 owl

S O s [3 ]u}»maw)’oﬁwuwmmwu}x;J,)w\f
Of;}"v )ylll\Ce,a\,;\ceausdm*uzﬂ\gsjwa,ﬁgwj\-

s S

B LM“ 1 055 5 Ll g el O S 5‘*:.)-‘5‘ O x5 r-é"‘))‘ SEp
:o; [6]x ;Y1 oLl Wut{;vow\,)ﬂﬂ\,)u\ﬁ, oo\l @;w Jos

Sw .

[ ]V‘?"“j""’Q‘J"\‘a'VUJL;d}l“‘*‘e}r@}\))‘u)‘lk‘w‘d\LS)W‘V;JLSf"‘
8] e ) ST 51 © (it lomy 2 3 O 5 3 3 i o) 1o B, Y o
;«&Ju;)\aasgl;,ua;djﬁh,;;sl;&}@&m;\é/cj;\é\&

s0 % o o P& - - @ ssa @

W\wwo\W\M@WﬂM,\CN \J\C,,J,)\umu\,c) [9]

z

P4
17 du]l.aw 18 el M4l 1 u.)w-]Thewordlssomewhatblurred 2 & yoxs] The word
is somewhat blurred. 3 ua.v\; 9] These words are somewhat blurred. 4 du] &, 5% f}f\]
This word is an addition written with a finer galam. m)\/\ Jam N 7 U}Y\] U}Y Ja)\]

This and the next first three words of the coming sentence are somewhat blurred.

1 ‘/:/L:T] atemersi (exterminarse), i.e. will be exterminated. 2 O )M:K u.? ] conclusion, i.e.
end. J:J:.w&? ] corrib¢iocadas, corrompidas, i.e. corrupted. 5 u.v-é] My suggestion here is:
e do que yafe (maybe Ar. “yafl”, here it would read Sams instead of $ams); a less likely possibility
would be, e do que yafesams (“in which we reside”). The meaning of these words is very unclear

to me.

a Cf. this passage to Matt. 22:23—32, particularly verse 32.

f.55"
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Zz Jor

[1] ... }‘W"jﬂ”@d)gj 2 ol %))J‘JLJ 52 L) 01y [10]
w)tf}f\s,égha\&léj O s CLe u\,\gwuxw.\,\ct?),,\;w
S VGt I8 ) 31 sy © Lt o o GBI O 213 [12]
WS b it BUE \é\i&jﬁff/@uﬁ,\;y@ S 0l 1] ! J sk

P

Gl o s dl») o rrw«f\“ of ol (’9’ Gﬁ‘mﬂ"\w"-’ﬁ S [14] e o
Jﬁ;d;&w;&&mw*my‘w}md}&w;ﬁwd&Jd&&uﬂjb 15 d}JwBu

[17] d,MgM\ il 1585 36 O wa u).w;, s, Z@l} L) @allsy [16]

J i 0d 8] Lr,\sucwd\&uwwijo,@ucr&yw.m

o 3% oEf o ° o ofo orr

wﬁ‘\;fd)wwﬂ [19] W\J;bu$\9uw§;‘uﬂi@b;‘}~wﬂwﬁ
V’J c.éj-‘M@“ﬁr@lw 20 rr)fﬁ 499:.) &) OJMV&KM‘OU Lry;“
o \drlw_)&u\}\dv&dz.\:)\ [20] 36 1 5lll |ty S 3 (6 L230
u&)\ﬁtﬁw\,&;ww@fw Ol [22] w\omjmgu\(\yw\;\
G113] Jo 1 51 s e @ 3, K0 o pn 35 * S0 | el W) oo O 0

SO Js;;ww\ c;;, &l G ol o 2 2 [2] g5 Wb onpm 3

B B0l i © 0 0 G
L g Lo ) 6 [5] % 3 g edlladansf Vi ¢ b [4] i MITVAIE Y]

10 ... ~»] The word is very blurred and cannot be read. 13 14»] This word is an addition and

written with a finer galam. 20 |Ja 4] This word seems to be a later addition and seems have

been written with a finer galam. 22 ¢beXw¥I] iVl cldu VI beiu¥l 2 ;.l;,g;fw\ﬂ]

N

o Sod 0lo or
15 u‘LJ | 53] li-Paulus, li Pablo, i.e. (worship) Paulus. 16 42wt 5] Frangigco, Francisco, see Francis.
P - o o JS%
17 Kﬂw] los abitos meto que, los (h)abitos meto, que, i.e. to put the habits, that. 18 (wié L]
bi-Pawlus aw Francisco aw bi-Sant Pitru aw bi-Agustin, bi-Pablo o Francisco o bi-San Pedro or

bi-Agustin, i.e. bi-Paul or Francis or bi-Saint Peter or bi-Augustine, see Augustine of Hippo.
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) L5V allae (315 [6] 51 JB (2 2 5. O 43l 31y 31 G S o5l Y o5l
O VI 0L 0,4 )08 ) [7] 0052 0LV g 6 0 Y gl g 331 U ¥

PR

&;Y\uk,l\gwjuu})\j\db d}a\g&)&l\cu\w‘yuﬂwg d\ja-}b
;L..'zmtew* L@\»\,&\i&b@&&l\&ﬂ\ uu*ng\}yww&cjé
ddyu\@,u\,;\teum,\ i Al L5V UL [10] ] * e B U o
w\}b«b—;‘éd‘#‘@: Il I e 52y o [12] ) JB O sl

og Z&

)@Y‘d&ddﬂ)u\b MLJ;‘ std;-kc\ 9}91‘& JL&L}*JG)\ QJGY\ 12] d)\ﬁ:’\)\ C)
L3 [14] V) o,;u:vm.@,g&m Q\M\ML}\)@)\ JB iV S [13]
s ;[.iij\ [15] siuj R S 0 o) (2 515 Lo Gy OF 0Ly * )Y

P

}‘ Lf’)" ww 16] )-\m ) L’MY\ O‘ W MJV‘ uwy‘ &\ m)\/\ ‘L%Y‘ ‘..«\h

PR > Al Al [17] sk * s gy J{ gkl g a1 JB oy L i

Sor Sro So s 3 od oS

sy * o il J‘é‘ @ Cﬂ}b 18] * Jpuidly * 2 3lall ¢ SV sl
Doy 7 Ol QLN (o QU*‘J St 15 [10] S d.)js-’)u CJJ‘JL ]

- 6. . 6.0

f&@ﬁ}\uysﬂff\wf?)p[zo J‘/uﬂbjjvagu\ LgLaJ\

5sMe] Yl Ma]Ms 6 OLYI] The alif of elongation is placed above, unconnected.

g

9 (x| Here, a copyist with abbreviation sahh has added to the margin the following (unfor-

tunately, incomplete) Romance word: . ;\ ~@n  om ! );L\ o] \}\ 14 g\:;\ ;\:}-’\
L

15 uWY\] Llazul 19 ubk.ﬁ) u\j)u J‘/ An additional, unconnected kaf has

been written on top of the word, to clarify the letter.

10 UL«Z\'J\'] erresbete, i.e., and that he would respect (?) JVE\] animales, i.e., anim-
o2 - s o -
als. 12 Q)WJ)L&\:] en potengia de gobernacion, i.e,, in potency of government. 17 JY)M]
o - /‘ oF APl

sanguler, i.e. singular. Y4 ,] particuler, i.e. particular. 4 4] sueltoh, ie., free.
o A I -
18 (1,535, 3] beredicato de beredicatorin, predicado de los predicados, i.e. a predicate among

o}
the predicates. 19 ] cabalgato por, i.e. riding by.

a Cf. Gen. 1:6—-7.
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s Ji mdﬂ;yﬁ;@ GV G e | s 01y ey 5 1 I L
L2l e gl ww.u}n,wu %\fﬁ\c,t,u,smdu\uat,
51 535 oLl I © e [3] o1 e (w2l * 0BLEL L2V e
o 2 G 380 o) oline 3500 51 el 2y [4] * 7 s 2815 Lo
Ay © T 1% F W * 5,00, L[5 ,\,\;\&J\)MMW\,\U@\
© s spmye o 301 0,0 01 5y ol 315 1 6] e 5o 31 o3 0,80 01 50 Y
AN K008 Y 0, 0 1 G 10 [7) S s 2001125 U6
:}A;j,\sj_uj_wﬂs,;mf;{?w;\:;;ﬁu,x;:i}\ 8] K oly * K & Y€
O VB 5K 36 6 1 g dyone 6 015 © 2 9] 1 VE 1871 o 2wy
Qa0 2l 3 (35 B st 515 (b G [10] e 51 B0 2l 67 el s
WEBAE L 2 Ja S e S i) ] GBI Al Lo 0B, © 2
b BT T € o oy o o5l [m]u\,@wﬁyu@;gm
55,128 Ak e S Gla el Ut O [13] 5LV Gl 1, © (o
551 o okl ;)‘ 3 o+ ;&;*/4-‘ ;;3; S 5;;31‘; [14] 53] i oy dly
o b2Vl © wadl S0 b S8 A e 50 Gl 5 55,30 [15] 25 5 S
© 3K Lol K0 36 Bl sLEY w3l 2B 0y 2l 2 [16] Gl

20 ] There is a kind of madda stroke above ya@’. 22 ﬂ;\;:] The alif of elongation is placed
above unconnected. 2 L3I LiI 3 ] o] A 9 LS;] dalika nara is an addition

[

in another hand and using another galam. ~ Was] There is a §adda under mim or under ‘ayn
Zas s 2 d - o -
(unclear): Wee 13 555dl] 055l 14 yad 1] yd|

P ¥4 o
.o . . . » . .
3 )Y)mj] reticular, i.e. reticular.  (5!] siunon,siono, ie.yesornot. 1 _l]es, ie.is.
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(187116 of G 1, 2. 31 305 3 (550l ".a;,*g\,%\,@\,j&\, (7] 101 G
3 oh B 19) © 2 o6 Gy 10,8000 ) ey Wk 01,3 ) S 31 o
L1 ol 3 [20] 1o * (g ¥ e a0, 8 5 4,5, S ol & U 16 J Sl
A g LAY Lghom [21] u)\umbc)@ut{\gw;;ﬁiww;vwg
Eyﬂ‘dbdv\g}@@)ﬂlﬁdj}g‘) 22 %K;p‘y\oﬁﬂjﬁg@ﬁg
*@&@\@\@@\Ljd@|*z¢@u£3\s\%ﬁgga,§}g\sw

Soz 8 orw

a)?w*&w\@ilééﬁu ,@\jiﬁ\tfﬁ 2] O Lo Jiny * r}wy;
0 b oo S0 G Ll 5 2 o & O [3] &5 Jke O (e 3 ﬂ\
AV dasy OF Ganazt! Jadls onl) oo 0505 el [4] Janll Gy Sl
;w;)Lz»’éfa}‘ sVl J{’Ub &-‘uvuw oY g):gé‘e [5] Gkl ghil le
s * ) o 01V 01 ST V1 85 201 ) 1551 8 [6] 2801, G
[8] Sl * 65 el ol 3 a0 i o sl o i Y1 51 25 [7]
e 0] 6L e 1,52 Yy 0o ol Ll B 1 i V) V1 G o s 8
S LI Y 10] G * Cosld jé\&\%}?dua{&&\ﬁigwf\;
o L.t oY e 0801 ] F :,,\,4, ! }C:U sLodly S o s f‘;m }C"
UL,\AJMWMwL,WW[u]mw; (e CUij Gl 31, © a1
‘mwmuurx&u,},g\qg@émww,@\ 13] ,\igf&w:}gﬂ@?ﬂ
1557 W) by ¥ ol 0 Gl gt o s e Ll OB A1 3 ] 2005

®

16 ’:\I\] Hamza also written with fatha. 19 ?A.a.‘.uﬁ/h)\] Alif of elongation comes out of lam and

is connected to it, preceding it. LS;;*] L;L;.;, 6 3\5\;})\] 4,';})\ 12 fu] o 4] L;- Ec)\w:
5 e s P s @ . s @ e

13 U] d,0 ol o))

or

21 (5] tan, i.e. so.

a Cf. John 7:24.

f.577
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AU 01 G G T30 01 s 31kl J SN 5] V)
orio 2 [17] Lol s 2B 05 ol gy (a0 oo U 3 Grem G [16]
5y3sC & [18] Il J””- Y1 A1t of ‘bi\“ b W by 5 e
215 It [10] gﬁ’y\t;\o,;,u,,u&a&xmjs\é;;,ws;wogfv\;rei,fo\
5Y o) 1 [20] S AN el Lo amil 45 5 (5 Jot Sl e o5
ol kb pall ; o [21] B3 oLV o Lol )l J8 38" 2 81U pleo s
Oy 8 0N Gy O [22] gtuiu e sl JB le.a\, 51 o
QL e 0 1 e 01,0k U gy © ot 1 o010
u,,w\@\wu\dwu\ e T oD sehis L G o e
0 ) 1A o 4 g [3] e (3 iV 3 136 21, 013V, r*”‘f o]
M\ * G 05 el ) [4 4] J) JB ey o 1, S S ¢
A g ol (3 LAV 0n 558005 [5] 00 ) o o sy sl * 2V,
deu,\gd\ JBy o ,ladly 5,1 L;;‘_},ad.b) 611l S, 505 sl JG o
SNl JB oo s %5 S 1 [7] Jf" M ol ol o Loz
3 G 0 5 o) I 6L © el o [8] P G a0 S sl
(o S 2 o (o S, 0 it g2y L0 0] el T U6 G50 d 2 0
J2 A LA Ja o8N e e St o] 0 e ale bl Sz

15 SUU] S\J/l\ 17 xSV b@ and y@ in this word are somewhat blurred. 21 | -] (ol 4
um] ul:.l:JJ 22 Ol ooy J:a] There is a large blur above fa’and also in the word
‘ayn, an alif of elongation is connected to lam and comes out it. 1 OU:J:J\] Alif of elongation

is written in between unconnected above. 2 J.d|] dal in gasad is written again on top of
i s
the word to clarify it. 3 OUskw] Alif of elongation is written in between unconnected above.

Sw
Jlxs] With alif of elongation coming out of /am, preceding it, and connected to it. 8 -]

Ee
‘

\o—
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;Zw.u\\s\:}f)\i\aasdm@Jéo\[u]wﬂuﬁmwi’j\;uw
rli;l\f\d,,,e;@w[lz]apwdwubapwdu uu,,mu

3083 SE .  er . S..0.0

sl Je ) B o p S[1Bl g Ys Wi ol Cos S d‘}‘“ ré—‘” S
SW\jM\*&jaLJBJU\ 14] \)LM)\JISJW\.L'&MI!.&GO‘Y}N\ .
e UL AN RN R AU A
ww&vﬁ,jj\\s\,o\}\@egaﬁbo\}\ [16]—\)@”\‘.5152{\.\\\@&\};&&
o 001 O, L BT g o S [17] e b Sl Sl
;\@sg;uh*;wég;cﬁé@l@;}{ 18] sl oy 4l Jo 2
sl S ) ui:vsjuuy\wémy\g 19] el e A5 &y )
:\:«)Q.Q)J\X\JBL@JWJ%YJSJ;.\UM‘;Q@\ 20 wc'wsg;d\%,l\@
o B ) OJ U oK 0031, 03 U oK T ot LoVt fan] G kv X050
Lt R U 2 T B o CEn g ) N, 2 U S
: éﬁ\a@\du&;éj&\ef}@,{@ﬁ& 1 a1 s oy

P or -

,JumK,LﬂJ.\,@ @:}\wwﬂ;ﬂ\mwwu\ (2] yolhy i1 * U e
)M;L&V\w\ﬁf*ﬁfﬁd}g&&f oﬁo\wsamvws&@oi
IR dﬂ‘ J») LS)U‘U"“J"-‘Lé{ (}\'5“;@)‘ J6O p s 55

o So

OK ol é)JJ du‘*u\:‘? [5] wa/‘}%U\} g’;—\wﬁ) dL‘bju Q\G‘, &L\;VK k}"}’ /}G*

10 Ji’/":] Ji;_ 12 dU:.li)\] Alif of elongation is written in between unconnected above.
13 Q)\LL&.J\] Alif of elongation is written in between unconnected above. 16 &\;L\] With a
scribble under h@’. 1 j] Actually, sukan is placed under lam, on the right side. C/';:U] C\E\i\
4 g—\:fiyg] With a scribble on top of ba@’.

o} or or o
18 K] que non, i.e. that not. 20 e ,lz2)] esterminar (exterminar), i.e. come to an end.
g
cese PR
22 L ,li5F] estermine (extermine), i.e. come to anend. 0 ,l%F] que se estermina, que se
- - os0 -
extermina, i.e. which comes to anend. 1 tju ] non enbarga, no embarga, i.e. does not occupy

(aplace). =2 g] maguera que, i.e. even if.

f. 58"
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g\&;;;;él;i[G]Gio\&f&é@é\?o\wédm*}ﬁdy\g@f};y\ﬁgg\
O 0N [7] o oy 61 o pdo s 8N S0 37 005 S8l 1, F o
[]augjcw\mmuuwJ,,g\wau\wcﬁé\wu@\;uj;dt{d\,
fw,}fL;,L.nwmwﬁwr}uw\wumﬁu\w%@ 5 ol
‘Jbg)v\.\,yu,\,n,ﬁJ,jf@uwumwuquuw,[9] o

J.aua::u.ﬁec::d\} )\G\Juy\yu\drxggwym\ 10] 1|
Wgﬁ‘}/\@\}\@bb W,ﬁ@@ggwu\@gu\w\, 1] \!¢ 6{
égﬂ\l\éd&-\t}ij;}dﬁéii&h)&éh;j[lz]J,iﬂ\@\:@*l;&i};"
3 ol Seliy * el 2 5oV ) O i3] S 3 W1 50 0 ) o
%{vwmy\mw,,\,\,u@g\j [14] \);.LVLA\;,@,) ool s ins * J.)\
‘;;*r},,mg,;,,‘.mw[15]W.u\y@;ggszuw@o\,*szuvmfg
;J;;wi;ﬁcsi\”rl 16] géw:\;jé‘;‘éfoiéd;;f;ﬁs;@\
1525 N5 ety * wg[g]\\,gu,il;r%p o 411501 305 % Ja.))\u.u
,\wa}\}m;u\ 18 ;ﬂ;}ﬁ\d;ﬂj\,;u\d\:ﬂ.\.@\,wﬂ\o\L;)La;J\
o sl i J.»lg J:Jb@tmmw\h;wum#\, S

P
w

zc‘i\a

4

A p i O L zors,db, w.mwo,\,\,s\,ﬁ).wg,&,ww

5 rL:-J\] An unconnected‘ayn is written under the same letter under this word, to clarify the writ-

ing. 9 < ] An unconnected ‘ayn is written under the same letter under this word, to clarify
the writing. :.BKZJ\] )kg;i\ n J.L:U] this word is written with a finer galam than the rest and
seems to be an addition. 13 eLa\)\] AR I oL,a\H] 55V al.,a\!\] 55V 17 )jg_l\]
o) )Q\ 19 wng.w] An unconnected kaf is written above the kaf to clarify the letter: wng.w

-

2
15 4] i fue congebida lahu, i.e. and she was impregnated by Him. 17 _# 4] vos que no e Dios,

pues que no es Dios, i.e. so, he is not God.
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SV Jeo T2 21 05 [21] A1 Jomy Y L Linmy 3 oy * 200 25300,

L i N1 Sl 13 % 0y [22] el G 5 e © sl 58 e L sy 7 e

Ul G 1A \.C;.\Zs\zfm L 5y s a5 Ny s Al 2 K
Jome cp oo A3 e @\\»du\*w\,Uu\ycj\}\ddwmm,

(3] AV o 91 it o gl 550 inm u\*m,dmwi;,;
I 55U 3 B ) JW\da;U\@‘_}AL@\r‘L& el 50 0,55 K NI
JJJJJ&AﬂJMLWKQ\ _waé:):pw.\u)uﬂ}”\y\db ]C,.CSJLU@

E P

d,,_vwwg‘{ﬂuww\w{ﬂ@d m,,scm_sﬁ,u\
‘w.\")‘bt}wdﬁt}bﬂjﬂ‘ﬁd\\w [6] M\OK\JB@L@Yﬁ&\Y\‘JﬁY}
;uy\d¢JV\,@Jﬂ\fﬁwy S DAL * D el 3£ 2 pana <K G
ﬁojﬁwﬁbgu\ny&u.\,{w]ﬂg}mo{a\,*oum,o\x;\‘p@a,j-\ﬁ;.\
CaW a2, & 41,1 6 o] wl)*};{v\l’ii;;y\ﬁpﬁj;;‘:;j\aj\@ﬁ\iﬁ\
¥ 559 5 o] B 43V 1 Gt T 3 2 05 of e ¥ U1 e it

A gm [1] Gl e ekt 31y * 20l G 0,80 e 3y e Gl Ly y) I8 15T ey
[12] U o (3 o) o) oo 05V iy 210 oo SNy sodl JBE 2 5, 21k

P P o z - P st a . o5 3 P P $o - P
1) B eld A1 o 3 s o1 01 5 G B )y oy 1 0 (15 S 80

20 J»\ }H An unconnected 4@’ is written under sa’ to clarify the letter. 21 j‘:;Y\] S)'\:,;Y\
2 J.» ] This word is placed above and seems to be a later addition by the same hand and same
galam. 3 °"\f‘ }] This word is an addition with finer galam. .£] This word is an addition with
finer galam. 7 OWLiYy] On top of each of these two words there are two letters: on the first a
ha’, on the second, a gaf. The qalam and hand could be the same as the main text. 10 ‘;;:Li)' ]

o -~ o D

ﬁw' 1 (ki) 4,'.‘:5;“ 12 | y\] This word is an addition with finer galam.

s - s -
4 LK Jenquese, ie. inthatitis. %es S | kairdma, utensil, probably a kind of chisel.

f. 58"
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2,0 o1 Gy SN G 31 D W1 Bl o o s,y [13] 55 Y,
go\cﬂsdba{jﬁég :JL;J;O,,OM\ 3o} 4& G e [1g] 21d6* ol 3,
.\,.,,ZE;J £ L;\l;j; A3 L2150, S i, ¥ olailan N 157 G Cu;)tiéj\aﬁ
ool LA 1 V) ol i 5o Z,;,Sl U e bty [16] 00 el a3
AW\M J,..J\%u.u;\\y\dbuwdgu,\,)@s\,,w 17] 8l S 3l
SLAN1y © G W1 L3R oo 31 LIV 30l 281 LAY 8] i)
JB O V1 olid) 3 S5 2 51 s 18 o V1 B gl e [10] )
L5108 O s 2y 00" S e ol ol 45)& 20] 431151 L
Mmuadu Lojfwd\};\}fww.u_sﬁ &w [21] o,d\d,a\
V)CJJ\)AM\QYMLY\rxd)gwﬂ(}”;)\f”dﬁ“ 22] G 2L oo dlm\;\
a2y O ) I8 ey oy 82 2 B0 LAY © L0 o0AY1 o Y,
%‘WQK\J\JJJu*;Qﬁd\QMM\W[ ;ggﬂyw{\;\u@\@
Sl s s e * Uaf I [3] 5 2 &\w;\,g N B 2wy oL
* Sy A S5 Jlew 4] U1 0,5 01 im0 201 367130 26 sy 20 s
38 e (o et 5] \,h,u,\dbouy\ya,;@)smwwwﬂo\sﬂy
sl [6 bb-w‘d\’u" V‘ﬁwﬂu’wJﬂ‘WdMLﬂ‘w@)uL&‘
7] dg\@v\\,gﬂ)\du@@wg;&;m\L};\d}zﬁg\suyu@\,*&;;\&;

13 é)m“}l\] .%L;iu\(\ ()L/A\H] Alif of elongation is written in between unconnected
above. 701 15 SlLahel] LN 19 ol ol 2 ) o2 B3y
CETRP [ VTR o e VP L VP ST PR RPN PP
ggatm\]ggal:u\ éii‘] &\;:\.l\

5 J\"] esi. My guess is: asi, i.e. like this, this way; it would thus read, “it can only be this way”.

a Q.5514.
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Skt sl dlﬁf&\bé’jsf%@f\% 6;@\@3@%55*%;@
T 2y e S M o 2Ve o ) @ 0l (s BEED amy 0l 2011 [8]
a3l e 0 Gl oty e d Sl e e [o] g2t al)
%ylﬂ%ﬁ@iﬁh}g\;gmﬁytj;ﬁ\[m]éﬁ\);.;)\a@@2;.’9
:Ma-ﬂ_, Sl oo 2l s 50T e ] S @GR 1D J6 O
B 7Y il 62 ) [12] o Lo s (25 B 355000 G
T,V dn e ey [13] b 01y * ) Wl © o) 21, © e Gl K
© S [14] oo skl A8 s b S 4 ¢ 41151 8 % OB 5K, 3
[15] 1 21 1y * a1 g B 5lnly o168 3 43 s T 5 oo sl e
J;J\G\;Qafm;,w@ud%&u)uuf,@mwwfd;\@;
)uuy\up @iﬁu.\?um\g}\@%@}\ %,,Laexf, [16] &) Lo pe
Cos 4 ikt 6 01 T Wl 1S 11 38 7] Lo il e e o A o0 G,
GG A1 5 5 ) D1 8] il 1 s gt O 15 o1 e
oy b\l Binin s [19] pdes ot 5 5 sl (3 iy LH A 1, L2 e
31y} JB [20] 3500 Ay A 3 G Cf)\ Y 4 sl cj)‘ e a3 C,is\
g\xi;y[21 Lr;\;\L,Ce,t;i\fr‘}w,éﬁ@a}tﬁ;@@yﬁ;&}\

g 5w

[22]CJ)J,LLJLQM\.@LLQKo\jmjfﬁ\o,mo,\:l,,\:.b&db LrJ\w

. c.l CL““ c‘]é“ 8 el CL““ C; CLM 9 ulb.l..J\]ub.L.J\ s A
C““J CL‘*“ u tu,\s\] CL‘*“ o,\s}u]oﬂ,ﬂ 13 4] (5Lm 16 L;Lu A[fofelongatlon
comes out of fam and is connected to it, preceding it. 18 45 fwj\ i ,».J\ 20 He s S|
Elsewhere in the text alternatively written with gaf. % f] 4 J. 21 %y ,,.{J\] Elsewhere in

the text alternatively written with gaf.

] Ear v

ob -
7 UL ] resbete, respete, i.e. respect. <o gk ] suluty, suelto, ie. free. 11 (7@l el cafion, el
2

~ 7 . AR ~ .
canon, i.e. the cannon. du] carfiones, i.e. cannons.
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e T G e 0 s 05 i b (3 kler 2 ) s s iS00
QM\S\z,;ﬁj\wL;\jﬁwj\Jtsa;j,iﬁu;»;c;slﬁgtléésﬁuu\}\[23]
1515 LI3YI A2adh wdwu ujﬁowa\uK L3 e F113) [24]
[26] O Lixik Kwﬁ\&é\;\w\”wpﬁ\w\ R LeL.; N1 06 [25]
[27]4,&,!\Spwwéﬁdﬂ\W\;\ﬂfLﬁj@og\5\&@\0?&5&2}
| i1 30 e U J6 © (T2 o) ™ * U il 01 67 65 il
Jta © ) Los ban e Uiy U G 11505 © 10 U3 2 V5l ol 13
;&J,;¢jﬁj¢;@vﬁ}fa)ﬁaw§;f:jﬁwé,?ﬁw\;j\ (2] oF i3
o}ﬁsﬂ\cjj\o\;ﬂsu@@;wV\,C\,)Y\@,wU\L; .\,\,chw;v
Gﬂéﬁ‘@)g}i wbsr&kj\&b’wu\[ ]Aﬁbvaou\wdd?
dﬁwc&br‘éuﬂﬂréﬂ‘ C})‘wﬁwﬁ‘(ﬂ‘wﬁww‘umd
a3 s> [6 L;;mé)\u:;@)\umd\wduﬁ@;u_w\é@)\e)uwjﬁ,,wrm
e S _,,,.Jvu,agj;ﬁ},;un&wu\,@.\,b@ £ Bl
yv\af,;;wdwssmw\y@wuwkmwyo;;[]
LAV} O afly i) 31 115 1811 e 01 3 8] <K 1L 1)

or 2
22 dog J«'Q\] Elsewhere in the text alternatively written with gaf.

22 u:mji] firmas, to be read as ormas, i.e. form (in the sense of mould). d\;] resah, (Cat.)

reixa, (Cast.) reja, i.e. grid. 23 CE: que aguda, jqué aguda!, i.e. what sharp! 24

S
esgastar, i.e. to be consumed. 25 C,..".'wi ‘] esgasta, i.e. is consumed. L::Za.;:\ ‘] que esgaste,
ie. that is consumed. 26 W\ ] esgastalo, i.e. 1t is consumed. 2 (ys! )J\ See Bedouin.
5 uwc J‘] los arginos, los rugidos, i.e. the roar. ~ 6 (5 J] cafion primo, cafién primo (Cat. pnm)
cafidn delgado, i.e. light- callbre cannon. e, J] prima, (Cat.) prim, i.e. thin, light calibre. u«.aJ\ 4]
cafidn, i.e. cannon. 7 e J] cafién primo, (Cat.) prim, cafién delgado, i.e. light-calibre canon.

cboos

JL }J.“J los cafiones, i.e. the cannons.

a Cf.John16:28.
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r‘” NI pﬁ\, 1 o [0] o C,,y\ o LA A1 IR o
J:«@:ruz o [10] 06 01 ok 2Ll s G ol JB {0l
Wy ] 0 O ol 36 D15 o ol JU, 21y D) pi\fb
5g§§\w\;@C;Wuw5Lw\dmM\WJ%Lu,,d\.,,@,

Lsn,u\jy,uuka,L;L,J;L;,m,u\vusdu ngugdwm, [12] Gl

A

Lru,amwf@a,\d,\dwvu;\[m]duucwdguwbumdg;;
Sy GV NS S g0 t s [15] s s SLEN = ot 53 L2
5Y SR 16] 013 3 VI 45 Gl (3 ) Sy o631 3 Y 5 ) 2t
LU LaV 0,01 3, =5y, *)\3\ 3 s ) 31 3 Jlew * (L ol 5511
L2Vl © i Gl e 3Y ) 1,200, @\,,U\ a3, W..e & o0 Las [17]

s 3Y o e 0 2 13) C,,yb,un, el 3y PO Jl 1 18] 2,001
et &3, JJLJ@})QJLJ@ NI Jbucua\dgu\ 19] JB = 1 L2
UK ub e il O Al Sl e G [20] £ 06 L;,;;; i
@g}\,m@@)wv}\u (2] &)y © 25, 2 I ey
b, & (,.-.U\ db 2 [22] 4 W JJL;% Yy JL(’JLJ“’" @Al iVl O

by p I3 23 ﬁg‘};\oK\suﬁ,L&Js)\}\%)M\s)\f
31l I [24] Sl e 15381 o ) oS s el 3 3L (S Ll
© At g [25] Gl LT * e B e L L ol L 2l i
1 Jocia] The reading of this word is difficult. 14 ~] sl< 21 41] There is a word repetition

Hde

here and the next line also begins with: 4!

P [ o d s s
14 C)L}b)\] humour (moisture). 19 (g ,42] choleric. ¢l aall] bile. 25 < &] suloty,

suelto, i.e. free.

a Cf. Eccles. 12:7; also, Gen. 319.
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[26] ans, 1) © AV ) o § Bl B B s Sl Lot U,
;ég;l;iiﬂé\,@fw;\ﬂiwfgﬁ%;\iﬁéﬂ;jgé\,Guj}\go,;,u&)\
55,00 AL G T ST hnot o @IQ\JK;V\@%M&»JW] o
Ja s i, Ll \;Z\UJT@uf&w’j@&?@%ébgwmwuouﬂt
de\M\@ubjL,\l\@w\b J,\,L?Juaw\j LU, [2 @\,;u\juu\,
;w\ﬁw\dwuﬁ,\ Wﬁé.&ﬁ‘}(»\)@jﬁdp,\,w\
N G 4] WW B L‘%L 2B e ead) d«Lw‘ NI JPn ;&W
4e€ Ll G sLEVI oo Jam s O L5y p0me ¥ 23V G2 UL o L
s B5,5Y3 G J;;\L.,,,Wga\\,j.@;&m@% 1 S630 g
uséfd\ro)cww@\dubwu\u,w 13 @08 Jah o Sl
;sﬁ\u,vg& Bl G )2 031 0y ) O [7] 132 31 Dbl

3% 2

Mwm&,mwu\ 112 a1 O S [8] O 146 \\ﬂfw,y\,m It

C.u).uj,uuwwua)‘w L;c\\,&bh.\\\uﬁdwceo\w;du L.uuK
VALV Ll [10] JB ey oo T 1 65355 G G s O3 el

e//e; Sow oS o

Mulﬂj 11 LJQJMYJ&‘&@‘}J&LAJ\WQ\JA\JLG‘}OQM&M‘
[12 @*‘JLU‘U‘@"?\)}\’&)‘Q‘L"‘.‘(‘L& JU\@J}&J\\.@{)A_Yr}U\JLﬂ\

®

3

\

‘lE\\

25 EW] 4 26 2\._.:)\] 4._&3\ 3 2, Y!] Here, there is damage to the paper that affects parts
of theword. 4 3;&;1‘ Fyvesy ] fa-hlya is quite blurred. 6 O }«LA\] This word and also
the last word in this line are quite biurred 7 d\] The last five words are quite blurred. 8 L},a]
Alif of elongation comes out of /am and is connected to it, preceding it. 9 JB] The last sixt
words in this line are quite blurred. 10 u’/:] The word is quite blurred. uﬁ;] Here, there is
damage to the paper that affects parts of the word. n @:JL] The last four words in this and

the next line are quite blurred.

3 e o s o srog

1 &b ] berfeto, perfecto, i.e. perfect. 9 & ,] Yrusalam, Jerusalén, see Jerusalem. 11 sl ;1]

atrament, altrament (Cat.), otramente Cast., i.e. otherwise.
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Ly 2 Vg8 oy 37T el 1 0 B G o 5 2 21 o) st 1571400

C;\;\d.wu,umygowd;;;;gbwb,@fwu;(q[ 3]
Lc),W’;ZmeWsmﬁ}gr}&v,w\dmyrmwgwb [14] e

2o & 2 w

¢jﬁg\dw\;w\u,w\.uw,@\,\,amjﬁ%ﬁwajﬁ ...... [15]rr-j;/§
@u;\ L;;\mf&\mwwym\%uw\\,\dbg . [16]
o] dpu:u)g,_.\;,n \,,\JL; a3 W,*%j\:;{mm .\@”,‘{\o,..s..d\ [17]
;1 Y ?53@‘ Oyeii ¥ («r'w\? oLy 3;:;3‘ - o1, 3 7*3-3(5}-‘ o Oy Ol [18]
“ 415l 5 pke , 1063 Iyl ] 5y 5 o) Wj@,\éu sy ly o\l 0]
sl A1 6 1 g 0gsle LBF GE Gl Oty LD (s [20]
o oW oy 3 (3 3 O 0L (3 ol 3haddly Gl a5 555 [21] il ¥
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14 LS“”] There is a small, vertical repair on the right side and there is a darker strip that it makes
the reading of the first words in this line up to line 30 difficult. 21 %] Alif of elongation

comes out of [@m and is connected to it, precedingit. JsV] JsY 26 o]0

S o

Lo o
16 ] tanto, i.e.so much. 19 4l%b13] defendello, defenderlo, i.e. to defend it. 20 45V] que
o o °o ~ o,
non es, que no es, i.e. that thereisno. 28 (! ] en-lures, en lures, i.e. in their. U s3]

condigiones, condiciones, i.e. conditions.

f. 60
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3 OLudI] Here, there is damage to the paper that affects parts of the word. 6 (3] Here, there is
5 og 5 e a."

damage to the paper that affects parts of the word. 7 JsY¥1] Y ¢ s>!] This word and

o Sorr

the first three words in this line are quite blurred. 10 _ s.lla] Paper damaged, affecting parts
2 P e

of theword. 11 34> s¢] Paper damaged, affecting parts of the word. 12 OLJ}H] OJ‘Y\

o Sorr

o~ 2 0te S -
3 AU s k2213] de las condigiones, de las condiciones, i.e. (of) the conditions. 10 _p slla]

Batalyts, see Ibn as-Sid al-Batalyawsl (444 H-1052 CE/521 H-1127 CE).

a Cf.John14:8.
b Cf. Ex. 3318.

¢ Cf. Ex. 33:20.
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14 ;L\.'L;] Paper damaged, affecting parts of the last words on this and the following lines up to
17. 16 &YY] This word is quite blurred. 21 L)J"-] Words quite blurred. E,US 9] Word quite
blurred. 22 (w L;v ] Word repetition 23 w2 ’; ] Here, there is damage to the paper that affects
parts of the word. 24 :'“l;] Word quite blurred. 25 ::\/3‘\/\] Word quite blurred. 26 @]
Alif of elongation comes out of lam and is connected to it, preceding it. 27 4> 9] Word quite
blurred. L:,J] Word quite blurred. 28 dl;] The paper has been cut at this spot because of
binding. Some nin or lam in this line are somewhat cut. 1 2.5 ] This word and the first word

of the next line are quite blurred.

f. 617
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2 V"r«Jl,.] This word is quite blurred. 3 K] Here, there is damage to the paper that affects parts
of the word. 8 (1lx5] Alif of elongation comes out of [am and is connected to it, preceding it.
1 61”'] LSI’“ j 13 u«(,j\] This folio has been repaired on the right side, small and vertical, and
the;e isa ;1arker strip that it makes the reading of the first words in this line up to line 27 difficult.

14 oJa] Here, there is damage in the paper and affects parts of the word.

2o o oo@

3 X & 4] por garando, (Cast.) por grande, i.e. (take) for big. 15 uﬂ] es, ie.is.
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17 d/c] Here, there is damage to the paper that affects parts of the word. 19 o\.,'a.;u.b] AiL'a.;rL
20 La;j] ;.La,j 22 ] Here, there is damage to the paper that affects parts of the word.

27 o) ; ] t@> marbuta is cut in half. 1 J»] The first word in this line and in the next lines up

to 5 are quite blurred. 2 L;é’] Blurred word. 5 Lé‘j';;j‘] %\J;;U ol

oot o
21 .jw*v\i] Esturyas, see Asturias.

f. 617
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8 ..] This folio has been repaired on the right side, small and vertical, and there is a darker strip
that it makes the reading of the words on this spot difficult. ::.:e"fa] 4.;:&’6 10 (¢ 7] This
word cut in half. 14 L: J.;.E] This word is quite blurred. \;L;:] Here, there is damage to the
paper that affects parts of the words, blurring or cutting them. The same phenomenon occurs at
the end of lines15-18 and 20. 16 45;- -3 y] This word is cut in half, so are the first words in lines 16—

18, 20-22 and 24-26. 18 %lews’] This word is cut in half and hamza with alif of support is

missing. 22 _»3] This word is cut in half.

12 :L:lj\] Isbilyah, i.e. Sevilla.
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- P P
3 ...6] Thisword is quite blurred. 4 (yi] Thiswordiscutinhalf. 8 Oy £] 09,85 Llsy] Alif
EIPIEE PN .
of elongation comes out of [am and is connected to it, precedingit. 10 65Y]esV,sl 1 2l2]
These words and the first three words in the next line are quite blurred. 13 <.|] This word is

cut in half.

14 wﬁl‘l\] See Iblis.

f. 62r
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21 C)L}]Thisword iscutinhalf. 7 ;,:"&J\] ;');gJ\ 13 RU::’J\] :".\);”

o Sor P
1 C< 4] partot, (Cat.) per tot, (Cast.) por todo, i.e. throughout (everywhere). 2 3,5U] tenprado,
oS ol

(Cast.) templado, i.e. tempered, with the meaning of moderate. 8 )% ] bi-latin particular;
o3 & g
en latin “particular’, i.e. in Latin, “particular”. g O s> ] bi-latayn al-rradicion, en latin “la

redencién’, i.e. in Latin, “redemption”.
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APPENDIX 1

Contents of The Book of Disputation

31¥—35"  Introduction!

35™—35" Chapter about Adam, when he sinned in Paradise, he and his wife
Hawa

35" Chapter about the claims of the Christians, namely: that Yasi‘ was
king on the throne of his father, Dawtd, and that his Kingdom will
have no end

35'—36" Chapter about Peter, he was Sama‘tn, and Paul, he was Sawal, the
Apostle of Yasu, the Nasirl

36" Chapter on Paul?

37'—37"  Chapter in which the Christians tell Muslims that in the book of God,
noble, temporal, physical wealth is promised in Paradise

37" Chapter on how God will gather all the creatures on the Day of Resur-
rection and of what kind of flesh they will be created because people
in Paradise are eternal

38" Chapter about wine

38" Chapter about eating pork by the Christians

38—38"  Chapter about the Day of Resurrection

38v—39* Chapter about the many stories about Adam, peace upon him, about
the vision of As‘iya’, the sayings by Dawud in the Zabur, the book of
the Torah and the book of the Gospel

39™—39" Chapter on what Abu I-Walid ibn Rusd said: the one who sleeps is
like one who is dead, he does not recover his senses until he awakens
from his sleep

1 Here, I only provide the chapters (bab) explicitly referred to as such by the author. This does
not mean that the babs reflect all the contents in this polemic. The ‘Introduction’, for example,
is confined to f. 31%, after which the author discusses various Christian arguments and refutes
them. On f. 46V, between the treatises (magalat) by Aristotle and Ibn Rusd, we find a verse
(bayt) by ‘Ali b. Abi Talib. Many parts are also introduced as questions (masala) and also as
stories (hikaya) on ff. 617—627 which deal with pious subjects but in which we also find epis-
odes about the wars during the Muslim conquest of the Iberian territory. Among the facts we
are told is what happened to a Christian slave from Esturyas (Asturias) when he was taken
prisoner by al-Mansar (f. 61).

2 Here there is an interruption in the abwab but the polemic about Paul and baptism continues.

© MONICA COLOMINAS APARICIO, 2024 | DOI:10.1163/9789004695627_009
This is an open access chapter distributed under the terms of the cc BY-NC 4.0 license.
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39"—40"

40740V
40¥

407

40V—41"
417

41V—42"
42'—42Y
42¥-43"
43 —44"
44"-47"

47"-47"
48Y

48"—49"
49"-51"

51"—53"

53"

53"—54"

54'-56"

APPENDIX 1

Chapter on what Abt 1-Walid ibn Rusd said in the Logic: that the
ignorant among the ‘ulama@ among the Muslims do not know the
explanation (tafsir) of the words which are the text (nass) of the
book of God, the Noble, and this is because they do not acknowledge
that the books of logic are similar to God’s essence (ka-nafs Allah)
Chapter about the Christians, who claim that Dios has a son
Chapter explaining that every man has three ways of assenting to
something

Chapter on the purity of the Jews

Chapter about Predestination

Chapter about the Day of Resurrection

Chapter about Predestination

Chapter on the interpretation of the Prophet (¢afsir an-nabr)
Chapter about Paradise in which Adam and his wife, Hawa, lived
Chapter about the controversy (tanaza‘a) with Christians and Jews
who claim that the tribulations and serious harm which are visited
upon men were determined prior to the sins committed on Earth
Chapter on the treatises (magalat) of Aristotle and Abu 1-Walid b.
Rusd

Chapter on the treatises (magalat) of Abii]-Walid b. Rusd, called the
“comentador” (commentator) in Logic by the Christians

Chapter on the stories about the Prophet (upon him be peace)
Chapter about the marriage of Hagar to Ibrahim, upon him the peace
Chapter about the phrase “we have made human beings in Our like-
ness” and the explanation (tafsir) of “in Our likeness”

Chapter about the question of the baptism (tagtis)3 of Christians
Chapter concerning the divine decree and determination (al-gadar
wa-l-qada’)

Chapter on Abu -Walid b. Rusd’s assertion that common people
should not attempt “to understand and know how things occur [...]
because people are not rationalists”

Chapter about the Christian claim that ‘Isa b. Maryam was God and
human

Chapter about the claim of the Christians that their Sacred Law
(Sarta) is the faith* derived from Paul and other saints®

3 Read tagtis.
4 fe (Aljamiado).
5 santos (Aljamiado).
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56607 Chapter on the treatises (magalat) of Aristutalis (Aristotle), the

Philosopher
60" Chapter about the Prophet, upon him the peace
60'—60Y Chapter about the Qur’an
60" Chapter on the Résumée of Grammar (Kitab al-Gumal)®
62" Chapter on the proverbs (al-amtal)
62" Chapter on the polemic (mugadala) about the saria

6 By Abu I-Qasim ‘Abd al-Rahman b. Ishaq az-Zaggagi, in ONB Ms AF 58 referred to as an-
Nahw1 (ca. 245—256 H/860—-870 CE-337—-340H/948—950 CE). EI? s.v. “az-Zajjaji” (Versteegh).
There might be a break in the text between ff. 60 and 617. As noted above, on ff. 617-62" we
find some stories (hikaya).



APPENDIX 2

Source Overview

Agustin!

source not mentioned 3275, 535, 54"

Agustin (Epistle) 50V, 54%

Aristotle

Falsafat at-Tabi‘a 31%, 34%, 38", 46Y, 567, 57%, 59%, 59"
al-Falsafa 427, 43°

Kitab Atar al-‘Ulwiya 43"

al-Mantiq 40"2 457, 567

Kitab al-Mantiq 45"

Falsafat al-Madaniyya 59"
al-Madaniyya 467

al-Batalyawsi®

Source not mentioned 60"

Galen

Kitab at-Talhis 48°

al-Gazzali

source not mentioned 48", 50V, 57V, 61°

Kitab Tahafut al-Falasifa* 53"

Ibn Abi Talib
Bayt 45, 46Y, 61¢

1 Here, Thave omitted the references from which the identity of the person can be only inferred,
such as those to “sultan Awsab” (Eusebius of Caesarea) on f. 44" or to “al-mantiqi Bitr” (per-
haps Peter of Spain, 13th c.) on f. 54v.

The author does not mention Aristotle here.

3 Andalusi grammarian and philosopher born in Badajoz (Batalyaws, 1052-1127). EI? s.v. “al-
Batalyaws1” (Lévi-Provengal).

4 In the manuscript rendered as: Tahatuf al-Falasifa.

© MONICA COLOMINAS APARICIO, 2024 | DOI:10.1163/9789004695627_010
This is an open access chapter distributed under the terms of the cc BY-NC 4.0 license.
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Ibn Rusd

al-Mantiq 39", 427, 44%, 45%, 467, 53", 56", 59"
Kitab al-Mantiq 45"

Kitab ad-Daruara 47"

Kitab Tahafut al-Tahafut® 53v

Sahih al-Buhari (?)

source not mentioned 34"

Seneca
Source not mentioned 57"

as-Sigistan1®
Source not mentioned 48

az-Zaggagi
Kitab al-Gumal? 44", 60V

5 In the manuscript rendered by metathesis as: Tahatuf al-Tahatuf.

6 We are here most probably dealing with the ninth-century traditionist and hadit compiler
Abua Dawd as-Sigistani (202 H/817 CE—275H/888 CE). For the arguments for such identifica-
tion, see Colominas Aparicio, The Religious Polemics, p. 160 note 24.

7 Not mentioning the author on f. 44, just “bab al-‘ataf” from Kitab al-Gumal and referring
on f. 60" to “al-magala-l-awwal” and “al-magqala-t-taniyya min Kitab al-Gumal” by az-Zaggagi.
A translation by Kees Versteegh of Kitab al-Gumal fi an-Nahw [Explanation of Linguistic

Vv v Vv =y

Causes] by az-Zaggagi is found in az-Zaggagi, ‘Abd al-Rahman b. Ishaq; Versteegh, Kees (trans.

and intr.). The explanation of linguistic causes: Az-Zaggagi’s theory of grammar. Amsterdam;
Philadelphia: J. Benjamins, 1995.
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Qur’an Verses

Verses follow the text in ONB MS AF 48.
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f. a1 Q.17:43 \J'\Zf lole
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QUR’AN VERSES

f. 42V

f 43"

f. 44

f.44v

f. 45"

Q. 2:36

Q. 2:61

Q. 2:30

Q. 3133

Q. 57:21

Q. 7:40

Q. 25:48

Q. 73:9

Q. 41:9

Q.41:11

Q. 36:80
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Q. 20:50

Q. 2:29
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f. 487

f. 49¥

f. 507

f. 507

f. 51

f. 52r

f.53"

f. 58v

f. 62v

Q. 36:36

Q. 37:22

Q. 2:30

Q. 32:7

Q. 32:9

Q. 7185

Q. 4914

Q. 61:6

Q.16:33

Q. 21:23

Q. 5514

Q.7:158
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APPENDIX 4

Bible Verses

Verses follow the text in ONB MS AF 48.
f. a1 Cf. Gen. 27 8 5] dodd

Cf. Luke 1:26— 38

} rd n)a or soss s

Swsd oo o o o o 0k oro 3

Cf. Ex. 4:22-23 b MaleNnglololoe d 8

Cf. Deut. 6:4, Mark 12:29 3»\; é,\;‘gl ol j\;,.,»\;l; é«

o 2~ - -

f.31 Cf. Matt. 27:46 bl LAY AY)
)))0/ o

Cf. Luke 22:42 U ONY uvKH It Lc)) oK o)

f. 32v Cf. John 14:8-11
;@\L’;,Z}}vj’;wwwu)\ wauu@u&,ui\
Léptfu;wa;)uﬂ @\ r)&)\jg\(\%;b\,‘:;

Cf. John 17:21 Fg iy 3 ﬁ
Cf. Matt. 16:15-17 & /:)Sj dands u"““ CJ“‘A o\

Cf. Luke 20:33—36

u,;uo;u YJQAY&L\L;CJJULEWM}\G)&O)QJ\
cUJ\ J‘yj\d};-w‘ d}"‘"‘{ﬁ &.Ll\ JLAK

Cf. Ex. 6:10-11 gﬁ & ol of :’f’)“) S
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f. 34"

f. 357

APPENDIX 4
g w o - s 2 4 F
Cf. Luke 1:31 § ol drad a5y 130 L 0555 padl oo

Indirect reference to Isa. 7:14 followed by Matt. 1:23

d\,,nrw;v&,b.\c

Cf. Gen. 1:26 OEA Jc C\.:A\ é,,a:
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Cf. Gen. 1:26—28
Okt ly ol pdll By 20V 2l slasdl b ety Jo e 0S5
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e, a2 R

-

Cf. Matt. 22:32 LoV i oY1y 31 Y1y gl oW1

Cf. Matt. 26:39; Mark 14:36; Luke 22:42
5 ) Ol s (65 067 O 505 4 oY)

Cf. Gen. 4115 JL:T ey :};15 Cre UJE r;\ :f.\ o oy

Cf. Gen. 3:16—19
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f. 35

f. g6r

f. 36v

Cf. Gen. 219 fh\}}\}sﬁ@s.\,\)\gﬁég@m@\@

JESHP PPN
Cf. Gen. 3:24 oS0 o e 35y 2 5,405t O

Cf. Deut. 2416 (a similar idea is conveyed in Ezek. 18:20)

SV OV, OV oY) s Y

Cf. Gen. 2:8, 15 and Gen. 3:19
or oo d 0 - - - e N
S22 e SO b s Wownd 031 s Suly o )Vl i &0 1 5
° 24
e Gmy 200

Cf. Luke 23:3 L}Jﬂlu\.lal; ) ;.;j < ol

I couldn’t find this verse but it is interesting to compare it with
what is said in Matt. 27:42

iy 3 omnd Tl ol J1 06 0

Cf. Matthew 5:17 &f&:&jéﬁ\if&éﬁ&\@‘jd‘

Cf. Matt. 16:19
G Dsine 055 02V G il ol 2oy 3 0555l sl sl
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Cf. Matt. 26:29
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f. 38"

f. 38"

f. 407

f. 40V
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Cf. Matt. 22:25-30 (paraphrase)
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Cf. Luke 11315
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Cf. Lev. 10:8—11 (where Aaron is addressed)
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Cf. Matt. 517 LYV g S o b i) ) )
Cf. Deut. 24216 (a similar idea is conveyed in Ezek. 18:20)
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Cf. Gen 3:8—24
P
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f. 417

f. 41v

f. 421

Cf. 1Kings 11:6—9 (paraphrase)
P Y Lo od ¢ .. o, o 2 oL
ﬁdld-@JOMd\oﬂg%&j@WgS\

Cf. 1Kings 111113 (paraphrase)

w}/

b\}by\wdﬁy&.ﬁﬂpgby

Paraphrase of Book of Kings (1Kings 12:6-14; 12:28, 1Kings 2:5—
6) and Book of Samuel (2 Sam. 16:15—22, 2 Sam. 18, particularly
verses 9 and 14-16)

Paraphrase of Book of Samuel (2 Sam. 18, particularly verse 33,
2Sam. 19, particularly verse g)

The beginning is reminiscent of God’s words after the flood (Gen.
g:11 and 9:15),  have not been able to find this verse which perhaps
belongs to the rabbinic tradition
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f. 42V

f. 43"

f. 44

APPENDIX 4
Cf. Gen. 49:10
A 3L g on o2 ﬁ,\:sb 15 e 0 8 ooty W35 J

Cf. Pslm. g94:3 (it is, however, unclear to which Psalm the author is

referring to) :'J?J;” J’Lb CL@" :?) L; é" J!
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Cf. Matt. 26:27, 29
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Cf. Gen. 20:1-12
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f. 52v

f.53"

f. 54"

f. 56"

f.57"

APPENDIX 4

Cf. Gen 1513
(this and the following are paraphrase)
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f.59v Cf. John 16:28
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Cf. Ecclesiastes 12:7; also, Gen. 319
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APPENDIX 5

Words in Aljamiado

a(prep)  f.337 38"

abese (hubiese; haber, verb)  f. 38, 54%;
abeyes f. 31%; abra f. 37%; an f. 36%;
aura f. 35%; auri f. 527; aya f. 52v;
afeyes f. 36v

abitos (habitos) f. 55"

acayecimiyentos f. 51v

accidentes f. 547

acorrer (most likely to be read as socor-

rer) f.31v

aguda f. 597

albidriyyu (albedrio) f. 40Y; albidrio,
bidriyyo, bdriyo, bidriyuh, alpid-
rio/alpadrio, alpardriyo/albardrio
f. 52r

alcamistas (alquimistas) f. 50*

ametales, f. 327, 547, 54" (see also,

metales)

f. 56"

antemo (extremo)

animales
f. g1, f. 477
aquello f. 527
arginos (rugidos) f. 59"
f. 407

f. 54"

arma
armado
asi f gor

f 55"

f. 31V (see also,

atemarsi (exterminarse)
atemo (extremo)
etemo)

atrament (altrament Cat.; otramente

Cast.) f. 60"
atramenti (altrament) f. 60"
bafus (vahos) f. 43"
bapah (Papa) f. 367, 36",

54" (see also, papah)

barg (embarga) f. 39"
f. 56"
beredicatorin (predicados) f. 56*
f. 54*%; bistolhi
f. 50V (see also, pistola)

bibiryah (Biblia) f. 31"

bibriyah f. 357
busti (busto) f. 48*

beredicato (predicado)

bistolihi (su epistola)

cabalgato  f. 56*
cabe f. 325, 337, 537, 53Y,
547
f. g2v
f. 327, 33"
cabica f.48"

caber
cabese

cada f. 53"
caledades (cualidades) f. 53"
cafion f.59% 59
f. 597, 597
f.37v
f. 367
cardenales f. 54"
f. 50V
f. 46V

cafiones
cafios
capitol

catolica
cbre (cubre)
ecar £ 39"
cerecimenti (crecimiento) f. 46¢
carrajas (cerrajas): common SOw-
thistle family of the dandelion,
f. 48v
gertus, cirtus (ciertos)
¢idrih (sidra) f. 38*
cofesar (confesar)

f. 48"

f. 367
cofesarvos (confesarvos)
f 43"
comendador f. 47"

f. 36v
come
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WORDS IN ALJAMIADO

comun f 44v

congebida f. 58*

conclusiyon (conclusién) f. 55"; con-
clasion f. 55V

condemnagiyon (condenacién) f. 35"

condiciones f. 60", 607

contienen f. 547

corporal f 47"

correr f.5qv

corribgiyocadas (corrompidas) f. 55v

corrupgion (corrupcién) f. 407

creador f. 33"

creyentes f. 40V

creyer f. 517 527

cristo f. 50v

cual f. 36, 38", 54%, 54"

cuanto f. 46, 53"

cubralo (ctibralo) f. 46Y

culpa  f. 36%, 36", 39", 54

da f 38", 42", 43", 47"

dado f.36v

de f 317, 32" 37 38", 39", 39", 45", 53",
54", 56%, 60, 60¥

debe f. 52r

deben f. 48, 507, 517

decimo f 42v

deidat f. 31Y, 327, 37"

defendello (defenderlo) f. 6or

dios f. 34", 35Y 36, 36", 37", 38",
39" 407, 53% 53", 54", 54", 55",
55", 58%, 60", 62"; dias (Dios)
f.39"

diyuses (dioses) f. 31

do f. 38,52" 53", 55

Dragon f. 48°

e f.36Y,55"
el £ 337 357 36% 387, 41%, 42, 47", 48",
52%, 59"

247

enbarga (embarga) f. 337, 397, 58"
Inbarga f. 39"

enbargue (embargue) f. 32*

enbargase (embargase) f. 327, 33"

en f.33% 47", 50", 51, 527, 52V, 56%, 58",
607

encabalcatu f. 567

enfenitoh (infinito) f. 54"

engafiador f. 53"

engendrase f. 33"

ensenciah (esencia) f. 325, 33, 537,
54%; ensensiah f. 53%; ensensiyyah,
ensensiyah f. 53"

ensencias, ensensiyes (esencias) f. 547

entender f. 517

entingiyun (intencion) f. 40*

entrego f 47"

ereje (hereje) f. 457

erresbete  f. 567

es f 3132 33", 37" 38, 48", 527, 547,
557, 56, 59%, 607, 617

esbecia (especie), espezia f. 357

escomete f. 46"

esgastar (gastarse) f. 59" esgasta
f. 59%; esgaste f. 59%; esgastalo
f. 59"

esleimiento f. 38"

estar . 43", 49": estades f. 50; estan
f. 39"

esterminar (exterminar) f. 57": ester-
mina f. 57Y, estermine f. 57¥

estoria (historia) f. 32"

etemo (extremo) f 34% etemun f. 40"
(see also, antemo)

fe f.50Y,54"

fin f 337 fin35"
formas f. 59"
fue f.58°

fuese f. 40", 527
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garando (grande) f. 617
garciah (gracia) f. 31
gerenaciyuc (generacién) f. 347
gloria f 37"

glosa f. 327 33" 35"
gobernagion f. 56*

guno (uno) f 53"

i f 327,397 48", 58"

la  f 317,31, 327, 357, 37", 38Y, 47", 50%
52%, 53% 53", 54", 55

las f.60v

latin (latin)  f. 52r, 62V; latayn f. 627

le f 42Y 43" 475 52"

lo f. 38,517 52"

los  f.36Y, 37" 46Y, 51", 54", 55", 55",
59"

lugar f 397

lures f. 60r

maguer f. 44%; maguera f. 387, 52, 53",

58" 59"
mas f 54°
me f. 36"

menos f. 50"

merege f 52V

mesmedat (semejanza) f. 53"
meta f. 55"

metales f. 457 (see also, ametales)
murido f. 38"

nececario (necesario) f. 47*

nengunah (ninguna) f. 367, 49",
53"; nengunoh (ninguno) f. 52,
54"

ni f 52":nef 39%nenf. 33"

no f. 325 547 non f. 37% 39", 40Y, 457,
52", 53", 56", 57", 58", 60"

APPENDIX 5

o f.56v
ostia f. 36"
oy (hoy) f. 38"

papah (Pope)  f. 36" 36", 557 ppah f. 36"

papas f. 36v

paraqalit (Paraclete) f. 427 parqalit,
parglit f. g2r

particuler (particular) f. 47v, 567; par-
ticular f. 627

pas f.36v

patriarcas f. 557

perfecto: berfeto, porfeto  f. 6or

perro f. 46Y

pistola (epistola) f. 50v, 54% (see also,
bistolihi)

por f.36Y,37" 38", 39", 53", 56", 617, 627

porbocicyon (preposiciéon)  f. 47*

porosimoh (préjimo) f. 36, 37"

porque f. 37", 54"

potencia f. 52%, 54", 56*

primo (prim, delgado) f. 59v

puede f. 54"

pulmones f. 48"

que  f.32% 33", 33", 36%, 38", 39", 45, 46",
46", 47% 50", 52", 52", 54", 54" 55,
57", 58", 58", 59", 60"

quedo f. 43"

queritbim (querubines) f. 357

racon f. 47*

rradigion (redencién) f. 62Y

razon f.36v

redugen f. 39"
se-r(e)dugen f. 39"

regla f. 48"

resah (reja) f. 597

respete, resbete  f. 597

reticular f. 56"



WORDS IN ALJAMIADO

santos f. 54V

se {397 42" 43", 47", 52", 54", 54", 57",
58

sefioria (most likely to be read as

f. 33"

serdocen (se-r(e)dugen)

sefiorio)

f. 39v (see

also, redugen)

f. 38"

f 457

f 45" 51v

seido (estado) f. 40v, 547

si f.37", 38" 52", 53", 56"

singular f. 47V, 56%; sanguler (singular)
f. 56"

snt (santo)

sesto (este)
seya (sea)
seyer (ser)

f. 55"
socorrer (see acorrer)
f.39"
f. 48"

f. 38"
sueltoh f. 56%: sulutu 59%; suloto 59

f g1V
somos
solloco

sto (esto)
sus f. 60"

tabardoh (tabardo)
tan f. 43%, 56"

f. 35"

f. 62

f. 43Y, 47" 54Y, 60F
tenborales (temporales)

tant
tanto

f.377

tenparado (templado) f. 62Y

terenal (terrenal) f. 35"
f. 38v

tirolahuma

tirase
f. 38"
tiro f. 38", 52"

tuerto f. 52V

ven f. 357

verjenidat (virginidad) f. 54v, 557,
55"

vianda f. 38"

f. 62V

vos f.36v

virtut

vosetrog (vosotros) f. 407

yafesamos (confesamos) f. 55"

zarzaloh (zarza) f. 60v
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