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          A prominent feature by which the qur’anic revelation defines itself is its clarity. This characteristic is exemplified, for instance, at the outset of the Sūrat Yūsuf (Q. 12:1–2), where the text underscores the lucidity of its message: “These are the signs –or verses– (āyāt) of the Clear Book (al-kitāb al-mubīn). Indeed, We have sent it down as an Arabic recitation –or an Arabic Qur’an– (qurʾānan ʿarabiyyan) so that –or: maybe so– (laʿalla) you will understand (taʿqilūn[a]).”1 Despite the Qur’an’s self-ascribed clarity, the endeavor to render its verses in English—and specifically in a clear, plain, and accessible form of English, in keeping with the Qur’an’s own claims2—has encountered notable challenges. These difficulties are evident in the need to offer, at times between dashes, alternate lexical solutions to convey the meanings of specific terms. Words that appear conceptually straightforward and form the semantic core of the Qur’an—such as āyāt and qurʾān—resist being “grasped,” “hobbled” or “encompassed” by the intellect, i.e. “understood.” These, in fact, are the meanings conveyed by the verb ʿaqala, which appears at the close of Q. 12:2 in the form taʿqilūn(a) (“you will understand”)3.
 
          Rather than lending itself to straightforward translation, such terms require comprehensive exegetical engagement if one is to uncover the manifold layers of meaning and semantic richness they encompass. Moreover, the qur’anic text contains rare words or hapax legomena, elusive expressions whose contextual referents remain opaque, and terms whose Arabic root etymology appears incongruent with their surrounding semantic environment, or insufficient to explain it.4
 
          Additional complexity arises from the very nature of the Qur’an as a corpus of orally delivered revelations. This is compounded by the historical processes of its canonization and redaction, and by the orthographic characteristics of the Arabic script. Notably, the script omits short vowels—and sometimes, in earlier stages, long vowels as well, which are typically indicated by consonants functioning as matres lectionis.5 Moreover, certain consonants are distinguished from one another only by diacritical marks, which were absent in the earliest manuscripts. These factors allowed for multiple interpretations of the rasm (lit. “drawing”), the “skeletal” consonantal text, thereby adding further layers of ambiguity and interpretive possibility to the qur’anic text.6
 
          Thus, from the earliest dissemination of the qur’anic message, there emerged a recognized need for a range of interpretive tools to facilitate its comprehensive understanding by recipients. This necessity gave rise to the disciplines collectively known as the qur’anic sciences, with qur’anic exegesis (Ar. tafsīr, pl. tafāsīr) at their core.7
 
          This foundational need also bears relevance in the context of Christian-Muslim relations, particularly regarding the Latin translations of the Qur’an. Here, one must consider the extent to which Christian scholars engaged with these interpretive tools—most notably tafsīr—as they sought to comprehend and articulate their perspectives on Islamic scripture. Such engagement often shaped the nature and depth of their textual interactions with Islam.
 
          While previous scholarship has addressed the question of Christian use of Muslim tafāsīr —most notably in Thomas E. Burman’s seminal article Tafsīr and Translation and his monograph Reading the Qur’an in Latin Christendom, 1140–1560—8 this study seeks to place that inquiry at the center of its investigation. Moreover, it aims to broaden the scope beyond medieval Qur’an translation efforts in Western Europe, examining the varied roles of Muslim exegesis in Christian intellectual encounters with Islam throughout the Mediterranean world and across an expanded chronological framework.
 
          The following section offers an overview of the individual contributions included in this volume. Rather than providing an exhaustive account of each chapter’s content, the aim is to encourage engagement with the individual studies by outlining their central themes and identifying the guiding thread that connects them. The summaries and interpretive observations presented herein reflect the editor’s own reading of each contribution and are offered in the spirit of fostering further inquiry and dialogue. The contributions have been arranged in chronological sequence, thereby allowing readers to trace the historical development and evolution of the issues addressed. As each chapter contains its own detailed bibliography, no further bibliographic references are provided here. The introduction concludes with a set of synthetic reflections, intended to distill the collective insights and interpretive outcomes generated by this collaborative scholarly endeavor.
 
          The survey begins in the medieval Middle East, where the earliest instances of Christian engagement with Muslim Qur’an commentaries can be identified. As David Bertaina outlines in his programmatic chapter, “Qur’an Commentaries in Medieval Christian Arabic Texts,” the study of Christian use of tafsīr in the Middle East is essential for understanding the subsequent development and diffusion of this phenomenon in Europe. Accordingly, Bertaina traces the historical evolution of this dimension of Christian-Muslim interaction, delineating its main stages.
 
          In the earliest phase (2nd–3rd centuries AH / 8th–9th centuries CE), Christian authors primarily employed qur’anic citations as proof texts, largely devoid of contextual analysis or reference to Muslim exegetical traditions.9 By the 3rd / 9th century, however, an intermediate stage emerges, marked by a growing familiarity with Islamic interpretive literature.10 This trajectory culminates in the 5th / 11th century with a mature and nuanced appropriation of tafsīr, which not only enriched Christian understanding of the Qur’an but also began to influence Islamic exegetical approaches themselves.
 
          Bertaina identifies the various functions and motivations underpinning the use of tafsīr throughout these periods, with particular attention to notable figures of the mature phase such as Elias of Nisibis (d. 438 AH / 1046 CE) and Būluṣ ibn Rajāʾ (d. after 403 AH / 1012 CE). In their writings, one observes a detailed and authoritative engagement with Qur’an commentaries, including explicit references to Muslim exegetes by name. Their use of tafsīr is both methodical and dialogical, forming the basis for sophisticated arguments and active intellectual exchange with their contemporary Muslim interlocutors. This attests to the high level of scholarly awareness and intertextual competence exhibited by Middle Eastern Christians in the 5th / 11th century, and to the central role that Islamic exegesis played in shaping their approach to the Qur’an and Islam.
 
          Finally, Bertaina explores how these Christian Arabic works, composed in the East, eventually circulated westward—reaching the Iberian Peninsula, where they were initially read in Arabic and subsequently translated into Latin during the 12th century. These texts played a formative role in mediating Christian-Muslim relations in the Latin West, marking a significant chapter in the transregional transmission of Islamic exegetical knowledge.
 
          It is precisely within this 12th-century Iberian milieu that J. L. Alexis Rivera Luque’s contribution, “Towards the Identification of the Exegetical Material Used by Robert of Ketton in His Latin Translation of the Qur’an (536–37/1142–43),” is situated itself, examining one of the most consequential moments of Christian engagement with the Qur’an: its first full translation into Latin. Building upon the foundational scholarship of Thomas E. Burman—who demonstrated that Robert of Ketton relied on Muslim exegetical sources in his translation of the Qur’an for Peter the Venerable, Abbot of Cluny—Rivera Luque probes further, shifting attention to the specific tafāsīr that may have shaped Robert’s interpretive framework.
 
          In consonance with the broader objectives of this volume, and echoing Bertaina’s approach in the preceding chapter, Rivera Luque foregrounds exegetical literature that has long remained on the periphery of studies focused primarily on the Latin Qur’an. He poses a critical and nuanced question: can we identify the precise tafsīr or tafāsīr that underpinned Robert’s translation choices? Through an integrative inquiry that weaves together historical developments, the evolution of Muslim exegesis, and the migratory trajectories of books and libraries, Rivera Luque succeeds in narrowing the field of potential sources—thus offering a concrete and intellectually compelling account of the textual corpus that may have informed Robert’s translation practice.
 
          The following chapter, authored by Thomas E. Burman—whose pioneering studies laid the groundwork for much of the present volume—turns to the figure of Ramon Martí and his engagement with Islamic exegetical sources, under the title “Ramon Martí and Tafsīr.” Advancing the inquiry from the 12th to the 13th century, Burman’s contribution offers a refined investigation of the continued transmission of Islamic interpretative traditions from the Christian Arabic East—previously examined by Bertaina—to the intellectual milieu of the Latin West. His analysis enables a comparative examination of the qur’anic interpretations articulated by the Catalan Dominican Ramon Martí and those found in the writings of Būluṣ ibn Rajāʾ, one of his key sources.
 
          Burman highlights Martí’s remarkable command of Arabic and his methodical engagement with the sources. He demonstrates how Martí judiciously selected and condensed their material, adapting it to serve his polemical aims. Of particular significance is Burman’s evidence of Martí’s use of tafsīr—sometimes indirectly, mediated through texts such as those by Būluṣ ibn Rajāʾ or the anonymous treatise as-Sayf al-murhaf fī ar-radd ʿalā al-Muṣḥaf (The Whetted Sword in Refutation of the Book)—but at times, and no less remarkably, through direct engagement with Islamic commentarial traditions.
 
          Indeed, even in instances where quotations appear to be mediated, Burman suggests that Martí may well have verified and supplemented the material by consulting the primary exegetical sources himself. This hypothesis is supported by the frequent integration of additional commentary, occasionally derived from works beyond those cited in the intermediary texts. This methodological approach underscores Martí’s scholarly autonomy and his strategic use of Islamic sources in the service of his theological and polemical objectives.
 
          The survey of Christian engagement with tafsīr across different historical contexts continues with two subsequent contributions situated in 15th-century Italy. These focus on the figure of Guglielmo Raimondo de Moncada, also known as Flavius Mithridates—a Sicilian convert from Judaism—whose efforts to translate and interpret the Qur’an deserve particular attention in connection to his use of tafsīr. In fact, while previous scholarship has predominantly concentrated on Mithridates’ translations of the qur’anic text itself, significantly less attention has been devoted to his engagement with tafsīr literature and the extent to which exegetical sources may have informed his interpretive strategies.
 
          The first of the two contributions, co-authored by Benoît Grévin and Katarzyna K. Starczewska and entitled “Reading Qur’an and Tafsīr from a Hebrew Perspective? Remarks on Flavius Mithridates’ Translations and Commentaries in Manuscripts Urb. Lat. 1384 and Vat. Ebr. 357,” investigates both of the extant qur’anic translations produced by Mithridates, which are preserved in the manuscripts identified in the title. Both codices feature exegetical annotations accompanying the translations: in Urb. Lat. 1384, the notes are compiled as a glossarium appended to the end of the work, whereas in Vat. Ebr. 357 ––an as-yet inedited text––, they appear as marginalia interspersed throughout the text. Through a comparative analysis of the two manuscripts, with particular focus on the glosses, the authors trace the evolving sophistication of Mithridates’ philological competence. In his later translation, Mithridates demonstrates increased proficiency not only in Arabic but also in the use of tafsīr, and possibly draws upon his Jewish intellectual heritage—including his command of Hebrew—as an auxiliary interpretive resource in his engagement with the Qur’an.
 
          The second contribution, “Latin Translation of Muslim Exegesis in the Margins of the ‘Qur’an of Flavius Mithridates’ (Manuscript Vat. Ebr. 357, fol. 51r–156r): Content, Preliminary Analysis and Questions,” authored by Benoît Grévin, provides a deeper philological and historiographical investigation into Vat. Ebr. 357. Through the edition and translation of selected glosses, Grévin reveals that Mithridates not only refers to certain exegetes by name but also appears to have drawn explicitly from identifiable tafāsīr. Nevertheless, this chapter also underscores a recurring methodological challenge evident throughout this volume: the difficulty of precisely identifying the sources cited by Christian authors. Even when a source is named, side-by-side comparison often reveals discrepancies—whether through partial quotations, altered phrasing, or interpretive shifts—that obscure a direct line of transmission.
 
          This phenomenon, already noted in the case of Ramon Martí, prompts Thomas E. Burman to exercise considerable caution in attributing specific sources—compounded by the fact that some texts, such as The Whetted Sword, have only survived in an indirect, fragmentary form. Similar complexities emerge in the case of Mithridates and, as will be further explored, in the work of the 17th-century translator Dominicus Germanus de Silesia. Such discrepancies can often be attributed to the composite nature of the source base, in which different exegetical voices are conflated without explicit acknowledgement, as well as to a tendency among translators to adapt, summarize, or strategically rephrase their sources. Moreover, one cannot entirely exclude the presence of interpretive bias, as some Christian authors—notably Germanus de Silesia—explicitly argue that even Muslim commentators fail to fully comprehend the Qur’an, presenting instead contradictory interpretations, speculative reasoning, or mythical narratives.
 
          The following two contributions focus on Ludovico Marracci, a pivotal figure in 17th-century oriental scholarship, examining his engagement with tafsīr within two distinct contexts. The first, by Gerard Wiegers and titled “Ludovico Marracci’s Use of Tafsīr and His Interpretation of Jesus’ Demise in the Sacromonte Lead Books,” and the second, by Loriana Salierno, “Between Exegesis and Linguistics: Ludovico Marracci’s Latin Translation of the Qur’an,” collectively explore the central role of Muslim exegesis in Marracci’s scholarly enterprise. Marracci’s Latin translation of the Qur’an, published in 1698, is widely regarded as the most refined product of the early modern Latin tradition of qur’anic translation and a culmination of Christian knowledge of Islam in early modern Europe. His erudition was highly esteemed by his contemporaries, as evidenced by his appointment to the commission responsible for evaluating the so-called Lead Books of Granada.
 
          Wiegers demonstrates that Marracci employed tafsīr literature as an authoritative source in navigating the complex issue of the origins and authenticity of the Lead Books. In this context, Muslim exegesis is not merely a target of critique or a repository of tradition, but a legitimate interpretive instrument mobilized by a Christian scholar to adjudicate a delicate historical-religious controversy. Salierno, in turn, invites the reader into Marracci’s intellectual atelier, examining in detail how he engaged exegetical sources in the process of producing his Latin Qur’an translation. Her study reveals a mode of tafsīr usage distinct from the polemical or doctrinally comparative frameworks previously discussed in this volume—namely, the application of tafsīr in the service of philological precision and linguistic refinement. Salierno highlights Marracci’s meticulous attention to lexical and syntactic nuance, noting his frequent revisions and self-corrections, many of which derive from a close reading of Muslim exegetical material, synthesized with his mastery of Latin rhetorical and grammatical style.
 
          The subsequent chapter, “An Analysis of Dominicus Germanus de Silesia’s Incorporation of Tafsīr in His Interpretatio Alcorani Litteralis (ca. 1652–70),” authored by Ulisse Cecini, turns to the lesser-known but intellectually rich figure of Dominicus Germanus de Silesia. Unlike Marracci, Dominicus did not see his Qur’an translation printed, and much of his extensive scholarly engagement with Islam—including grammars, dictionaries, philosophical treatises, and theological works in Arabic, Persian, and Turkish—remains preserved in manuscript form at the Royal Monastery of El Escorial. Nonetheless, Dominicus possessed substantial expertise in tafsīr, acquired during years of travel and residence in Palestine, Syria, and especially Persia, and later refined through his work in the well-endowed Arabic manuscript collections of El Escorial, which included numerous qur’anic commentaries.
 
          Cecini’s chapter investigates how Dominicus integrated tafsīr into his Qur’an translation, highlighting a sophisticated methodology that extends far beyond mechanical transcription or literal translation. While Dominicus often cites his exegetical sources explicitly, the analysis reveals a layered editorial process, comparable to that identified in the work of Flavius Mithridates. Rather than relying on verbatim quotations, Dominicus appears to engage in selective synthesis, reinterpretation, and in some cases augmentation of his sources. Cecini proposes an interpretive hypothesis regarding the translator’s intentions, though it should be noted that any definitive conclusions must await a comprehensive critical edition and systematic study of Dominicus Germanus’ entire corpus.
 
          The following chapter, “Fábulas de Mahoma: A Late Antialcorán Literature Work by the Franciscan Pedro de Alcántara, Marrakech (17th Century),” authored by Irene Vicente López de Arenosa, shifts the geographical and historical focus to Morocco and to a literary product emerging from the Franciscan missionary presence in North Africa. In contrast to figures such as Marracci and Dominicus Germanus de Silesia, whose scholarship entailed a direct and technically proficient engagement with tafsīr, Vicente López de Arenosa examines a previously unpublished text in which the use of Islamic sources is largely indirect. Pedro de Alcántara’s work is situated within the tradition of Antialcoranes, a genre of polemical Christian literature that flourished on the Iberian Peninsula during the 16th century.
 
          Whereas Marracci and Dominicus Germanus incorporated tafsīr not solely for polemical purposes but also out of linguistic, historical, and hermeneutical interest, Pedro de Alcántara’s engagement is characterized by an overtly polemical orientation. Vicente López de Arenosa’s contribution thereby underscores a broader interpretive insight: that throughout the 17th century, diverse and even conflicting approaches to Muslim exegesis persisted, shaped by the intentions, locations, and theological imperatives of individual authors. This variability serves as a caution against overgeneralizing the intellectual or ideological posture of Christian engagement with tafsīr during this period.
 
          This plurality is further confirmed by the two subsequent contributions, which, while contemporaneous with Pedro de Alcántara, illustrate markedly different uses of Muslim exegetical literature. In “Shaping a Christian Arabic Vocabulary through European Orientalism in the 16th–17th Centuries,” Patricia Sánchez-García explores the development of a Christian Arabic vocabulary in the 16th and 17th century, inquiring about the role of works of Islamic tradition and tafsīr in the linguistic and cultural investigations of the Christian authors. Given the Qur’an’s foundational role in shaping Arabic linguistic and cultural expression, its Muslim interpreters emerged as plausible interlocutors. Christian knowledge of interpretations presented inside tafāsīr can be deduced by reading their texts related to the Arabic vocabulary. Thus, it can be said that Muslim commentators took up a role in this Christian scholarly endeavor. An additional factor that Sánchez-García takes into account is the presence of shared cultural material between Christians and Muslims within the Qur’an itself, which makes Muslim interpretations relevant in the composition of a cross-cultural vocabulary. The shared material upon which both religious traditions draw is a feature that resonates as one of the key points in the case of evaluation of the Lead Books of Granada, thereby establishing a point of continuity with Wiegers’ chapter.
 
          Paul Babinski’s chapter, “The Orientalist Turn to Tafsīr: Abraham Wheelock’s Qur’an,” centers on the efforts of Abraham Wheelock (d. 1653)—librarian of the University of Cambridge and its inaugural lecturer in Arabic and Anglo-Saxon—to produce a Latin and Greek translation of the Qur’an, accompanied by Arabic refutations. While this project ultimately remained unfinished, Babinski’s reconstruction of Wheelock’s intellectual trajectory sheds light on the study of tafsīr in 17th-century England. Crucially, Babinski highlights the material preconditions for such scholarship: access to tafsīr manuscripts, which only became feasible in England after 1630—unlike in other parts of Europe, such as Italy and the Iberian Peninsula, where such resources had circulated earlier, as we have seen.
 
          The chapter also underscores the increasing importance of librarians trained in Near Eastern languages, and the networks—comprising figures such as Erpenius, Golius, and Bedwell—that facilitated the acquisition and study of Arabic manuscripts. Marginal annotations in these works, which included not only qur’anic commentaries but also historiographical and traditional Islamic literature, reveal the multiplicity of scholarly motivations: while some had apologetic or missionary aims, others were clearly driven by philological or historical inquiry. It seems apposite to note in this introduction, adopting an overarching perspective on the volume as a whole, that Babinski’s chapter allows us to identify a further line of continuity with scholars such as Flavius Mithridates and Dominicus Germanus de Silesia—specifically, in the development of lexicographical tools and thematic indices through which knowledge derived from Arabic sources was catalogued, systematized, and rendered accessible for broader intellectual engagement.
 
          The final chapter of the volume, Octavian-Adrian Negoiță’s contribution entitled “In the Workshop of an Eastern Christian Orientalist: Dimitrie Cantemir (d. 1723) and the Islamic Sources of the System or Structure of the Muḥammadan Religion”, examines the Islamic sources utilized by the Moldavian prince and polymath Dimitrie Cantemir (d. 1723) in the composition of his treatise The Book [Called] the System or Structure of the Muhammadan Religion. Benefiting from his extended residence in Constantinople, Cantemir was uniquely positioned to integrate Islamic materials that had remained largely inaccessible or unused by other Eastern Christian theologians with traditional sources of Christian engagement with Islam. In doing so, he operated as a conduit for cultural transmission in Eastern Europe, facilitating the northward flow of Islamic knowledge—including qur’anic material—from Constantinople to Saint Petersburg.
 
          To conclude, the studies presented in this volume challenge the assumption that not much can be known about the awareness and use of Muslim interpretations by Christian authors in their engagement with the Qur’an and Islam. As a matter of fact, the analyses presented herein demonstrate that the use of tafsīr can be traced and documented, even when situated in the background, whenever Christians interacted with the Islamic scripture. This pattern is evident from the earliest Christian-Muslim encounters in the Middle East to developments in Western and Eastern Europe during the 17th and 18th centuries.
 
          Indeed, these studies show—sometimes in ways that might come as a surprise—that tafsīr did not merely linger in the periphery but frequently moved into the foreground of Christian arguments. This occurred not just in the Early Modern period, but also during the Middle Ages and the Early Renaissance, across both the Eastern and the Western Mediterranean.
 
          Naturally, the extent to which tafsīr was directly known and cited varied. In Europe especially, such access often depended on proximity to major libraries and intellectual centers such as the Vatican Library or the library of El Escorial. Still, Islamic exegetical traditions—including those found in the sīra and Hadith literature—left a notable mark on Christian writings about Islam, even when that influence was indirect. This aspect deserves closer attention when reading Christian texts that engage with the Qur’an and Islam and should remain a focus for future research.
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          Notes

          1
             Arabic text of Q. 12:1–2: “Alif–lām–rāʾ. Tilka āyātu l-kitābi l-mubīn. (1) Innā anzalnā–hu qurʾānan ʿarabiyyan laʿalla-kum taʿqilūn(a). (2)”

          
          2
             Cfr. also Q. 39:28 (sūrat az-zumar, “The Throngs”): “qurʾānan ʿarabiyyan ghayra dhī ʿiwajin laʿalla-hum yattaqūn(a).” (An Arabic recitation –or Qur’an– which does not possess any crookedness, so that –or: maybe so– they will fear God.)

          
          3
             The first meaning of the verb ʿaqala according to Wehr’s dictionary is “to hobble with the ʿiqāl [i.e. a cord used for hobbling the feet of a camel]; to confine, to detain,” and only secondarily “to be endowed with (the faculty of) reason; to realize, comprehend, understand”). Hans Wehr. A Dictionary of Modern Written Arabic, ed. J Milton Cowan, 3rd edition (Ithaca: Spoken Language Services, 1976), s.v.

          
          4
             Examples of rare and difficult words appearing only once are the word wazara in Q. 75:11 (in Arberry’s translation: refuge), and aṣ-ṣamad in Q. 112:2 (Arberry: the Everlasting Refuge). Unspecified expressions lacking context, also appearing once, are e.g. al-nāziʿāt in Q. 79:1 (Arberry: those that pluck out), and al-ʿādiyāt in Q. 100:1 (Arberry: the chargers). Among the words whose Arabic root has been considered insufficient in explaining the full extent of their meaning, also considering their surrounding context, one may consider al-ḥawāriyyūna (Q. 3:51, 3:52; 5:111; 5:112; 61:14, the word used to indicate Jesus’ Apostles). It is commonly connected by commentators to the verbs ḥawara, ‘to return’, or ḥawira, ‘to be glistening white’, while likely being a word connected to Ethiopic ḥawāryā, ‘messenger.’ Another example is al-furqān, when applied to a revealed text (Q. 2:53, 2:185; 3:4; 21:48; 25:1). For this word, one should consider adding to the basic meaning of the root f-r-q, ‘to divide, to partition, to distinguish’ (hence al-furqān as ‘distinction between Good and Evil or between Truth and Falsehood’), a possible influence of Syriac purqanā, ‘salvation, redemption’. All Arberry’s translations are quoted from A. J. Arberry, The Koran Interpreted, 2 vols. (New York: Macmillan, 1955). For the explanation of al-ḥawāriyyūna see Arne A. Ambros with Stephan Procházka, A Concise Dictionary of Koranic Arabic (Wiesbaden: Reichert, 2004), 308, and Arthur Jeffery, The Foreign Vocabulary in the Qur’ān (Baroda: Oriental Institute, 1938), 115–6. For al-furqān, see Ambros with Procházka, A Concise Dictionary, 212 and Jeffery, The Foreign Vocabulary, 225–9. On wazar, see Hartmut Bobzin, Der Koran. Eine Einführung (München: C. H. Beck, 2004), 111.

          
          5
             E.g. the aforementioned word al-ʿādiyāt in Q. 100:1 does not have, in its consonantic ductus in the qur’anic text, the alifs which mark the long “a”s as matres lectiones, thus appearing as العديت (ʾl-ʿdyt), instead of العاديات (ʾl-ʿādyāt). The presence of the long vowel is signaled by a recitation sign in the form of a small vertical stroke usually called a “dagger alif” (Ar. al-alif al-khanjariyya), as follows: العـٰديـٰت.

          
          6
             Given the inherent complexity of the aforementioned issues, a comprehensive treatment falls beyond the scope of this discussion. For a recent and insightful overview of the current state of scholarship, along with extensive bibliographic references, see Roberto Tottoli, The Qur’an: A Guidebook (Berlin / Boston: De Gruyter, 2023).

          
          7
             Among the disciplines encompassed by the qur’anic sciences—particularly in relation to the aspects outlined above—one finds the science of qur’anic readings (Ar. ʿilm al-qirāʾāt), which addresses variant recitations of the text and the criteria by which certain readings are recognized as canonical. Closely related is the science of proper and aesthetically refined pronunciation and recitation of the qur’an (Ar. ʿilm at-tajwīd), which governs the phonetic and rhythmic articulation of the sacred text.

          
          8
             Thomas E. Burman, “Tafsīr and Translation: Traditional Arabic Qurʾān Exegesis and the Latin Qurʾāns of Robert of Ketton and Mark of Toledo,” Speculum 73/3 (1998): 703–32; Thomas E. Burman, Reading the Qurʾān in Latin Christendom, 1140–1560 (Philadelphia: University of Pennsylvania Press, 2007).

          
          9
             Representative figures of this phase include John of Damascus (d. 132 AH / 749 CE), Patriarch Timothy I (d. 207 AH / 823 CE), and Theodore Abū Qurra (d. after 214 AH / 829 CE).

          
          10
             Among the noteworthy authors in this context is ʿAbd al-Masīḥ al-Kindī, who flourished during the reign of Caliph al-Maʾmūn (d. 218 AH / 833 CE) and is renowned for his influential Risāla (Letter).
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            1 Introduction
 
            The use of tafsīr, or commentaries on the Qur’an, by Christian writers has its origins in the medieval Middle Eastern world. Some of the most important analyses of Islamic commentaries on the Qur’an are found in the writings of Middle Eastern Christian authors from this period, suggesting that the spread of knowledge about the Qur’an into Europe also came from Christian writings. This evidence indicates that in order to understand the history of how medieval Christians approached the Qur’an and its commentaries, one must: 1) examine early Middle Eastern Christian literature on the Qur’an; 2) trace how medieval authors acquired qur’anic interpretive sources; 3) examine how these authors utilized qur’anic commentaries in their writings; and 4) observe how those sources of qur’anic interpretation were disseminated into the Christian world.1
 
           
          
            2 Early Encounters with the Qur’an and theAbsence of Tafsīr
 
            If we think about medieval Middle Eastern Christian approaches to Qur’an exegesis, there are several important stages that developed from Late Antiquity into the Middle Ages. In the earliest phase, Christian Arabic authors engaged in proof texting the Qur’an, meaning that they cited it without reference to its context or Muslim interpretations. This approach was especially common from the eighth through the tenth centuries (2nd–4th AH), as Christians began to see Islam as more than just a Christian heresy to be refuted. They began to recognize that Muslims had their own sacred scripture and different interpretations of biblical stories. During this initial period, Muslims also began to compare the Qur’an with the Bible. Muslims read the Qur’an as a corrective of biblical claims, especially concerning monotheism, prophethood, the status of Jesus, and the practices of Jews and Christians. This pattern of religious debate continued from the seventh century (1st AH) into the medieval era. During this period, Muslim commentaries on the Qur’an began to be written while utilizing biblical material to defend their scripture’s authenticity and to critique Christians.2
 
            Middle Eastern Christians found the comparisons and divergences between the Bible and the Qur’an also valuable for defending their faith. In their view, passages in the Qur’an could justify the authenticity of the Bible. Some Muslims accused the Bible of being corrupted or altered, which was alleged in the Qur’an. However, Christians claimed that there was a contradiction with this assertion, since the Qur’an also teaches that the Torah and Gospel were earlier authentic scriptures sent by God. For instance, John of Damascus (d. 132/749)3 points out this paradox, but notice that he does not refer to the Qur’an to make his argument about biblical authenticity:
 
             
              Moreover, they call us Hetaeriasts, or Associators, because, they say, we introduce an associate with God by declaring Christ to [be] the Son of God and God. We say to them in rejoinder: The Prophets and the Scriptures have delivered this to us, and you, as you persistently maintain, accept the Prophets. So, if we wrongly declare Christ to be the Son of God, it is they who taught this and handed it on to us.4
 
            
 
            John of Damascus was a Melkite Christian, who worked in Damascus as a finance minister under the Umayyad dynasty. But later he retired to the monastery of Mar Sabas near Jerusalem, where he wrote about the Orthodox faith as well as a book On Heresies. He composed the work in Greek, although he probably knew Arabic as well. In chapter 100 on Islam, John explained that the Qur’an was a heretical Christian book that was written with the aid of an Arian monk. He probably gained access to information about the Qur’an through conversations with Muslims rather than reading Muslim commentaries on their scripture, which were rare and not yet doctrinally authoritative in the early eighth century (2nd AH).
 
            At another juncture in his chapter on Islam, John recounts the story of Muḥammad and the wife of his adopted son, Zayd.5 This legend is not explicitly outlined in the Qur’an but can be found in the oral traditions: Muḥammad met Zayd’s wife at their home, grew attracted to her, and received a revelation from God permitting Zayd to divorce her so that he could marry her instead. John’s retelling of this Muslim story does not cite a written source as it is found in Islamic hadith reports. Rather, John appears to be drawing on his past conversations with Muslims to make his argument. When John cites the chapters, or suras, from the Qur’an, likewise he does not give detailed descriptions of their contents but only cites certain passages or alludes to them in a cursory fashion, naming their accounts as “stupid and ridiculous things.”6 This does not mean that his bias prevented him from accurately assessing Islam as he understood it, but rather that he viewed its traditions through his own Christian worldview.7
 
            When one examines the earliest Greek, Syriac, and Christian Arabic writings that refer to Islam and the Qur’an, it seems that at this stage most of their knowledge of Islamic interpretation of the Qur’an was gathered not from written sources but from oral discussions. In some cases, Middle Eastern Christian writings professed vague information regarding the Qur’an’s origins, content, and Muslim interpretations of certain passages. They do not exhibit any deep knowledge of Muslim texts, although this does not discount the possibility that some authors were debating Muslim scriptural interpretation in oral conversations. In general, there is an absence of cited references to passages of tafsīr, or their authors, in the earliest Middle Eastern Christian writings.
 
            An example from the Syriac language that we have at an early stage is the dialogue of Patriarch Timothy (d. 207/823) with the Abbasid caliph al-Mahdī (d. 169/785). Timothy was the Patriarch of the Church of the East and resided in Baghdad, where their conversation took place in Arabic over the course of two days in 164/781. After their question-and-answer debate, Timothy wrote it down in the form of a letter to a colleague in Syriac. In the following centuries, several Arabic translations were produced based upon the Syriac original.8 One feature we continue to notice in this period is a greater concern for apologetic defenses of Christian doctrines, rather than close readings of Muslims’ scriptures. The Bible is read through Christian eyes, not via Islamic interpretation, such as when al-Mahdī proposes that in Isaiah 21:7, the rider on the camel mentioned there is a prophecy regarding the coming of Muḥammad. Timothy replies using biblical and historical knowledge to argue that the rider is actually Cyrus the Persian and the passage refers to the restoration of Israel in the Second Temple era.9 Like most authors of this period, Timothy focuses primarily on biblical texts as well as Christian doctrines on the Trinity, the Incarnation, and the crucifixion of Jesus Christ.10 The encounter between Christians and Muslims in the early Abbasid period is marked mostly by Christians trying to explain their own tradition rather than showing a detailed knowledge of Islamic writings on the Qur’an. At the same time, Timothy gives us a hint that Christians were gaining some knowledge of relevant qur’anic verses, since he cites them in his dialogue with al-Mahdī. For instance, when al-Mahdī mentions that Jesus was not crucified but it only appeared to be so (Q. 4:157), Timothy answers with quotations from Q. 19:33 and Q. 3:55, indicating that Jesus must have died prior to his ascension into heaven, if one reads the Arabic word in the Qur’an accurately (mutawaffīka; meaning, “to cause to die”):
 
             
              I said, “It is mentioned [in your book], in sūrat ʿIsā, ‘the day I was born, and the day I die, and the day I shall be raised alive!’ And also, ‘I am causing you to die and causing you to ascend unto Me.’”
 
            
 
             
              He said, “He did not yet die, but he will die.”
 
            
 
             
              I said, “Thus he has not yet ascended into heaven, nor been raised alive, and will ascend and be raised in the future. However, according to you, he was ascended to heaven alive, and not ascended until he is dead and raised, as mentioned previously. If he ascended, then he died first. And since he died, he was crucified as [stated] in the prophecies.11
 
            
 
            Timothy’s response shows that in the early Abbasid era, Christian authors were beginning to find their own collections of relevant passages of the Qur’an to use as testimonies against Islamic polemical attacks, not unlike the collections they had developed for disputations with Jews in Late Antiquity.12 However, his uses of the Qur’an do not show incontrovertible evidence that he had consulted the Qur’an in an Arabic book, or that he had read Tafāsīr that were composed during this period.
 
            By the ninth century (3rd AH), Christian Arabic authors began to utilize the Qur’an in a more nuanced fashion. Sidney Griffith has remarked on this phenomenon of Christian ambivalence towards the Qur’an. It could be seen as a human product devoid of divine revelation, but also as a book capable of being cited as an authority for matters of truth. Griffith characterized these Christian Arabic approaches as: 1) The Qur’an as a Font of Scriptural Proof Texts; and 2) The Qur’an as a Crypto-Christian Scripture.13 Indeed, exposure to the wider Islamic culture of the Abbasid era makes it unsurprising to discover qur’anic phrases permeating the writings of Middle Eastern Christian Arabic authors.
 
            For Christian polemicists, the original Qur’an was faithful to the Christian vision, while later Islamic interpreters had obscured and possibly altered its message. This is the primary message found in the various Syriac and Arabic versions of the Baḥīrā Legend, which have been studied in detail by Barbara Roggema. She has shown how the author created a Christian setting for the Qur’an by explaining how Muḥammad met the monk Sergius (Baḥīrā is a title meaning ‘elder’), who instructed him in Christian doctrine. He told him what to recite, only to have it corrupted and misinterpreted over time.14 These arguments were based upon a rhetorical strategy of creating an alternative history regarding the monk Baḥīrā. This demonstrates an awareness of Islamic interpretive traditions about Muḥammad’s call to prophecy as being confirmed by a Christian monk, but the Christian author’s use of Islamic sources is allusive rather than direct. The awareness of Muslim interpretive sources is never explicit, as the purpose is to ignore them and create another line of interpretation of the Qur’an via proof texts. Griffith has noted regarding this period: “[. . .] it does not appear that they were normally involved in a deep or disinterested study of the Islamic scripture or its interpreters for their own sakes. Rather, the Christian Arabic writers’ interest were the practical ones of deflecting challenges to Christian thought and practice [. . .].”15
 
            There is another ninth century (3rd AH) Christian Arabic work representative of this train of thought that uses the Qur’an as a proof text for Christian truth. This account is a famous debate between the Melkite bishop Theodore Abū Qurra (d. after 214/829) and Muslim intellectuals at the court of the caliph al-Maʾmūn (d. 218/833). The debate was said to have taken place in the year 214/829.16 While the text itself is anonymous and not specifically attributed to Abū Qurra, it presents him as a hero figure who defeats his opponents in debate. He agrees not to use the Bible for his arguments, but only the Qur’an, since it is the sole source of authority upon which they can agree (in addition to using logic and reasoning). Their discussion covered a range of topics, from freedom of speech, to humanity and God’s covenant, to matters of theology concerning God and the Trinity and Jesus and the Incarnation, to Christians living under Islam, to various stories found in the Qur’an. This debate text shows us that by the ninth century (3rd AH), Christian Arabic authors had developed sophisticated polemical readings of the Qur’an. In this disputation, Theodore’s Christian interpretation of the Qur’an renders any use of Islamic sources inconsequential. On approximately one hundred occasions, Abū Qurra cites the Qur’an in his arguments with his Muslim opponents. Many of these interpretations are related to the Bible and used to justify Christian teachings and show minimal acquaintance with tafsīr as Muslims understood it. Unfortunately for contemporary scholars, the author of the debate displays little evidence of detailed knowledge of Islamic qur’anic interpretation.
 
            For instance, on one occasion Theodore Abū Qurra is arguing about the Word of God and its meaning with regard to Jesus. He states that the Qur’an makes it clear that this is a title of honor and akin to its meaning for Christians (e.g., Logos in John’s Gospel). For example, Theodore argues that God desires a religion of faith (imān), which includes God’s Word and Spirit, and not a religion of surrender (islām) which is inferior, according to the Qur’an:
 
             
              But know, O Muslim, that the religion of God is faith. You are the Muslims, and we, the assembly of the Nazarenes, are the believers. You have surrendered, as your book mentions on the authority of God, and in regards to the Bedouins in their saying “we believed,” [God] said to them, “You did not believe, but say we have surrendered” (Q. 49:14). Thereupon, he said on the authority of God also, “it is equal whether you warned them or did not warn them. God sealed their hearts and hearing and sight so that they would not believe” (Q. 2:6–7). Your book and your prophet have, indeed, witnessed against you, on the authority of God, that you did not believe and then He sealed your heart, hearing, and sight so that you would not enter faith. Hence, do not boast, O Muslim, that you did not believe in the Word of God and His Spirit, the Creator of all things.17
 
            
 
            The overarching purpose of Theodore’s debate is to highlight the perceived contradictions between what the Qur’an states versus what his opponents construe the scripture to mean. This indicates that the Christian Arabic author had a nuanced understanding of the content of the Qur’an, how Muslims used it, and how Christians could also use it. But the debate does not show any notable knowledge of specific commentators. Theodore Abū Qurra’s disputation is a masterful Christian reading of the Qur’an, but genuine challenges to Islamic interpretations of the Qur’an are largely absent from the debate.
 
           
          
            3 Islamic Sources in Ninth Century (3rd AH) Christian Arabic Literature: al-Kindī
 
            Beginning in the ninth century and flourishing into the eleventh century (3rd-5th AH), Christian Arabic writers began to demonstrate a competent knowledge of the commentary tradition and its relevance for Muslims. Some Christian Arabic authors by the ninth century (3rd AH) had not only come to use the Qur’an in an adept way, but they were becoming more aware of traditions which Muslims collected and subsequently canonized to be used as a secondary authority alongside the Qur’an. Given the fact that it was only in the Abbasid period that Muslims began to form an orthodox vision employing these collections, it is not surprising that Christians did not engage with these sources until they gained canonical authority and came to be recognized as part of the authoritative tradition for interpretation. Alongside the Qur’an, hadith reports were being incorporated into Qur’an commentaries to elaborate on its meaning for various Muslim communities of the medieval period. As authoritative collections developed among Muslim groups, Arabic-speaking Christians of the Islamic world constructed a parallel schema to defend Christianity and critique Islam by making use of this newly authorized material. Only in this stage could Christian Arabic writers utilize and evaluate Islamic commentaries on the Qur’an.18
 
            The Letter (Risāla) of ʿAbd al-Masīḥ al-Kindī is one of the earliest examples of a Christian Arabic author demonstrating firsthand knowledge of Islamic hadith reports and sources that were incorporated into Islamic commentaries.19 We know now that this letter was composed in response to a Muslim colleague al-Hāshimī, and that they were both active under the reign of caliph al-Maʾmūn (d. 218/833).20 According to scholars, al-Kindī framed his response in three parts, with the first section as an explanation of Christianity and the third as an apologetic for the true religion. Most important for our purposes, the second part reveals implicit references to Muslim interpretations of the Qur’an. Al-Kindī makes mention of material about the biography of Muḥammad in the first section and he critiques the collection and canonization process of the Qur’an in the second section, demonstrating his knowledge of Islamic sources. In summary, he seeks to critique the messenger Muḥammad, his message of the Qur’an, and the interpretation of the message by his followers.
 
            Al-Kindī was familiar with Muḥammad’s biography (sīra) attributed to Muḥammad ibn Isḥāq (d. 150/767). For instance, al-Kindī references Muḥammad’s upbringing as a polytheist while quoting from Q. 93:6–7, which was often cited in stories about his life.21 Another example of al-Kindī’s knowledge of biographical reports about Muḥammad include his retelling of how ʿĀʾisha, Muḥammad’s wife, returned from a battle on the camel of another man, which led to her chastity being questioned. Al-Kindī notes that this was the occasion for the verse Q. 24:11 (“See, they come to thee with lies conspiring against thee”), showing that he was aware of this material.22 He also indicates that he is familiar with Muslim debates about whether Muḥammad performed miracles: “We do not linger over that as there is some doubt about [the source material legends], and many Muslims, whose opinion has weight, do not accept it, but reject it as inauthentic.”23 Regarding one alleged miracle, al-Kindī notes: “this is a tale told by Muḥammad ibn Isḥāq, but it has no authority with historians; your own friends are not sure of its truth.”24 There are many more examples of al-Kindī’s familiarity with Ibn Isḥāq’s biography, such as his retelling of the death and burial of Muḥammad. He confirms this as his source, noting: “The whole narrative as I have given it to you, from first to last, is borrowed from the principal authority on these matters, one in whom you have implicit confidence.”25
 
            Al-Kindī was also familiar with numerous Islamic hadith reports, based upon his analysis of the formation of the Qur’an.26 He noted that after Muḥammad’s death, ʿAlī accepted the rule of Abū Bakr, but not until he had collected physical remains of the revelations. Likewise, Hajjāj ibn Yūsuf ath-Thaqafī (d. 95/714) later collected most of verses but omitted others. These references to the human origin of the qur’anic text came from Islamic sources, according to al-Kindī: “I am simply narrating the facts, there is no denying them. We have them on the best authority, from sources the veracity of which it is impossible to dispute.”27 Subsequently, al-Kindī cites a series of reports about the various versions of the Qur’an attributed to ʿAlī, the Bedouins, Ibn Masʿūd, Ubayy ibn Kaʿb, and finally relates the account of ʿUthmān’s destruction of the Qur’an variants and how he promoted his version, which was later edited and redacted by Hajjāj ibn Yūsuf, according to al-Kindī’s sources.
 
            In addition to reports on the Qur’an, al-Kindī demonstrated an acquaintance with oral traditions about the exaltation of Muḥammad advocated by certain Islamic communities. For instance, he notes a tradition that Muḥammad’s name is written upon the throne of God. Al-Kindī finds the source logically problematic: “I do not find any of your own people who agree with you on this point. They all, and [e]specially those who know most, treat it as a foolish idea. They say that it is absurd, and that no such thing is mentioned in the Qur’an.”28 He also utilizes hadith reports for critiquing Islamic rituals, such as the practices at the Kaʿba and the veneration of the Black Stone. His reading of the sources concludes that the traditions are not consistent with the worship of the one God.
 
            During the early ninth century (3rd AH), when these hadith reports were being debated by Muslim groups relative to their historical merits and canonical authority, the Christian Arabic author al-Kindī demonstrated an expertise with this material. The incorporation of oral traditions in the early Abbasid era continued after al-Kindī’s letter, since the reports codified by al-Bukhārī (d. 256/870) and the famous commentator Abū Jaʿfar aṭ-Ṭabarī (d. 310/923) had yet to be collected. But this impetus to create another authoritative layer on top of the Qur’an led to a parallel interest among Christian Arabic writers to acknowledge its value, alongside the Qur’an, in apologetical and polemical analyses. The translation of al-Kindī’s letter into Latin on the Iberian Peninsula, and its subsequent dissemination across Europe, resulted in his Letter becoming the most popular Christian work analyzing Islam in the Middle Ages.29
 
            While these developments were important, Christian Arabic authors rarely mentioned reports from sources, or specific passages from tafsīr, with the exception of the biographer Ibn Isḥāq.30 By the eleventh century (5th AH), Christian Arabic authors begin to acknowledge the Muslim sources used in their analyses.
 
           
          
            4 Elias of Nisibis’ Use of Tafsīr in Eleventh Century (5th AH) Christian-Muslim Dialogue
 
            We begin to see the development of Christian approaches to tafsīr on the Qur’an in the writings of Elias of Nisibis (d. 438/1046). Elias is well known for his Book of Sessions (Kitāb al-Majālis), which relates seven meetings between Elias, the Metropolitan Archbishop of the Church of the East, and the Muslim vizier Abū al-Qāsim al-Maghribī (d. 418/1027). The conversations took place during the year 417/1026 and were written down by Elias and shared in summary form with the vizier for his approval the following year.31 The third discussion during their engagement, which addresses the topic of monotheism according to the Qur’an, is particularly relevant for understanding why Christians were concerned with Islamic commentaries – because they could shape the legal rulings for the Christian communities living under Islam. The Qur’an named Christians (along with Jews) as the “People of the Book” (Ahl al-Kitāb) meaning they were given a scripture by God. As one of the monotheistic communities, Christians were not to fear the Day of Judgment (Q. 2:62). But the Qur’an also denies that certain Christian groups were monotheists, since they claimed that “God is the third of three” (Q. 5:77). In addition, another passage indicates that only Muslims would be saved (Q. 3:85) rather than all of the People of the Book. If the Christians lauded in the Qur’an were not identical with the present churches, then their monotheism, legal protections, and other permissions could be under question. Given the ambiguous message regarding Christians in the Qur’an, Elias sought to explain why the Qur’an and its commentaries supported generous benefits and securities for Christians living under Islam. For Elias, the linguistic, logical, historical, and qur’anic sources in Islam suggested that Christians were monotheists whom God would save through their own religion. Unlike al-Kindī’s attempt to undermine Muḥammad and the Qur’an, Elias employed the Qur’an and its tafsīr to argue credibly for its authority, especially with a compassionate regard for Christians. His third dialogue session shows that Christians influenced Islamic interpretations of the Qur’an, their historical narratives about the past, and Muslim views of religious others.32
 
            Elias is remarkable for citing his Muslim sources and including their names in his writings.33 In the dialogue, Elias told al-Maghribī that according to commentators, God can abrogate ritual practices, but not his own doctrinal promises, such as his declaration in Q. 2:62: “Indeed, the faithful, the Jews, the Christians and the Sabaeans – those who have faith in God and the Last Day and act righteously – they shall have their reward near their Lord.”34 Al-Maghribī countered that according to Q. 3:85, no religion other than Islam will be accepted by God, which prevents Christians from being saved unless they convert. Yet Elias insists that this passage applies to all Christians throughout time, according to the authoritative Muslim commentator Abū Jaʿfar aṭ-Ṭabarī, who provided a possibility to read it as inclusive of anyone in a religion that believes in God, the last judgment, the bodily resurrection, and the afterlife. Elias does not quote aṭ-Ṭabarī’s commentary on the passage in Q. 2:62, but his analysis of Q. 5:69, which is nearly identical in its promise.35
 
            Elias of Nisibis also used aṭ-Ṭabarī’s Qur’an interpretation to his advantage in his commentary on Q. 5:66. This verse describes how there is a “moderate community” which Elias asserts is the Christian community. He affirms that this is the consensus interpretation found among the eighth-century (2nd AH) traditionists Mujāhid, Qatāda, as-Suddī, and Ibn Yazīd, whose comments are quoted from aṭ-Ṭabarī’s commentary.36 Then Elias quotes from aṭ-Ṭabarī’s analysis of Q. 5:82 to reinforce that the Islamic commentary tradition commends Christians at times and treats Christians legally as monotheists:
 
             
              The correct view of the matter, in our opinion, is to say that the Exalted God speaks about a group of Christians – whom He praises as being closest in affection towards the community that has faith in God and His messenger. He says that the only [reason] why they were so, is that they had people of religion among them, diligent in worship, and monks in monasteries and cells and that they had among them scholars of their Scriptures, knowledgeable in reading them. It is because they humbly submit to the truth, when they recognize it, and are not too arrogant to accept it, when they discern it, that they are not far from the believers – not like the Jews, who have become accustomed to killing the prophets and the messengers, disobeying God’s commandments and prohibitions, and corrupting the revelation given in His Scriptures.37
 
            
 
            In addition to aṭ-Ṭabarī, Elias cites another contemporary Sunnī commentator and judge, Abū Bakr Muḥammad ibn aṭ-Ṭayyib, known as al-Bāqillānī (d. 403/1013). In his Kitāb aṭ-Ṭams,38 al-Bāqillānī acknowledges that the arguments between Muslims and Christians over God’s unity are differences of language, not reality. Elias quotes him directly:
 
             
              Know that if we were to have an honest discussion with the Christians about their statement “God is a substance with three hypostases,” no disagreement between them and us would arise, except in nomenclature. This is because they say that “God is a substance” not in the sense of created substances, but [only] in the sense that He is self-subsistent.39
 
            
 
            While Elias asserted that Muslim interpreters affirmed Christian theology, al-Maghribī rejected al-Bāqillānī’s interpretation on the basis that he was a Sunnī Muslim. Despite his misgivings, al-Maghribī acknowledged the monotheism of Christians as proposed by Elias of Nisibis, given his accurate representation of Islamic sources on the Qur’an and its interpretation. Thus, Elias’ interpretation of qur’anic tafsīr came to shape Muslim views to a certain extent, at least in the legal realm.
 
            By the eleventh century (5th AH), some of the elite and educated Christian leaders such as Elias thought it was possible to become acquainted with Islamic commentaries, especially with regard to their relevance for Christian life under Islamic law. Christian Arabic writers established agency in the wider Islamic world to meet Christian needs, especially in the judicial and theological realms, by influencing commentators on the Qur’an and their readers’ interpretations.
 
           
          
            5 The Convert and Expert in Tafsīr: Būluṣ ibn Rajāʾ and The Truthful Exposer
 
            Būluṣ ibn Rajāʾ (d. after 403/1012) was likely the most adept Christian Arabic author to employ Islamic materials in his work, including the Qur’an, hadith, tafsīr, legal rulings, and intra-Islamic polemical material. Nicknamed “al-Wāḍiḥ” (“The Exposer”) Ibn Rajāʾ composed a work known as The Truthful Exposer (Kitāb al-Wāḍiḥ bi-l-ḥaqq) around the year 400/1009–403/1012.40 Ibn Rajāʾ was born to an elite Muslim family in Cairo, and became a student of the Qur’an, hadith reports, and law as it was taught in the Mālikī and Ismāʿīlī legal schools. As a Muslim convert to the Coptic Orthodox Church, Ibn Rajāʾ brought a wealth of knowledge about Islam into his Christian Arabic writings. Given his background and instruction in tafsīr by leading intellectuals in Cairo, Ibn Rajāʾ was just as comfortable citing specific scholars from whom he transmits his reports (isnād) as he was with written texts. The benefit of these lines of authority is that we know exactly who it is that he is quoting from in The Truthful Exposer. Ibn Rajāʾ’s analysis of Muḥammad, the Qur’an, and Islamic traditions became significant to the Christian world because his analysis was disseminated across Egypt in Coptic monasteries and then spread to the Syriac Orthodox community and later the Maronite Catholic community. In its Arabic form, The Truthful Exposer made its way to Spain, where it was translated into Latin, probably during the early thirteenth century (7th AH), where it became known as “The Book of Denuding” (Liber Denudationis).41 Many of his arguments were copied by later Latin Christians in order to incorporate them into their own Christian readings on the Qur’an and its exegetical material.42 Therefore, Būluṣ ibn Rajāʾ greatly assisted with the transmission of knowledge about Islamic commentaries into western Europe.
 
            In addition to The Truthful Exposer, Būluṣ ibn Raja mentions that he also composed a work evaluating Muslim interpreters of the Qur’an. The full title of this work is The Amusing Anecdotes of the Commentators and Corruption of the Opponents (Nawādir al-mufassirīn wa-taḥrīf al-mukhālifīn). Unfortunately, this work is not presently extant, so we cannot analyze the commentators and specific examples that he used in his analysis. But we can get an idea from The Truthful Exposer that he did have this in mind. For example, after critiquing some leaders for permitting their followers to marry up to nine wives based upon their reading of the Qur’an, Ibn Rajāʾ notes:
 
             
              In every one of these groups is an imam who will support that teaching. So they became [divided into] many sects, calling each other unbeliever and ignorant. I have mentioned the disagreements between the Qurʾan’s interpreters in the little book known as the Book of Amusing Anecdotes of the Commentators.43
 
            
 
            In this case, the interpreter gave permission to “marry whoever is pleasing to you among the women, a second and third and fourth” (Q. 4:3) meaning 2+3+4 = 9 total wives. Ibn Rajāʾ’s missing work likely critiqued the various schools of interpretation for their inconsistent readings – both in comparison to the Qur’an and to one another. This conjecture fits with what is known about internal polemical debates between Sunnī traditionists, Ismāʿīlīs, and Muʿtazilī rationalists that were common under the Fatimids in Cairo during the eleventh century (5th AH).44 Since we do not know the sources that Ibn Rajāʾ chose to cite in The Anecdotes of the Commentators, we must remain agnostic about the extent to which it might have influenced subsequent Christian readings of tafsīr.
 
            Fortunately, The Truthful Exposer casts a clear light on Būluṣ ibn Rajāʾ’s extensive use of commentaries and hadith reports to make his arguments. We will examine his methodology in the following eight examples which demonstrate his knowledge of commentaries on the Qur’an. First, Ibn Rajāʾ cites a passage in the Qur’an, then he narrates a story from an interpreter, and then alleges that there is an inconsistency or contradiction. These examples of Islamic source material can be found in the writings of aṭ-Ṭabarī, who lived about a century earlier but whose commentary was known in the circles of Cairo. However, this does not suggest that his commentary was a direct source for Ibn Rajāʾ. In some cases, he cites other authors that have the same interpretation. Therefore, it demonstrates that these interpretations of the Qur’an in aṭ-Ṭabarī’s commentary were frequently cited by other experts during the Fatimid period.
 
            
              
                Q. 2:119: Indeed We have sent you with the truth, as a bearer of good news and as a warner, and you will not be questioned concerning the inmates of hell.

              

            
 
            In this example, Ibn Rajāʾ affirms the pagan origins of Muḥammad and his family by referring to Q. 2:119. According to the interpretation of this passage, Muslims agreed that both of Muḥammad’s parents were in hell. Ibn Rajāʾ cites a tafsīr on this verse stating that it is in reference to Muḥammad lamenting: “I wish I knew what He did with my parents.” Ibn Rajāʾ made this argument to claim that Muḥammad did not have special knowledge or an exalted status.45 The question of the eternal status of Muḥammad’s parents is also found in the tafsīr of aṭ-Ṭabarī, where he cites it specifically: “The messenger of God said: ‘I wish I knew what He did with my parents’. Then it was revealed (you will not be questioned concerning the inmates of hell).”46
 
            
              
                Q. 4:157: And for their saying, “We killed the Messiah, Jesus son of Mary, the apostle of God” – though they did not kill him nor did they crucify him, but so it was made to appear to them.

              

            
 
            Many commentators have suggested that one of Jesus’ disciples was crucified in his place based upon this verse, which Ibn Rajāʾ asserts is a fabrication. The commentary tradition reports that Muḥammad once told his followers that Jesus put his image upon one of his disciples so that he could be crucified instead. This tradition developed as an interpretation of Q 4:157:
 
             
              Don’t you listen to the famous hadith that came from your companion? It is an argument for us against you. Abū al-ʿAbbās Aḥmad an-Naysabūrī reported from Abū ʿAbd ar-Raḥmān Aḥmad ibn Shuʿayb an-Nasāʾī from Qutayba ibn Saʿīd, from Mālik ibn Anas from az-Zuhrī from Saʿīd ibn al-Musayyab that Abū Hurayra asked Muḥammad saying to him: “Tell me about the significance of the Christian claim regarding the crucifixion of Christ.” He laughed and said to him: “When the Jews wanted to crucify Christ, he went to where all of them were seated. He said to them, ‘Which one of you will take my appearance upon himself in order to be crucified, and Paradise will belong to him?’ Then a man said to him, ‘I will’. Then [Christ] put upon [the man] his appearance. Then the Jews came and they seized that man. They supposed he was Christ so they crucified him.”47
 
            
 
            This interpretation of the verse is also found in the commentary of aṭ-Ṭabarī.48 However, what is interesting here is that Ibn Rajāʾ does not narrate the report on the authority of a text, but on the authority of his contemporary, the Ismāʿīlī scholar and Fatimid propagandist Aḥmad an-Naysabūrī. For Ibn Rajāʾ, the verse, hadith, and logic do not all agree on Jesus’ death at the crucifixion.
 
            
              
                Q. 17:1: Immaculate is He who carried His servant on a journey by night from the Sacred Mosque to the Farthest Mosque whose environs We have blessed, that We might show him some of Our signs.

              

            
 
            In the final chapter of The Truthful Exposer, Ibn Rajāʾ retells the legend of Muḥammad’s night journey (isrāʾ) from Mecca to Jerusalem, and then up (miʿrāj) through the seven levels of heaven on the animal al-Burāq, in order to speak with God about daily prayer, until he eventually returned back to Mecca in the space of one night. The story became a well-known interpretation for Q. 17:1. In the historical reports and tafsīr tradition, commentators explained that this verse was the basis for the account, including aṭ-Ṭabarī.49 Ibn Rajāʾ recounts the narrative of events as they are told in Islamic sources on this passage in the Qur’an, but he also gives an extensive account of perceived inconsistencies.50 He concludes that the interpretation is not reliable because it is not a historically accurate retelling of what happened in the Qur’an, but a story that was fabricated by manipulators to advance their own theological agendas for reasons of power: “How could reason and logic accept that! There is no disputing that the accounts which people describe are impossible, they embellish them to make an impression upon minds [even] more than this hadith.”51 These examples demonstrate that Ibn Rajāʾ had an adept knowledge not only of the Qur’an, but of its interpretive tradition, and how these sources could be mined for Christian critiques of Islam.
 
            
              
                Q. 33:37: When you said to him whom God had blessed, and whom you [too] had blessed, “Retain your wife for yourself, and be wary of God,” and you had hidden in your heart what God was to divulge, and you feared the people though God is worthier that you should fear Him, so when Zayd had got through with her, We wedded her to you, so that there may be no blame on the faithful in respect of the wives of their adopted sons, when the latter have got through with them, and God’s command is bound to be fulfilled.

              

            
 
            The passage Q. 33:37 has been a part of the interpretive tradition about Muḥammad’s relationship with his adopted son Zayd ibn Ḥāritha and his wife Zaynab bint Jaḥsh. Ibn Rajāʾ gives the story a full account: after observing Zaynab at their home, Muḥammad becomes smitten with her (“he was speechless looking at her beauty and the loveliness of her appearance”), and he receives a revelation that Zayd could divorce Zaynab so that she could be married to Muḥammad. Then Muḥammad comes to her and notifies her that God has married them, with the angels Gabriel and Michael as witnesses.52 For Ibn Rajāʾ, the passage and its interpretation were not scripture worthy, since the example was not a model for other Muslims to follow (they were prohibited from doing the same), nor did the story confirm that he was a prophet. In the tafsīr tradition, the Zaynab affair and their marriage in heaven is found in the commentary of aṭ-Ṭabarī, as well as in hadith collections.53 As someone familiarized with Muḥammad’s marital intrigues as a former Muslim, but now a celibate Coptic monk, Ibn Rajāʾ likely found the interpretive tradition valuable for proving that Muḥammad’s moral character was quite flawed, and therefore, he could not have been a prophet.54
 
            
              
                Q. 33:51: You may put off whichever of them you wish and consort with whichever of them you wish, and as for any whom you may seek [to consort with] from among those you have set aside [earlier], there is no sin upon you [in receiving her again]. That makes it likelier that they will be comforted and not feel unhappy, all of them being pleased with what you give them. [. . .]

              

            
 
            Another example can be found in the tafsīr on Q. 33:51. This passage is about Muḥammad’s increasing number of marriages and whether he had permission to set aside older wives for new ones. Ibn Rajāʾ notes that Muḥammad divorced Sawda bint Zamʿa who “had grown old and feeble,” although he was not to marry any more women (Q. 3:52: “Beyond that, women are not lawful for you, nor that you should change them for other wives even though their beauty should impress you, except those whom your right hand owns [i.e., concubines] [. . .]”). We find a reference to Muḥammad setting aside older wives in hadith reports as well as aṭ-Ṭabarī’s commentary.55 Ibn Rajāʾ felt that the marital affairs of Muḥammad should not have made their way into the Qur’an and then into the interpretive tradition. Rather than exalting Muḥammad, the material was more fruitful for critique of his status as a prophet.56
 
            
              
                Q. 66:1–2: O Prophet! Why do you prohibit what God has made lawful for you, seeking to please your wives? And God is all-forgiving, all-merciful. God has certainly made lawful for you the dissolution of your oaths, and God is your master and He is the All-knowing, the All-wise.

              

            
 
            Būluṣ ibn Rajāʾ explains about Q. 66:1–5 that Muslim commentators believed it had to do with Muḥammad having sex with Mary the Copt out of her turn in the marital schedule after she was given to him as a gift. Muḥammad promised his wives ʿĀʾisha and Ḥafṣa that he would not sleep with her again. But after being caught with her in bed, God made it acceptable for him to retract his promise. Muḥammad’s wives asked him why God permitted this exception for him when he did not permit it for himself initially. In response, Q. 66:5 was revealed, suggesting that Muḥammad could divorce them for better wives if they did not repent of their jealousy.57 Ibn Rajāʾ retells this narrative as it appears in Islamic tradition, not to critique it but to question its benefit.58 He argues that the tafsīr does not make Muḥammad sound like an impeccable prophet, nor does the verse itself seem appropriate to recite in prayer.
 
            
              
                Q. 93:6–7: Did He not find you an orphan, and shelter you? Did He not find you astray, and guide you?

              

            
 
            Būluṣ ibn Rajāʾ’s purpose in quoting the tafsīr on Q. 93:6–7 was to argue that Muḥammad was a straying pagan prior to his calling to Islam at age forty, and therefore he could not have been a monotheistic and sinless prophet as suggested by Sunnī traditionists.59 After citing the verse, he mentions another story about how Muḥammad married off his daughter to pagans ʿUtba ibn Abī Lahab and then later to al-ʿĀṣ ibn Rabīʿ. In this instance, his quotation and argument are reminiscent of one made by the Muʿtazilī rationalist interpreter Ḍirār ibn ʿAmr al-Ghaṭafānī, who criticized the Sunnī hadith faction for generating fictitious reports about Muḥammad. Al-Ghaṭafānī also used Q. 93:7 (along with Q. 42:52) to acknowledge Muḥammad’s polytheist status prior to his first revelation at age forty.60 The fact that the same method of argument is found in The Truthful Exposer reveals that Ibn Rajāʾ had an extensive knowledge of Fatimid Muslim polemical debates and their use of tafsīr to make arguments about the Qur’an, Muḥammad, and the Islamic tradition.
 
            
              
                Q. 113:4: [I seek the protection of the Lord] from the evil of the witches who blow on knots [. . .]

              

            
 
            There are a number of examples of Muslim commentaries recounting the story of sorcerers (who were Jews in the tafsīr) casting spells by blowing knots to bewitch Muḥammad at a well. Many Muslim commentators believed that this was the reason why Q. 113:4 was revealed, including aṭ-Ṭabarī.61 Ibn Rajāʾ finds this interpretation of the verses as contrary to the claim that Muḥammad was granted angelic and physical protection from harm due to his status as a prophet. According to Ibn Rajāʾ, Muḥammad fell ill due to a bewitchment. He was told in a dream by the angels Michael and Gabriel to send ʿAlī to a well, where he discovered a doll figure of Muḥammad full of needles. As ʿAlī took the needles out, Muḥammad was slowly healed from his bewitchment.62 However, Ibn Rajāʾ uses the narrative to illustrate that Muḥammad was not immune from any type of attacks. Rather, he was a fallible human person and not the miraculous prophet that he was made out to be in the commentary tradition.
 
           
          
            6 Conclusion
 
            Christian Arabic writers have had a longstanding interest in the Qur’an and how to use tafsīr to their own advantage in analyzing the Qur’an, Muḥammad, the hadith reports, and legal interpretations. This approach to using the Qur’an alongside the commentary tradition was helpful for Christian Arabic authors, who argued that if one reads them in tandem properly, then one will discover a more sympathetic view of Christians, a less flattering portrait of Muḥammad, and discrepancies between the Qur’an and its interpretive tradition. In many ways, Christian Arabic authors believed that commentaries on the Qur’an had failed to observe, record, and transmit history responsibly. Instead, history was narrated according to ideological and theological purposes.
 
            This chapter helps us to understand the process by which Qur’an commentaries were written, read, and then transmitted into the Christian Arabic tradition. Prior to their recognition as canonical authorities alongside the Qur’an, there were few Islamic commentaries and few reasons for Christians to read or utilize them in their writings. In subsequent centuries, Christian encounters with Islam became more informed about the Qur’an and how Muslims interpreted it using tafsīr as authoritative sources.
 
            In the first stage, Muslim oral traditions about the Qur’an spread via informal conversations since there was no canonical written collection for them to utilize nor for Christians to answer. By the second stage, Christian Arabic writers noticed patterns of Muslim interpretation and cited the Qur’an with an awareness of these trends in interpretation. In addition, Muʿtazilī rationalist criticisms of the tafsīr as fantastic embellishments provided a template for Christians to critique traditionist interpretations of the Qur’an. In the third stage, commentaries making use of hadith collections, such as the tafsīr of aṭ-Ṭabarī, made the interpretive tradition more influential among Muslim communities. This increasing authority for commentaries encouraged Christians to respond to their interpretations, especially in the cases of ʿAbd al-Masīḥ al-Kindī, Elias of Nisibis, and Būluṣ ibn Rajāʾ. We find eleventh century (5th AH) Christian authors taking their knowledge of tafsīr and utilizing that material in critiques of Qur’an interpretation. In later stages, these Christian Arabic texts were transmitted from the Middle East across the Mediterranean, and ultimately to Spain, where they were read in Arabic. Later medieval Europeans began to read these Christian Arabic texts to make use of their Islamic source material in their own treatises. Eventually, intellectuals translated these works into Latin and revised the qur’anic exegetical materials to include them in their Latin Christian polemics. The Christian Arabic tradition played a valuable role as a facilitator of Christian knowledge across the Mediterranean concerning the formation, canonization, utilization, and dissemination of commentaries on the Qur’an.
 
            
              
                Tab. 1:Būluṣ ibn Rajāʾ’s Response to Specific Qur’anic Verses.

              

                     
                    	Qur’an Verse 
                    	Commentary Narrative (Būluṣ ibn Rajāʾ’s Response to the Verse) 
   
                    	2:119 
                    	Muḥammad did not know the fate of his parents (they are in hell) 
  
                    	4:157 
                    	One of Jesus’ disciples was crucified in his place (it is a false claim) 
  
                    	17:1 
                    	The Night Journey narrative (it contains inconsistencies) 
  
                    	33:37 
                    	Muḥammad dissolved his oath to marry Zaynab (he caused marital intrigues between wives) 
  
                    	33:51–52 
                    	God allegedly permitted Muḥammad to set aside his older wives including Sawda (he was not faithful to oaths) 
  
                    	66:1–5 
                    	Muḥammad had sex with Mary the Copt out of turn (he caused marital intrigues between wives) 
  
                    	93:6–7 
                    	Muḥammad was astray prior to his calling (he was not eternally a prophet) 
  
                    	113:4 
                    	Jewish sorceresses cast a spell of illness on Muḥammad (he was not invulnerable despite angelic protection) 
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            1 Introduction
 
            Robert of Ketton (fl. 534–52/1140–57) produced the first Latin translation of the Qur’an between 536/1142 and 537/1143. Since at least the late 17th century and well into the 20th, this version was thought to be deficient due to the paraphrastic procedures by which Robert produced it. From the second half of the 20th century onwards, a more nuanced characterization determined that in spite of such procedures, Robert showed a distinct will to convey the meaning of the Qur’an accurately and intelligibly. One of the telling signs thereof is that Robert used qur’anic exegetical material to improve the intelligibility of the translation by incorporating information from Arabic commentaries into the text. While scholars have been aware of this fact since Thomas Burman published his seminal study on the matter in 1998,1 a thorough examination of Robert of Ketton’s usage of qur’anic exegetical materials is still missing. This study begins to remedy this absence by identifying an initial selection of sources potentially available for Robert and, through a comparative analysis of the Latin translation of the Qur’an, the Arabic original and the tafāsīr (i.e. commentaries of the Qur’an, pl. of tafsīr) available at that time and place, seeks to determine which of the sources he is most likely to have used.
 
           
          
            2 First Efforts in Identifying Robert’s Extra-Qur’anic Sources
 
            If one compares the Latin translation of the Qur’an by Robert of Ketton (fl. 534–52/1140–57) with the Arabic original, one finds something of the utmost significance: that there is a certain amount of extra-qur’anic material in the translation. This material comes mainly from two sources: on the one hand, grammatical needs, and on the other, the tafsīr, i.e. qur’anic exegetical works in Arabic. As for the former, since Robert transformed the entire Arabic elocution of the Qur’an into a stylistically elevated Latin discourse through a perpetual paraphrase of the text, he needed to supplement its transformation with Latin elements which the original obviously did not contain. As for the latter, comparative analyses of the Arabic Qur’an with Robert’s translation, cross-referenced with the exegetical tradition of the text, reveal that a large portion of such extra-qur’anic material comes from the tafsīr.2
 
            The first scholar to perform such an analysis was Thomas Burman. In order to test the hypothesis that Robert used qur’anic exegesis to inform his translation, Burman engaged “in a four-sided comparison”: first, he read Robert’s translation alongside the one by Mark of Toledo (fl. ca. 588–613/1192–1216), a Christian scholar who produced in 606–7/1210 a second, mostly literal, Latin translation of the Qur’an, and alongside the Qur’an itself in order to clearly identify the extra-qur’anic material present in their translations; then, by undertaking a comparison with “representative Arabic commentaries,” he found that both Robert and Mark drew from the exegetical tradition.3 Those “representative Arabic commentaries” were the ones by Abū Jaʿfar Muḥammad ibn Jarīr aṭ-Ṭabarī (d. 310/923), ʿAlī al-Faḍl ibn al-Ḥasan aṭ-Ṭabarsī (d. 548/1154), Abū al-Qāsim Jār Allāh Maḥmūd ibn ʿUmar az-Zamakhsharī al-Khwārazmī (d. 538/1144) and ʿImād ad-Dīn Ismāʿīl ibn ʿUmar ibn Kathīr (d. 774/1373). Burman also used the lexicographic work on obscure Qurʾānic words by Abū al-Qāsim al-Ḥusayn ibn Muḥammad, known as ar-Rāghib al-Isfahānī (d. 502/1108–9), belonging to a genre of “lexicographical manuals for the study of the Qurʾān” to which Robert and Mark may have had access.4 Leaving aside Mark of Toledo, whose translation is not the subject of this article, by means of this comparison Burman proved successfully that Robert had indeed resorted to qur’anic exegesis to inform his translation. However, he did not deal explicitly with the issue of exactly what materials did Robert use, which is the question we address here.
 
            Burman obviously left some leads in the list of sources he used. It was clear that Robert could have used aṭ-Ṭabarī’s tafsīr, not only because it corresponds to the timeframe, but also because the circulation of this tafsīr was huge, and because a good amount of extra-qur’anic information in Robert’s Latin Qur’an can be found in aṭ-Ṭabarī. On a similar note, my own analysis of the first 57 verses of sura 12 has revealed that all the significant extra-qur’anic information in that fragment can be found in aṭ-Ṭabarī’s commentary.5 However, one cannot say the same about the other commentators.
 
            As will be explained later, it is unlikely that Robert had access to the commentaries by aṭ-Ṭabarsī (d. 548/1154) and az-Zamakhsharī (d. 538/1144), and it is obviously impossible that he read Ibn Kathīr, who died in 774/1373. As for the lexicon by ar-Rāghib al-Isfahānī (d. 502/1108–9), it will also be shown that, while it is perfectly possible that Robert had access to works of this genre, information that appears in Robert’s translation does not appear in ar-Rāghib’s lexicon. Thus, we are left with aṭ-Ṭabarī as the only plausible source identified in Burman’s analysis. But did Robert actually use this commentary?6 And what other commentaries might have been at his disposal?
 
           
          
            3 Commentaries Available to Robert of Ketton
 
            Before answering the above questions, something must be said about our secondary sources: Hernández López7 and the database Historia de los Autores y Transmisores de al-Andalus (‘History of the Authors and Transmitters of al-Andalus,’ HATA in what follows). Adday Hernández López published in 2017 a paper on the transmission of works on qirāʾāt (i.e. on the different readings of the text of the Qur’an) and tafsīr in al-Andalus, a paper which serves our purposes quite adequately. The HATA, under the direction of Maribel Fierro and supported by the CSIC and the European Regional Development Fund, is “a bio-bibliographical resource that offers information on the biographies of more than 5000 Andalusi scholars and on the works they wrote and transmitted. The information is organized according to 15 disciplinary sections and within each section in chronological order (2nd/8th–9th/15th centuries).”8 Hernández López extracts data from the HATA about the qur’anic commentaries that circulated in al-Andalus and their authors, information she complements with the Biblioteca de al-Andalus, another bio-bibliographical dictionary containing 2,456 entries on Andalusian authors and transmitters.9
 
            We may start by setting the timeframe. Robert began translating in 536/1142 and completed his translation in 537/1143. The last major tafāsīr that could have been available to Robert were therefore az-Zamakhsharī’s (d. 538/1144) al-Kashshāf, and aṭ-Ṭabarsī’s (d. 548/1154) Majmaʿ al-bayān li ʿulūm al-Qurʾān, completed either in 534/1140 or in 536/1142.10 Going backwards, we saw that aṭ-Ṭabarī’s Jāmiʿ al-bayān ʿan taʾwīl āy al-Qurʾān (‘Compilation of Information of the Interpretation of the Verses of the Qur’an’), or for short the Tafsīr aṭ-Ṭabarī (‘Commentary of aṭ-Ṭabarī’) — considered the milestone standing between the early and the classical period of commentaries on the Qur’an11 — which appeared between 283/896 and 290/903 and was transmitted into the Iberian Peninsula from the 4th/10th up to the 6th/12th centuries,12 could have been the source of the extra-qur’anic information contained in Robert’s translation. However, one should keep in mind that the circulation of commentaries in the Peninsula did not start with aṭ-Ṭabarī, but had been an ongoing process that started in the mid-2nd/8th century.
 
            Such is the case of “the tafsīr” of ʿAbdullāh ibn al-ʿAbbās (d. ca. 68/687–8), which was among “the most commented and transmitted works of tafsīr in al-Andalus.”13 Ibn ʿAbbās is “[t]he greatest name in early exegesis”:14 a paternal cousin of the Prophet, born not long before the Hijra, he was among the ten Companions of the Prophet said to have been exegetes of the Qur’an, which most probably meant that they were knowledgeable in the meaning of the verses of the Qur’an and not that they recorded their commentaries or wrote them in the manner of, for example, aṭ-Ṭabarī.15
 
            In spite of the fact that a tafsīr written by Ibn ʿAbbās probably never existed as such, “today there exist numerous manuscripts and several editions of a tafsīr or tafsīrs which are attributed to him.”16 These works are compilations of comments going back to him and were artificially composed by authors who compiled them and presented them as a coherent whole. The earliest transmission of a work of this kind in al-Andalus is the one of Muʿāwiya ibn Ṣāliḥ ibn Ḥudayr (d. 158/774 or 168/784), which is not extant.17 Muʿāwiya ibn Ṣāliḥ is no minor character: he arrived in the Peninsula shortly before 138/755 and is regarded, along with Ṣaʿṣaʿ ibn Salām (d. 180/796 or 192/807), as one of the scholars who introduced the science of ḥadīth (i.e. the oral tradition of Muḥammad) in al-Andalus.18 Thus, in the broadest timeframe, the qur’anic commentaries used by Robert had to appear in al-Andalus no earlier than the second half of the 2nd/8th centuries and no later, obviously, than the early 534–544/1140s.
 
            Now let us pay attention to geographical constraints, which will lead us again to the terminus ante quem. Robert’s whole translation activity in the northern Iberian Peninsula was allowed by the fact that, after the dismantling of the Caliphate of Cordoba into the First Ṭāʾifa kingdoms, the Muslim sway over Iberia weakened and the Christians were able to gain increasing control over the north of the Peninsula, the former territories of the ath-Thagr al-Aʿlā or Upper March of al-Andalus under the Umayyads. The Almoravid conquest in the second half of the 11th century did not prevent the recently conquered Christian territories from remaining in Christian hands.
 
            In the context of Robert’s activity, the fate of the ṭāʾifa of Zaragoza is particularly relevant. By the late 11th century, the ṭāʾifa enjoyed a flourishing period of intellectual life under the control of the Banū Hūd. Two members of the dynasty — Abū Jaʿfar Aḥmad ibn Sulaymān ibn Hūd, called al-Muqtadir bi-Llāh (r. 438–74/1046–81), and his son, Abū ʿĀmir Yūsuf ibn Aḥmad ibn Sulaymān ibn Hūd, called al-Muʾtaman bi-Llāh (r. 474–78/1081–85) — were prominent mathematicians; the scientist and philosopher Abū Bakr Muḥammad ibn Yaḥyā ibn Ṣānigh ibn Bājja, Ibn Bājja (d. 533/1139), and the 6th/12th-century physician and botanist Yūsuf ibn Isḥāq ibn Baklārish (fl. late 5th/11th–12th centuries) were also active during this period; and we know that the Banū Hūd collected a library “particularly rich in works on mathematics, astronomy, astrology, and magic.”19 When the city fell into Almoravid hands in 503/1110, the Banū Hūd fled, with their library, to the stronghold of Rueda de Jalón, where they remained until 503/1140, the year in which Abū Jaʿfar Aḥmad ibn ʿAbd al-Malik ibn Hūd, known as Sayf ad-Dawla (d. 540/1146), the last of the Hūdids, exchanged Rueda for property in Toledo.
 
            There is evidence pointing to the fact that at least three translators of Arabic works into Latin — Robert of Ketton, Hermann of Carinthia (fl. 532–37/1138–43), and Hugo of Cintheaux (late 5th/early 12th century; formerly known as Hugo of Santalla) — had access to the materials contained in the library via Michael, bishop of Tarazona (d. 546/1151). One must consider first that these translators and the bishop had ties with each other and were keen on studying geometrical and astronomical works, topics that coincide with the sort of materials kept in the library of the Hūdids. Hugo, who translated several such treatises for the bishop, states in his translation of the Tractatus Alfragani de motibus planetarum (‘Treatise of al-Farghānī on the Movements of the Planets’) that Michael was at the library and obtained from there at least that manuscript, and presumably many others.20 Hugo was a colleague of Hermann of Carinthia,21 who had close scholarly and personal ties with Robert and translated along with him the text of the corpus Islamolatinum for Peter the Venerable (d. 551/1156). A proof of the direct connection between Robert and the bishop Michael may well be found in the fact that of the two copies of Hugo’s translation of the Liber trium iudicum (a work on astrological judgments based on the iudicia tractates by al-Kindī, Sahl ibn Bishr and ʿUmar ibn al-Farrukhān aṭ-Ṭabarī), one was addressed to the bishop Michael and the other to a certain “mi karissime R”, who might be identified with Robert of Ketton.22
 
            The activity of this group predates the time (536/1142) when Peter the Venerable, abbot of Cluny, found Robert and Hermann in the proximity of the Ebro river and hired them to translate Islamic works into Latin. We know that when this happened, they were not interested in performing this work, so they had to acquire manuscripts from which to translate. While we do not know where these texts came from, it is quite likely that they also came from Michael’s books. The abbot even describes the following scene in the preface of his Contra sectam Sarracenorum:
 
             
              I persuaded them, with both an entreaty and money, to translate [the texts about] the origin, the life, the doctrine of that misguided man as well as his very Law, which is called Alchoran from the Arabic language into Latin. And so that the translation would not be lacking in complete fidelity, nor anything could be kept from our knowledge through deception, I had a Muslim join the Christian translators. The names of the Christian translators were Robert of Ketton, Hermann of Dalmatia and Peter of Toledo. The name of the Muslim was Muḥammad. They, after examining carefully the most secret book cabinets of that barbaric people, produced a not small book on the aforementioned subjects for the Latin readers.23
 
            
 
            According to this fragment, the abbot had to persuade the translators, by entreating them and paying them, to accept the commission to translate a certain number of Islamic texts, the Qur’an among them. He tells us that in order to ensure the faithfulness of the translation to the original texts, he provided them with the assistance of a certain Muslim named Muḥammad, of whom we know nothing else. The relevant part for us is the one that follows: the abbot states that the translators, along with this Muḥammad, scrutinized “the very inner bookshelves of that barbaric people” in order to produce a hefty volume on Islamic knowledge. Since the abbot states quite clearly that they visited an Arabic library, and the most notable one in their surroundings was the one collected by the bishop Michael, with which some of them were already acquainted, there is a high probability that this is where they acquired the manuscripts needed for accomplishing their task.
 
            This fact reveals certain things regarding the commentaries to which Robert probably had access. As said, Zaragoza was taken by the Almoravids in 503/1110 and it is safe to assume that the bulk of the materials contained in the library were acquired before that date. The Banū Hūd remained in Rueda de Jalón until 1140 and, while it is not impossible that they acquired further volumes during those 30 years, it seems unlikely that books were travelling in their direction during that period. Now, it is obvious that Michael must have acquired his manuscripts before the Hūdids moved to Toledo in 1140. It is also possible that Michael acquired further manuscripts before Peter the Venerable commissioned the translation. If this was the case, however, the provenance of these manuscripts is unknown and such an acquisition should have been less significant that the one of Rueda. These hypotheses, which seem plausible in my view, would bring back the terminus ante quem for the production of the commentaries to which Robert could have had access from the early 534–544/1140s to the early 500s/1110s.
 
            Under these assumptions, we are looking at a timeframe between the mid-2nd/mid-8th and the early 5th/early 12th centuries during which the works used by Robert could have been produced. This rules out at least partially the possibility of Robert using materials from five prominent mufassirūn of the 12th century: Abū al-Ḥakam ʿAbd as-Salām ibn ʿAbd ar-Raḥmān ibn al-Lakhmī al-Ishbīlī, known as Ibn Barrajān (d. 536/1141), az-Zamakhsharī (d. 538/1144), Abū Muḥammad ʿAbd al-Ḥaqq ibn Abī Bakr Ghālib ibn ʿAṭiyya, known as Ibn ʿAṭiyya (d. 541/1147), Abū Bakr ibn al-ʿArabī (d. 542/1147 or 543/1148; not to be confused with the famous mystic Ibn ʿArabī) and aṭ-Ṭabarsī (d. 548/1154).
 
            Going back to the information provided by Hernández López, according to her examination of the HATA and the Biblioteca de al-Andalus, the first commentary to appear in the Peninsula after a silence of almost two centuries (from the early second half of the 10th to the late first half of the 12th century), during which no Eastern commentary reached al-Andalus, nor was any commentary produced in the Peninsula, was that of Ibn Barrajān (d. 536/1141). This coincides with an occurrence described by Samsó, according to whose hypothesis “[o]nly exceptionally did books from the Mashriq, produced after ca. 950, reach Cordova or the main ṭāʾifa cities.”24 In this statement, Samsó is referring to scientific texts exclusively, but there is no reason to think that this rationale did not apply to religious texts and Hernández López’s findings may be proof of precisely that. In any case, the last commentary mentioned by Hernández López before Ibn Barrajān’s is that of Abū Bakr Muḥammad ibn Ḥasan an-Naqqāsh (d. 351/962).
 
            These circumstances force us to reduce even further the timespan during which the commentaries used by Robert could have been produced. Now we are looking at a timeframe spanning from the mid-8th to the second half of the 10th centuries. As we can see in table 1 below, we find in Hernández López’s analysis that at least nine different tafāsīr circulated during this period. They are the following:
 
            
              
                Tab. 1:Tafāsīr Available in the Iberian Peninsula According to Hernández López.

              

                        
                    	 
                    	Author 
                    	Title 
                    	Edition 
                    	Transmission 
   
                    	1 
                    	Ibn ʿAbbās (d. ca. 68/687–8) 
                    	Several compilations by different authors attributed to him 
                    	— 
                    	From the 2nd/8th to the 7th/13th centuries 
  
                    	2 
                    	Wakīʿ ibn al-Jarrāḥ (d. ca. 197/812) 
                    	Tafsīr al-Qurʾān 
                    	Qurashī ed. (from sura 1 to 18) and Būqis (from sura 67 to 114) 
                    	In the 3rd/9th century 
  
                    	3 
                    	Yaḥyā ibn Sallām (d. 200/815) 
                    	A Mukhtaṣar of the tafsīr of Yaḥyā ibn Sallām was transmitted by Ibn Abī Zamanīn (d. 1008) 
                    	Ibn ʿUkāsha and al-Kanz ed. (5 vols.) 
                    	From around the late 3rd/10th century to around the early 8th/14th century 
  
                    	4 
                    	ʿAbd ar-Razzāq aṣ-Ṣanʿānī (d. 211/827) 
                    	Tafsīr ʿAbd ar-Razzāq 
                    	ʿAbduh ed. (3 vols.) 
                    	From the end of the 3rd/9th and the early 6th/12th centuries 
  
                    	5 
                    	Al-Hawwārī (d. post 237/ 852) 
                    	Tafsīr al-Qurʾān 
                    	Not extant 
                    	— 
  
                    	6 
                    	Ibn Ḥabīb (d. 238/853) 
                    	Kutub fī Tafsīr al-Qurʾān
K. an-Nāsikh wa-l-Mansūkh 
                    	Not extant 
                    	— 
  
                    	7 
                    	Ibn Makhlad (d. 276/889) 
                    	Tafsīr al-Qurʾān 
                    	Not extant 
                    	— 
  
                    	8 
                    	Aṭ-Ṭabarī (d. 310/923) 
                    	Jāmiʿ al-bayān ʿan taʾwīl āy al-Qurʾān 
                    	At-Turkī ed. (26 vols.) 
                    	From the 4th/10th to the early 6th/12th centuries 
  
                    	9 
                    	An-Naqqāsh (d. 351/962) 
                    	Shifāʾ aṣ-ṣudūr fī tafsīr al-Qurʾān 
                    	MS Süleymaniye Kütüphanesi, Hasan Hüsnü Paşa, 40 
                    	During the 5th/11th century 
 
              

            
 
            Let us start by organizing the data. We can start by drawing attention to the fact that the majority of tafāsīr on the list — items 1 to 7 — come from the formative period of the genre, i.e. the pre-aṭ-Ṭabarī period, so to speak. Out of these, items 5, 6 and 7, none of which are extant, were produced by Andalusian authors who were active during the 9th century: Abū Mūsā ʿAbd ar-Raḥmān ibn Mūsā al-Hawwārī (d. after 238/852), Abū Marwān ʿAbd al-Malik as-Sulamī ibn Ḥabīb (d. 238/853), and Abū ʿAbd ar-Raḥmān Bāqī ibn Makhlad (d. 276/889).
 
            Al-Hawwārī was born in Écija, some 60 km southwest of Córdoba, and was one of the first Andalusian scholars, if not the first, to produce a qur’anic commentary.25 Ibn Ḥabīb, a native of Elvira, “was one of the foremost jurists [. . .] and ḥadīth experts in third/ninth century al-Andalus.”26 He is said to have written more than one thousand works,27 a figure that is certainly exaggerated but highlights the fact that he was very prolific. He wrote books on subjects that overlap with commentary on the Qur’an —vocalization, rare words, naskh (i.e. the science of abrogation, i.e. the knowledge of which verses of the Qur’an abrogate others), and the meanings of the Qur’an — although none of these have been found. The Cordoban Ibn Makhlad was a disciple of Ibn Ḥabīb and wrote a Tafsīr al-Qurʾān.28
 
            Aside from the non-extant ones, items 3, 4, 8 and 9 are the easiest to assess. Item 3 — the tafsīr of the mufassir and muḥaddith from Baṣra Yaḥyā ibn Sallām at-Taymī al-Baṣrī al-Qayrawānī (d. 200/815) — is one of the most famous commentaries that circulated in the Iberian Peninsula: not in its original form, but in the form of an abridgement, the Mukhtaṣar tafsīr Yaḥyā ibn Sallām, produced by the faqīh from Elvira Abū ʿAbdullāh Muḥammad (or Abū Muḥammad ʿAbdullāh according to Arcas Campoy)29 ibn ʿAbdillāh ibn Abī Zamanīn (d. 359/971), which is “[t]he oldest Andalusī work on tafsīr which remains extant.”30 Item 4 is the tafsīr of the Yemeni scholar ʿAbd al-Razzāq al-Ṣanʿānī (d. 211/827), who “became the leading scholar of Yemen” and was a teacher of none other than Aḥmad ibn Ḥanbal (d. 241/855).31
 
            Items 8 and 9 have been already mentioned. Item 8 is the Tafsīr aṭ-Ṭabarī, which needs no lengthy introduction. As mentioned, it appeared between 283/896 and 290/903 and is the masterpiece of the classical tafsīr tradition. It is massive — the lore has it that aṭ-Ṭabarī limited his commentary to 30 volumes, hence the name Jāmiʿ (i.e. Compilation), “out of compassion for his students” because otherwise he would have written 30032 — and, drawing from many previous authoritative narrators while adding some of his own reasonings, aṭ-Ṭabarī offers commentaries on the interpretation of the whole Qur’an. Item 9 is the Shifāʾ aṣ-Ṣudūr fī Tafsīr al-Qurʾān (‘The Cure of the Hearts on the Interpretation of the Qur’an’) of a certain an-Naqqāsh (d. 351/962), who is mentioned by Ibn ʿAṭiyya as someone whose work had to be frequently rectified.33
 
            The influence of items 1 and 2 is harder to determine. As for item 1, the so-called tafsīr of Ibn ʿAbbās, we know that in all likelihood such a work never existed. Rather, different compilers composed works that collected the sayings of Ibn ʿAbbās on the interpretation of the Qur’an. As said, the earliest compilation, which is not extant, on the sayings of Ibn ʿAbbās in al-Andalus was introduced in the mid-3rd/8th century by Muʿāwiya ibn Ṣāliḥ ibn Ḥudayr (d. 158/774 or 168/784). Aside from this work, the HATA lists six further titles of commentaries on the Qur’an attributed to Ibn ʿAbbās, two of which were transmitted more than half a dozen times.
 
            Item 2, the Tafsīr al-Qurʾān by Abū Sufyān Wakīʿ ibn al-Jarrāḥ ibn Malīḥ al-Ruʾāsī (d. 197/812), is in a similar situation. Wakīʿ ibn al-Jarrāḥ was born in Kūfa and “was considered to be the foremost of the muḥaddithūn [i.e. scholars versed in Prophetic traditions] of his age.”34 Even though Khoury states that a Tafsīr al-Qurʾān of his is known, he does not mention any editions and the work does not appear to have survived. Notwithstanding, Al-Qurashī and Būqis compiled two collections of commentaries on tafsīr by Wakīʿ, the former from sura 1 to sura 18 and the latter from sura 67 to sura 114.35
 
           
          
            4 Finding Robert’s Translation of Q. 12:31 in the tafāsīr
 
            With this information, we have a clearer picture of what qur’anic commentaries could have been available to Robert of Ketton. Now, by means of a comparison of the text of the Qur’an with Robert’s translation and with the available tafāsīr, we can determine which commentaries he is most likely to have used. Aside from this, following Burman’s suggestion about the fact that there was “a whole genre of lexicographical manuals for the study of the Qur’an” to which Robert may have had access,36 I also looked at the al-Mufradāt fī Gharīb al-Qurʾān of ar-Rāghib al-Iṣfahānī (d. 502/1108–1109), the same used by Burman in his study, searching for clues as to whether Robert used at least this text. We did not delve further into the likelihood of him using this kind of material; such an effort extends beyond the limits of this research. We based this collation of sorts on the examination of a single fragment, which in spite of its brevity is very significant and revealing: the translation of Q. 12:31. For the collation, as one can see in table 2, we used the following editions:
 
            
              
                Tab. 2:Exegetical Materials Collated with Robert of Ketton’s Translation of the Qur’an.

              

                      
                    	 
                    	Author 
                    	Edition 
   
                    	1 
                    	Ibn ʿAbbās (d. ca. 68/687–8) 
                    	Ar-Rajjāl ed. 
  
                    	2 
                    	Wakīʿ ibn al-Jarrāḥ (d. ca. 197/812) 
                    	Qurashī ed. (from sura 1 to 18) and Būqis ed. (from sura 67 to 114) 
  
                    	3 
                    	Yaḥyā ibn Sallām (d. 200/815) 
                    	Ibn ʿUkāsha and al-Kanz ed. (5 vols.) 
  
                    	4 
                    	ʿAbd ar-Razzāq aṣ-Ṣanʿānī (d. 211/827) 
                    	ʿAbduh ed. (3 vols.) 
  
                    	5 
                    	Aṭ-Ṭabarī (d. 310/923) 
                    	Turkī ed. (26 vols.) 
  
                    	6 
                    	An-Naqqāsh (d. 351/962) 
                    	MS Süleymaniye Kütüphanesi, Hasan Hüsnü Paşa, 40 
  
                    	7 
                    	Rāghib al-Iṣfahānī (d. 502/1108–9) 
                    	Kilānī ed. 
 
              

            
 
            A couple of things have to be said about items 1 to 3. Regarding item 1, due to constraints of time and space, we were not able to use for this comparison a version of the reconstructed commentary of Ibn ʿAbbās. However, we did have access to the Ṣaḥīfa of ʿAlī ibn Abī Ṭalḥa (d. 143/760), a Muslim scholar from Baṣra, which is precisely a compilation of interpretations of certain passages of the Qur’an attributed to Ibn ʿAbbās. Regarding item 2, accounting for the lack of available editions of the commentary of Wakīʿ ibn al-Jarrāḥ, we had to use modern reconstructions produced much in the likeness of the tafsīr Ibn ʿAbbās. Regarding item 3, one must bear in mind that we are using an edition of the abridgment of Yaḥyā ibn Sallām tafsīr by Ibn Abī Zamanīn.
 
            The context of the fragment used for the analysis is the following. The twelfth chapter of the Qur’an narrates the story of Joseph, son of Jacob, son of Isaac, son of Abraham, who, after his brothers abandoned him inside a well, was adopted by an Egyptian man and his wife — Potiphar and Zuleikha in the Jewish tradition — and, after having been incarcerated, rose to prominence because he interpreted a dream had by the Pharaoh. The context of verse 31 is the following.
 
            After Zuleikha (unnamed in the Qur’an) was caught trying to seduce Joseph, some powerful women in the city started gossiping about the event. In order for them to understand her reasons, Zuleikha brought the women to her house so that they could see Joseph’s beauty. After they made themselves at home at Zuleikha’s, she brought Joseph before them, and they praised his beauty. The fragment in question reads in Arabic wa lamma raʾayna-hū akbarna-hū (‘when the women saw him, they praised him’). Robert’s translation reads instead quo uiso, omnes menstruatae sunt (‘When they saw him, they all menstruated’).37
 
            The interpretation of the verb akbarna-hū (‘the women praised him’) as omnes menstruatae sunt is not an ad libitum addition by Robert. Rather, it can be found, for example, in aṭ-Ṭabarī’s Jāmiʿ al-bayān. But can it be found in the other tafāsīr or in Rāghib al-Iṣfahānī’s Mufradāt? The overwhelming answer is no. The interpretation of this word as “they menstruated” can only be found in the commentaries of aṭ-Ṭabarī38 and an-Naqqāsh.39 It also cannot be found in the Mufradāt, but this interpretation did reach lexicographical works for it appears, at least, in the Lisān al-ʿArab (published ca, 688/1290), arguably the major Arabic lexicon in the history of the language.40
 
            If we focus now solely on aṭ-Ṭabarī and an-Naqqāsh, we find again that aṭ-Ṭabarī seems the most likely candidate as the source of Robert’s extra-qur’anic information. The influence of the tafsīr in Robert’s translation can be traced as early as 12:6 if one compares it with aṭ-Ṭabarī, whereas an-Naqqāsh’s commentary of the chapter starts in 12:21. Also, in the translation of 12:25, Robert paraphrases (i)stabaqā al-bāb (‘they both ran to the door’) as ipsum itaque fugientem mulier insecuta est (‘Then the woman followed him as he was escaping’).41 This formulation appears in different forms in aṭ-Ṭabarī,42 but no similar one can be found in an-Naqqāsh in the part where he deals with this passage.43
 
           
          
            5 Recapitulation and Conclusive Remarks
 
            Let us then summarize the information. Based on what we have seen here it is clear that, in the broadest and most unequivocal timeframe, the commentary or commentaries used by Robert were produced between the mid-2nd/8th centuries and 536/1142. If we consider that the Banū Hūd, from whose library Robert is most likely to have obtained the manuscripts for his translation, had to leave Zaragoza in 503/1110 and that the influx of books through their mediation was probably interrupted at that time, the timeframe can be shortened by some thirty years: from ca. 132/750 to 503/1110.
 
            Hernández López’s examination of the tafāsīr available in al-Andalus provides yet another constraint to the timeframe by pointing out that, between around the mid 4th/10th century and the first half of the 6th/12th, no significant commentaries arrived or were produced in al-Andalus. This coincides with Samsó’s assertion that the reception of scientific works from the Orient diminished significantly after the mid 4th/10th century. If we accept all these hypotheses, which are not too far-fetched, we may conclude that the commentaries used by Robert were probably produced during a time period extending from the mid-2nd/8th century to the 4th/10th century.
 
            Drawing from Hernández López’s analysis, we know that at least nine different commentaries could have been available to Robert.44 Out of these, three are not extant and therefore have to be discarded from further analyses. To the sixth extant commentaries we added the al-Mufradāt fī Gharīb al-Qurʾān of ar-Rāghib al-Iṣfahānī in order to include this type of lexicographic work in our analysis. 45
 
            The next step was to find a fragment of Robert’s translation in which he clearly resorted to extra-qur’anic material, and to look it up in the commentaries under scrutiny. The chosen fragment was the translation of a single word in Q.12:31, the well-known instance where Robert translated the verb akbarna-hū (‘the women praised him’) as omnes menstruatae sunt (‘all the women menstruated’). Significantly, this information can only be found in the commentaries of two authors: aṭ-Ṭabarī and an-Naqqāsh. Then, by means of a further comparison examining other instances where Robert used extra-qur’anic material in the chapter 12, we find that the information in the Latin translation only appears in aṭ-Ṭabarī.
 
            Is this unequivocal proof that Robert used the commentary of aṭ-Ṭabarī? Not entirely, and only a thorough analysis of the extra-qur’anic material in Robert’s translation would yield clearer results. However, according to the constraints and limits set in this study, it seems quite likely that he did so. Moreover, when making a comparative reading of Robert’s translation and the commentary of aṭ-Ṭabarī, one realizes that Robert’s paraphrasing procedure for translating the Qur’an is not all too different from aṭ-Ṭabarī’s method of commenting on it, which raises the question of whether Robert is perhaps following the text of the commentary more closely than that of the Qur’an itself, but this is a matter that would have to be examined on its own. In any case, the evidence presented so far indeed points towards Robert using aṭ-Ṭabarī.
 
            The aim of this study was to put forward some preliminary hypotheses on what exegetical materials might have been available in the northern Iberian Peninsula at the end of the second half of the 12th century for Robert to use, and which of those commentaries he is likely to have used. While several such traditions arrived and were produced in al-Andalus, we saw that only a small number of sources could have been at Robert’s disposal, a number further reduced by some of them not being extant. Only a full comparative reading of the commentaries, the translation and the Qur’an will be able to yield more detailed results on the matter. For the time being, these references are a point of departure towards a deeper understanding of Robert of Ketton’s use of the tafāsīr in his Latin translation of the Qur’an.
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            1 Introduction
 
            Ramon Martí (fl. 1250–84)1 knew a thing or two about Arabic. He had read widely in the language and was still consulting al-Ghazālī’s Arabic Deliverer from Error (Munqidh min aḍ-ḍalāl) at the end of his career as he confected his magnum opus, The Dagger of Faith (Pugio fidei). His command of the language is particularly evident if we follow him as he translates or paraphrases passages from the many Arabic books he had studied. At one point, when defending the validity of the Christian scriptures in his On the Sect of Muḥammad, Martí drew, for example, upon an Arab-Christian source, the eleventh-century attack on Muḥammad and the Qur’an by the Coptic convert Būluṣ ibn Rajāʾ entitled Kitāb al-wāḍiḥ bi-l-ḥaqq or the Truthful Exposer.2 For one thing, Martí followed Ibn Rajāʾ in quoting parts of Q. 5:42–43, as other Christian apologists had, for this passaged seemed to suggest that the Judeo-Christian scriptures were valid for followers of Muḥammad. The Arabic reads as follows:
 
             
              If they come to you [Muḥammad], judge between them or turn away from them. If you turn away from them, they cannot hurt you in anything, but if you judge between them, then judge justly: God loves those who do justice. (42) And how do they seek justice from you when they have the Torah in which is the judgment of God? (43)3
 
            
 
            Martí’s translation of the verse follows the Arabic closely:
 
             
              If they come to you, judge among them or turn from them; and if you turn from them, they will not hurt you in anything; and if you judge among them, judge justly, because God loves those judging justly. And how do they come to your justice? And they have the law and it is the judgment of God.4
 
            
 
            To be sure there is an error here. Martí incorrectly read a waw of accompanying circumstance as an ordinary copulative: the last two clauses should be translated “And how do they come to your justice when they have the law . . .” But this is otherwise a careful, precise Latin version, and this is what we find at many points in his translations, especially where the text of the Qur’an is concerned.
 
            But Martí is not wedded to word-for-word translation, often preferring to paraphrase, and that is what he does with much of the rest of this passage from Ibn Rajāʾ. Just before quoting Q. 5:42–43, that Coptic author had offered his readers information on the occasion of revelation for these qur’anic verses.
 
             
              There is an even better proof [. . .] which demonstrates the confusion of his [Muḥammad’s] speech (iḍṭirāb qawli-hi) where it says in the Sura of the Table when the Jews asked him for judgment (yaḥtakimūna ilay-hi). And this is that Muḥammad had appointed Abū Hurayra—his given name was ʿAbd Shams and he was called ʿAbd Nahm and he was called “Grasshopper”—to judge among the people [. . .]5
 
            
 
            Martí boils this down to
 
             
              It is said in the chapter of the Table that when the Jews asked judgment from Aby Horeyra, whom Muḥammad made judge so that he would judge among the people [. . .]6
 
            
 
            Some of the Latin here conforms closely to the Arabic. The last clause, for example, quem posuerat Machometus iudicem ut iudicaret inter homines, is Martí’s fairly literal attempt to capture jaʿalu-hu Muḥammad yaqḍī bayna an-nās (“Muḥammad appointed him [as one who] judges among the people”). He does insert an ut (“so that”) where no such particle exists in the Arabic, but this adjustment allows him to mimic the original’s sequence of perfect followed by imperfect verb. But Martí chose not to trouble his readers with the details of Abū Hurayra’s given name and nicknames and does not tell us that the Jews first asked Muhammad for judgment, leaving us with a slimmed down entrée to the qur’anic quotation. Along the way, though, he does an excellent job with the tricky construction yaḥtakimūna ilay-hi. The verbal root here (ḤKM) signifies, among other things, “to judge, to give a decision,” but in this eighth form with the preposition ilā (“to”) means “to seek judgement from.” Martí is not flummoxed in the least by this counter-intuitive construction, giving us the quite correct postulaverunt iudicium.
 
           
          
            2 Ramon Martí and Tafsīr
 
            One could pile up endless examples of Martí’s prowess and flexibility as a translator of Arabic, and we can, thus, be certain of his thorough knowledge of the sacred language of Islam. What is not so certain anymore is his thorough knowledge of Islam’s sacred books. His On the Sect of Muḥammad superficially suggests that he had read widely in the Qur’an, Hadith, qur’anic commentaries, and the Sira literature, for we find explicit quotations of these books often accompanied by precise references to sura or chapter number. But Pieter Sjoerd van Koningsveld has definitively shown that a very large number of these were lifted directly from still another Arab-Christian work by a thirteenth-century Coptic author.7 We are left, therefore, to wonder whether Martí knew these texts only as they were quoted in earlier Christian polemical works.
 
            I have argued elsewhere, however, that even as Martí was reusing Qur’an quotations from his Arab-Christian sources, he was, nevertheless, actually looking up these verses in his own copy of the Qur’an—this is clear enough from his unusual way of citing that text—and I have suggested that he was probably also turning to tafsīrs or other sources of Muslim Qur’an exegesis as he clarified these passages for Latin-Christian readers.8 In the essay that follows, I will elaborate on this last point, arguing that on at least a few occasions he was certainly doing so.
 
            
              2.1 Martí and his Arab-Christian Sources
 
              Making this case, however, requires saying more first about Martí’s two Arab-Christian sources.9 The older of the two—which he used only sporadically—was written in the first few decades of the eleventh century by a scholar originally named Yūsuf ibn Rajāʾ (c. 344/955-c. 411/1020), the Muslim son of a leading Cairene jurist, who converted to Coptic Christianity in the 369/980s, and took the name Būluṣ (Paul). Living mostly in Coptic monasteries, Būluṣ went on to compose three works that attacked Islam and Muslim scholarly practices. Only one of these works—among the first Coptic texts to be written in Arabic—survived, Kitāb al-wāḍiḥ bi-l-ḥaqq (hereafter, The Truthful Exposer10), a wide-ranging attack alternately on Muḥammad and the Qur’an.11 He criticizes the Qur’an for its many literary deficiencies and for being derivative of Jewish and Christian scriptures and legends. Its process of canonization was hazy and there are obvious additions as well as reports of passages that have gone missing. Numerous repetitions and much inappropriate content mar the text as well. Furthermore, Ibn Rajāʾ argues, Muḥammad invented revelations and accounts of impossible journeys to make himself look like a prophet. Indeed, his own doubts about whether he was receiving true prophecy make clear that he was not a prophet at all. Thus, he had to use violence to spread his faith. He was, finally, a fallible, polygamous human who produced no true prophecies at all, and was thus inferior to Jesus in every way. In making these many points, Ibn Rajāʾ quotes countless qur’anic verses, as well as Hadiths and Muslim Qur’an commentaries, and depends heavily, as David Bertaina makes clear, on the rhetoric and disputational strategies of Sunnīs, Ismāʿīlīs, and Muʿtazilīs as they argued among themselves in Fatimid Egypt. As he puts it, “Ibn Rajāʾ redirected the arguments from these debates so they applied not just to one sect but to the entirety of Islam.”12
 
              The second, more recent work that Martí drew on—and much more extensively—bears the title as-Sayf al-murhaf fī ar-radd ʿalā al-Muṣḥaf, The Whetted Sword in Refutation of the Book (hereafter, The Whetted Sword), and was written by an unknown author. Unfortunately, this text, composed probably in the mid-thirteenth century, survives today only as it is quoted in a Muslim rebuttal of it, al-Intiṣārāt al-islāmīya fī kashf shubah an-naṣrānīyah, The Islamic Victories Revealing the Specious Arguments of Christianity, by Najm ad-Dīn aṭ-Ṭūfī (d. 716/1316).13 While it is impossible to know what the full range of its contents were, the fragments that do survive focus overwhelmingly on how Muḥammad lacked the four preconditions or signs (shurūṭ) of prophecy: veracity (ṣidq), holiness and blamelessness (ṭahārat an-nafs wa-nazāhatu-hā), the production of a miracle (iẓhār al-muʿjiz), and coherence of his revealed law with natural law (ash-sharṭ ar-rābiʿ an yakūn ad-dīn alladhī yashraʿu-hu muwāfiqan li-d-dīn aṭ-ṭabīʿī).14 As Van Koningsveld points out, the two most important parts of Martí’s On the Sect of Muḥammad correspond closely with this basic structure and content of the fragments of The Whetted Sword. Martí’s treatise has five parts: 1] an introduction which asserts that a true prophet is identifiable from four signs—the first three identical with those specified by The Whetted Sword (quod sit uerax; quod sit bonus uel uirtuosus; quod faceret miracula),15 the final one being that the prophet should come with a law that leads the nations to the worship of one God; 2] a brief polemical biography of Muḥammad, 3] a lengthy demonstration, with abundant quotations of the Qur’an and the Hadiths, that Muḥammad lacked each of these four signs of prophecy; 4] a brief overview of Muḥammad’s mishaps and death; and 5] a brief defense of the Bible’s validity against the Muslim charge of taḥrīf, of corruption. Parts one and three, what Van Koningsveld rightly describes as the “major substance” of On the Sect of Muḥammad, derive quite directly from The Whetted Sword, as the many similarities between them attest.16 “Ramon Martí’s De Se[c]ta Machometi was largely,” Van Koningsveld concludes, “based on al-Saif (sic) al-murhaf”.17
 
              But while Van Koningsveld is clearly correct that major portions of this treatise derive from the Coptic Arabic work called The Whetted Sword, the full extent of that dependence cannot really be known since that work only survives in fragments as quoted in a Muslim refutation of it. It is difficult to determine, therefore, whether parts of On the Sect of Muḥammad for which no parallel can be found in the Whetted Sword fragments are actually Martí’s own work since they could depend on parts of the Whetted Sword that simply did not make it into the Muslim refutation. Furthermore, while the Whetted Sword was Martí’s major source, it was not the only one, for, as we saw above, he also borrowed from time to time from Ibn Rajāʾ’s Truthful Exposer. All these texts—Martí’s On the Sect of Muḥammad and his Arab-Christian sources—refer to works of tafsīr both explicitly and implicitly. Figuring out in any particular instance whether Martí himself was consulting such works or was simply relying on one of his sources is, therefore, no easy task.
 
             
            
              2.2 Q. 5:42–43
 
              There are, to start with, cases where he was clearly extracting tafsīr material from his Coptic sources, as indeed is the case with the passage of On the Sect of Muḥammad with which I began this essay. For here Martí was not just plucking qur’anic verses (Q. 5:42–43) from Ibn Rajāʾ’s Truthful Exposer; he was extracting them along with at least some of their broader context in that Arabic treatise, that broader contextual material itself clearly having been derived from some source of tafsīr. When explaining this passage, aṭ-Ṭabarī, for example, lists hadiths that tell us that Jews arguing about a case of sexual wrongdoing came to Muḥammad to ask for his judgment, whereupon God revealed to him this verse.18 While the Arabic text of the Truthful Exposer inserts into this story the figure of Abū Hurayra as an intermediating judge, it otherwise tells us much the same thing, as does Martí’s abbreviating paraphrase.19 This is certainly a case of Martí deriving his knowledge of tafsīr from one of his sources.
 
             
            
              2.3 Q. 2:223
 
              We see the same thing even more clearly when he quotes Q. 2:223: “Your women are your sowing field; approach your field however you wish.” Martí cites this verse in a section of On the Sect of Muḥammad dedicated to demonstrating that the religious law (lex) that Muḥammad brought was “unclean.”20 His translation follows the Arabic closely, “sowing field” (ḥarth) becoming aratio in Latin. But having quoted the verse, he immediately refers to “a gloss of the Muslim commentators of the Qur’an [that] says regarding the statement ‘however you want,’ that is, from the front or from the back.”21 Glosses on this phrase rather like this are common in medieval tafsīrs—the tenth-century Andalusī commentator Ibn Abī Zamanīn telling us that the phrase means “from the front of her if you want and from the back of her if you want,”22 and the thirteenth-century Andalusī exegete, Ibn ʿAṭīyah, paraphrasing it as “whichever direction you want, forwards or backwards or on a side.”23 Superficially, Martí seems very clearly to be quoting directly from some Muslim commentary or other, but in fact he has extracted this whole passage, Qur’an quotation and gloss, from the Whetted Sword. There, the gloss is introduced by the phrase qāla fī at-tafsīr, “he says in the interpretation/commentary,” this following hard upon the quotation of the verse itself. It is not clear at all who the subject of “he says” is here, though the meaning seems clear enough: “in a commentary it says [. . .]” Martí has expanded this to “a gloss of the Muslim commentators of the Qur’an [that] says [. . .]” so that here, as at many other points in On the Sect of Muḥammad, he has elaborated on what was in his source to help his Latin-Christian readers understand what they are reading.24 This is interesting in itself, but there is no denying that the Arabic gloss that follows in the Whetted Sword—“from whatever side you wish, from the front or from the back”25 — is the immediate source of Martí’s. He did not chase this down in an Arabic commentary on his own.
 
             
            
              2.4 Q. 17:89–93
 
              Other cases are rather less certain. Earlier in On the Sect of Muḥammad, Martí quoted portions of Q. 17:89–93. At first sight, this could seem to have been lifted from a passage of the Whetted Sword that reads as follows:
 
               
                Another proof of the fact that he did not perform any miracle is what he said in Sūrat al-Isrā’: ‘And they say: We will not put faith in you until you make a spring gush forth from the earth for us’ (17:90), up till His statement: ‘May my Lord be Glorified! Am I anything but a mortal messenger?’ (17:93).”26
 
              
 
              But Martí’s text is intriguingly different:
 
               
                It is said that the Arabs sought similia from Muḥammad, and they added [to this] saying that he should make heaven fall over them. He said that he would not do this and at length responded that he was nothing but a human, a messenger, as if he were to say: ‘I am not able to do what you ask.’27
 
              
 
              This paraphrase is intriguing for at least two reasons. First, it offers us rather different portions of the relevant qur’anic passage. The initial line of Martí’s version actually reaches back to verse 17:8928, though that passage does not appear in the fragment of the Whetted Sword. The “similar things” (similia) that are difficult to interpret in the Latin text translate that verse’s “every sort of similitude” (kull mathal) which God had displayed to humankind. Likewise, while the Whetted Sword fragment quotes part of Q. 17:90 in which the petitioners ask for a spring to well up from the earth, Martí’s version has no reference to that portion, but instead paraphrases Q. 17:92 in which God is asked to make heaven fall. The surviving fragment, therefore, of the Whetted Sword and this passage in Martí’s anti-Islamic treatise are both using the same broader section of the Qur’an (Q. 17:89–93) to make the same point, but they each quote or paraphrase different parts of that section.
 
              The second thing to notice is that Martí—once again conscious of his Latin audience—has clarified the text by telling us that those seeking these marvels are “Arabs,” while the one besought is Muḥammad, though neither of these specifications appears in the Qur’an or the Whetted Sword fragment. As it happens, qur’anic commentators do supply information very like this. aṭ-Ṭabarī repeats several times that it is Muḥammad whom the petitioners are addressing and informs us that the latter are “polytheists” (mushrikūn), though Ibn ʿAṭīyah identifies them as Quraysh, this perhaps explaining Martí’s Arabes.29 Since this further information does not appear in the Whetted Sword fragment, we might want to conclude that here Martí had turned to some source of Muslim exegesis to clarify the passage. Yet the fact that that the Whetted Sword fragment very clearly incorporates an elision—indicated there by the phrase “up to and including”—requires us to wonder whether in the original version of the Whetted Sword there was much more here that the Muslim refuter simply left out as he abbreviated a familiar qur’anic passage, including perhaps the portion of Q. 17:92 that appears in Martí’s version and, most relevant here, the details of who was making requests of whom. We are left here with a conundrum then. Perhaps the intriguing difference between Martí’s paraphrase of Q. 17:89–93 results from his having looked up the verse in his own Qur’an and chased down exegetical material in a tafsīr. It is just as likely, though, that he was working from a fuller passage of the Whetted Sword of which we possess now only an abbreviated fragment.
 
             
            
              2.5 Q. 66:1
 
              A similarly indeterminate passage is Martí’s retelling of an incident normally associated in the tafsīrs with the first verse of Q. 66:
 
               
                In the Sura of Prohibition, at the beginning, and in the gloss that is there, [that] a certain person named al-Muqawqis gave Muḥammad a woman who was called Maria the Copt. He [Muḥammad] took her as a concubine. But it happened on one occasion that he had sex with her in the house of his wife named Ḥafṣa who was not present. Now when [Ḥafṣa] arrived, she saw them intermingled, and this displeased her greatly and she reproved him saying, “O Prophet of God, there is no one among your wives viler than me. Why do you have sex with her in my house and on my bed?” He said to her [. . .]: “Would it please you that I abstain from her always?” She said: “Yes.” And he swore that he would never go to her again [. . .]. And after this, against this promise and oath he had sex with her [i.e. Maria].30
 
              
 
              Curiously, Martí does not actually quote Q. 66:1 here, though aṭ-Ṭabarī and al-Qurṭubī recount hadiths with most of these details to explain the occasion of that verse’s revelation, and other commentators offer similar hadiths for this purpose.31
 
              At any rate, it is not at all certain in this case either whether Martí was following one of his Coptic Arabic sources or was turning to tafsīr on his own. Both Būluṣ ibn Rajāʾ and the anonymous Whetted Sword do quote Q. 66:1 for precisely the same purpose, but when the former does so, he offers a different version of the occasion of revelation. On his telling, ʿĀʾisha and Ḥafṣa both become jealous of Mary the Copt, and when they found Muḥammad having sex with her, said “What is this?” He promises not to touch her again, but found he could not stay away from her, at which point God revealed Q 66:1.32 Particularly striking is the fact that not only did ʿĀʾisha and Hafṣa together confront Muḥammad in this version, but it lacks the strikingly detailed dialogue that appeared in both Martí’s and al-Qurṭubī’s account: “O Prophet of God,” Ḥafṣa complains, “there is no one among your women more miserable than me? In my room and on my bed?”33
 
              Martí does not, therefore, appear to have drawn this tafsīr material from Ibn Rajāʾ here. But if we turn to the fragments of the Whetted Sword, we find only inconclusive evidence. aṭ-Tufī does make clear that the Coptic author quoted Q. 66:1, but has abbreviated the passage in such a way that we lack precisely the evidence we need: he writes that the anonymous author “recounted the occasion [of revelation] of [God’s] statement (dhakara as-sabab fī qawli-hi)” followed immediately by the first words of the verse, “‘O prophet, why do you forbid what God allows to you [. . .]’” (Q 66:1).34 The Christian author almost certainly, therefore, must have quoted what he saw as a salacious hadith explaining the revelation of this verse, but the Muslim refuter left it out, seemingly because his Muslim audience would be familiar with it. The likeliest explanation in this case is that Martí derived his version of the hadith from the Whetted Sword, but we cannot be certain.
 
             
            
              2.6 Q. 54:1
 
              If in some cases, Martí clearly derived tafsīr material from his sources, and in other cases we simply cannot be sure one way or the other, there are instances in which it seems certain that he was turning to sources of Muslim Qur’an exegesis on his own, perhaps most notably when he attempts to refute Muḥammad’s miracle of splitting the moon. In this passage of On the Sect of Muḥammad, Martí asserts that if anyone claims that, at the indication and order of Muḥammad, the moon split and the two parts fell to earth, and points to Q. 54:1—“The hour has drawn near and the moon is split”— as evidence, they are mistaken. For, Martí asserts, rather than referring to a moment in the past, this verse refers to the future, specifically to the Day of Judgment (quod dies iudicii appropinquauit et Luna fidit se). Since that day manifestly has not come, “it is certain that neither has the moon divided nor a miracle occurred” (constat quod nec Luna fissa est, nec miraculum factum). As defense for what he has just said, he observes that “Caali, a glossator of the Qur’an on the aforementioned passage, confirms and approves this interpretation” (hoc sensum approbat et confirmat Caali, glossator Alcorani super predictum locum).35 It may be impossible to determine who Caali (or, in one manuscript, Taali) was, so garbled does this name appear, but there is no doubt that there were Muslim commentators who held this view. The twelfth-century commentator, az-Zamakhsharī (d. 538/1144)—whose famous commentary did circulate in al-Andalus36—for example, observed that “some of the people [of interpretation say] that the meaning is that [the moon] will divide on the day of the resurrection.”37
 
              All this could certainly have come from one of two Arab-Christian sources, but, strikingly enough, no surviving fragment of the Whetted Sword describes or discusses the splitting of the moon, and it seems most unlikely that aṭ-Ṭūfī would have passed over such a passage in his refutation of that work, so widely believed was this miracle in the medieval Islamic world. Moreover, Būluṣ ibn Rajāʾ does discuss this miracle at some length, but his approach is quite different. Most importantly, he prefaces his quotation of Q. 54:1 with a description of the occasion of revelation of this verse that does place its accomplishment definitively in the past. “The commentators agree about this verse” (ajmaʿa al-mufassirīn [sic] fī hādhā al-āya)” that one night as the Prophet sat with his companions, they asked him for a sign (āya), and he pointed his index and middle finger at the moon and told it to split. It did so, falling on two mountains near Mecca, at which point he recited Q. 54:1.38 The basic features of this narrative can be found in many hadiths typically offered by works of tafsīr in their exegesis of this verse.39 Ibn Rajāʾ then goes on to deny that any such miracle could have happened. What is most striking for our purposes is that he does not discuss the possibility that this event might be in the future on the Day of the Resurrection at all, and certainly does not quote any commentator as advancing that view. Since the Whetted Sword apparently lacked any reference to Q. 54:1, and Ibn Rajāʾ’s handling of the verse is quite different from Martí’s, we are left with the distinct possibility that Martí found this interpretation in an Arabic commentary entirely on his own.
 
             
            
              2.7 Q. 2:229–30
 
              Such is the case with still another passage of On the Sect of Muḥammad. Like countless Christian polemicists, he decried Muslim marriage practices, and in doing so quoted Q. 2:229–30:
 
               
                [Muhammad said] in the Qur’an in the tractate of the Cow, ‘Divorce of your wives is licit for you twice,’ and further down, ‘if anyone divorces his wife a third time, it is not allowed for him to marry her until the wife has been known by another man [my italics].40
 
              
 
              Martí is doubtless following the Whetted Sword here, since his version incorporates precisely the same elision that we find in those fragments:
 
               
                And in this sura [i. e., the Cow] it is said, ‘Divorce is twice,’ up to his statement, ‘And if he has divorced her then she is not lawful to him afterward until she marries a husband other than him [my italics].’”41
 
              
 
              Martí’s “Divorce of your wives is licit for you twice’” is a helpful and thoroughly correct elaboration of the curt “Divorce is twice” of the Arabic, but what should really catch our eye is a smaller addition: “If anyone divorces his wife a third time (tertio).” There is no corresponding term in the Arabic of The Whetted Sword or indeed in the qur’anic verse itself. But it is, once again, a detail regularly mentioned by qur’anic commentators. The Qur’an allows a husband to pronounce that he is divorcing his wife and then to withdraw that pronouncement afterward, but he may only do so twice. The third time he pronounces his wife divorced, the divorce becomes permanent.42 While Q. 2:230 only says, “And if he pronounces divorce, then she is not lawful to him,” commentators usually specified that the verse is referring here to that third pronouncement. The Andalusī commentator, al-Qurṭubī, Martí’s exact contemporary, is quite clear: “And the meaning of [God’s] statement [. . .], ‘And if he divorces her,’ is the third pronouncement of divorce [. . .] and this is the agreed-upon position, and there is no disagreement about it.”43 Here, then, we can be confident that Martí was consulting some source of qur’anic exegesis.
 
             
           
          
            3 Conclusion
 
            There is no denying that in writing his On the Sect of Muḥammad, Martí recycled much that he found in Ibn Rajāʾ’s Truthful Exposer and the anonymous Whetted Sword. Indeed, as Van Koningsveld has shown, his borrowings from the latter actually follow the order of that work as it can be deduced from the surviving fragments.44 But he was, nevertheless, an energetic refabricator of those texts, ready both to paraphrase and abbreviate their Arabic and to supplement what he found in them with his own consultation of the Qur’an and the tafsīr tradition. It is possible, I note in conclusion, that the same is true of other Islamic sources that Martí cites in On the Sect of Muḥammad. Some of his references to hadith collections, for example, can be traced directly to the Whetted Sword. In a section near the beginning of On the Sect of Muḥammad, for example, Martí denounces the lies of Muḥammad, quoting a famous hadith: “Before a hundred years come there will not remain on the earth a [living] born soul, that is, anyone living,” and telling us that it is found in “a book which is called Muslim.”45 We find the same hadith used for the same purpose in the Whetted Sword with a similar reference to the Ṣaḥīḥ of Muslim.46 Martí must have plucked the hadith plus the citation from that Coptic work.
 
            But, interestingly enough, he follows that hadith by quoting another, “in a book which is called Bukhārī”: “When a fly falls in a cup, submerge it there because on one wing it carries poison and on the other medicine; push in first the wing on which is poison, then the other.”47 As Martí indicates, this hadith can be found in al-Bukhārī’s Ṣaḥīḥ,48 but where it cannot be found is in the fragments of the Whetted Sword, nor can the short hadith that Martí quotes immediately after.49 It is surely possible that he found these two hadiths in a part of the Whetted Sword that does not survive among the fragments quoted by aṭ-Ṭūfī, but, given the fact that he was able to consult sources of qur’anic exegesis, it does not seem far-fetched that he could have done likewise with hadith collections. In the same section on Muḥammad’s lies he quotes still another hadith about the prayer habits of demons (demoni), noting that it appears “in the book which is called al-Bukhārī” (in libro qui dicitur Bohari). Here again, Martí was clearly following the Whetted Sword (his citation corresponding to the Arabic wa-fī al-Bukhārī, “and in al-Bukhārī”), but it is striking that Martí adds some specificity lacking in his Coptic source, telling us that the narrative occurs “in the tractate (i. e., book) of creation” (in tractatu creationis).50 This reference to the particular book of al-Bukhārī’s Ṣaḥīḥ in which the hadith is found may have dropped out as aṭ-Ṭūfī copied down the corresponding fragment, but, given the fact that Martí was looking up qur’anic verses that he lifted from the Whetted Sword as he inserted them into On the Sect of Muḥammad,51 it is not outrageous to imagine him doing something similar with a hadith collection.52
 
            Of course, hadith collections, like many qur’anic commentaries, are huge works, and it is much harder to imagine Martí finding his way through them as easily as he navigated the Qur’an. But that fact should not dissuade us from considering the possibility. For one thing, it is evident on every page of his later works against the Jews that he was able to navigate even vaster Jewish sources—the Talmud in particular.53 Martí the prodigious linguist was also an indefatigable scourer of texts. Indeed, in addition to providing him with a great deal of polemical material that he put to use in On the Sect of Muḥammad, his Coptic Arabic sources could well have served Martí as models of how to do such scouring of Islamic texts.
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          Notes

          1
            On Martí and his anti-Islamic works see Thomas E. Burman, “Ramon Martí,” in Christian-Muslim Relations: A Bibliographical History (hereafter CMR), vol. 4, ed. David Thomas et al. (Leiden/Boston: Brill, 2009), 381–90. He was also—and much more fulsomely—a polemicist against Judaism. For recent bibliography on his anti-Jewish polemic, see the essays collected in Görge K. Hasselhoff and Alexander Fidora, eds., Ramon Martí’s Pugio fidei. Studies and Texts (Santa Coloma de Queralt: Obrador Edèndum, 2017).

          
          2
            For more on this work, including bibliography, see below, p. 58.

          
          3
            “fa-in jāʾū-ka fa-ḥkum bayna-hum aw aʿriḍ ʿan-hum wa-in tuʿriḍ ʿan-hum fa-lan yaḍurrū-ka shayʾan wa-in ḥakamta fa-ḥkum bayna-hum bi-l-qisṭi inna l-lāha yuḥibbu l-muqsiṭīn. Wa-kayfa yuḥakkimūna-ka wa-ʿinda-hum at-Tawrātu wa-fī-hā ḥukmu l-lāhi?” (Būluṣ ibn Rajāʾ, Kitāb al-wāḍiḥ bi-l-haqq, 2:20, ed. and transl. David Bertaina in Būluṣ ibn Rajāʾ: The Fatimid Egyptian Convert Who Shaped Christian Views of Islam [Leiden/Boston: Brill, 2022], 116). All translations from Arabic and Latin are my own.

          
          4
            “Si uenerint ad te, iudica inter eos, aut auertere ab eis. Et si auerteris ab eis, non nocebunt tibi in aliquo. Et si iudicaueris inter eos, iudica iuste, quia Deus diligit iuste iudicantes. Et quomodo uenient ad iudicium tuum, et apud eos est Lex, in ipsa est iudicium Dei” (Ramon Martí, De secta Machometi, Joaquim Chorão Lavajo, ed. in his “Cristianismo e Islamismo na Península Ibérica: Raimundo Martí, um precursor do dialogo religioso. Dissertação apresentada à para obtenção do Grau de Doutor em História,” 3 vols., (PhD diss., Universidade de Évora, 1988), vol. 3, 994 (hereafter “ed. Chorão”). This is an excellent edition and Portuguese translation, but quite difficult to get hold of. As a result, I will also give references to the more widely available, but problematic edition (based on fewer MSS) and Spanish translation of Josep Hernando i Delgado, “Ramon Martí (s. XIII). De seta Machometi o De origine, progressu et fine Machometi et quadruplici reprobatio prophetiae eius. Introducción, transcripción, traducción y notas,” Acta Historica et Archaeologica Medievalia 4 (1983): 9–63 (hereafter “ed. Hernando”)—reading (at p. 54) “quomodo” where Chorão Lavajo has “quando,” the former corresponding directly to the Arabic “kayfa”).”

          
          5
            “Wa-dalīl aḥsan [. . .] yadullu ʿalā iḍṭirāb qawli-hi ḥaythu yaqūlu fī sūrat al-māʾida lamma kāna al-yahūd yaḥtakimūna ilay-hi. Wa-dhālika anna Abā Hurayra—wa-smu-hu ʿAbd Shams wa-yuqālu ʿAbd Nahm wa-yuqālu jundub—jaʿala-hu Muḥammad yaqḍī bayna an-nās [. . .]” (Ibn Rajāʾ, al-wāḍiḥ bi-l-ḥaqq, 2:20, [Bertaina, Būluṣ ibn Rajāʾ, 116]).

          
          6
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          Flavius Mithridates (c. 1445–89) stands as a figure of considerable controversy among medieval and early modern qur’anic translators. Born Shmuel ben Nissim abū ’l-Faraj to a likely well-educated family of Sicilian Jews around 1445, his journey traversed the realms of religion, academia, and cultural exchange. Mithridates embraced Catholicism in circa 1465, assuming the name Guglielmo Raimondo Moncada, and embarked on a scholarly pursuit that would lead him from the halls of the University of Naples to the courts of Rome and Urbino, and to the circle of intellectuals assembled around the figure of Pico della Mirandola. Further illuminating the biographical tapestry of Mithridates, his tenure as a teacher of oriental languages at the Studium Urbis (the future University of Sapienza) in 1482 and subsequent travels to Cologne, Leuven, and Basel underscore the breadth of his scholarly endeavors. Notably, his association with the humanist Giovanni Pico della Mirandola during the late 1480s not only facilitated the dissemination of his translations (most of them from Hebrew or Judaeo-Aramaic into Latin) but also catalyzed the emergence of the Christian Kabbalah—a testament to Mithridates’ enduring influence on Renaissance thought.1
 
          In the vibrant intellectual milieu of Renaissance Rome and Central Italy, Mithridates’ proficiency in oriental languages and kabbalistic literature garnered him the favor of notable figures such as Cardinal Giovan Battista Cybo (the future Innocent VIII) and Sixtus IV, as well as the Duke of Urbino, Federico III da Montefeltro. It was for the latter that Mithridates undertook around 1480–81 the translation of two suras (chapters) of the Qur’an into Latin, a task that forms the focal point of our inquiry. This translation found its place within a bilingual Arabic-Latin manuscript, adorned with masterfully executed illustrations. On the following pages we will also scrutinize Mithridates’ engagement with an unusual and less renowned Arabic Qur’an, written using Hebrew characters and possibly originating from Palermo in the early fifteenth century.
 
          Translations of qur’anic verses authored by Mithridates are in fact preserved in three artefacts: the first one is the above-mentioned luxury manuscript (Biblioteca Apostolica Vaticana, MS Urb. Lat. 1384, likely completed around 1482, named hereafter the Urbinate manuscript) dedicated to the Duke of Urbino, Federico da Montefeltro (1422–82), which contains a bilingual and bigraphic Arabic/Latin version of suras 21 and 22 in its third part (fol. 65r–86r).2 The second witness is MS Vat. Ebr. 357 (fol. 51r–156r, here referred to as the Vatican manuscript). This Qur’an, perhaps prepared in Sicily at the beginning of the fifteenth century, has the peculiarity of being one of very few surviving specimens of Arabic Qur’ans written in Hebrew characters before 1600.3 This manuscript exhibits a mostly Latin fragmentary translation, due to the activity of Guglielmo Raimondo Moncada/Flavius Mithridates (his humanist “nom de plume”: from now on, in this paper, Mithridates) in the years 1482–89. This translation is discontinuous in its entirety; however, it concerns almost every verse of the Qur’an. Moreover, the manuscript contains numerous marginal notes, mostly in Latin, some of them of a notable length, authored contemporaneously by Mithridates. These marginal notes are above all exegetical comments on the Qur’an, and they appear to be taken from exegetical Muslim material. It is important to mention that at least ten other hands have worked on this manuscript (for a large part probably during the years 1470–89), attempting to translate some terms and providing short marginal commentaries. Although worthy of study in their own right, the interventions of those other hands (made mostly in Latin, Hebrew and Arabic) are quantitatively negligible compared with the mass of work carried out by Mithridates on the manuscript, and therefore we shall not consider them in this paper, concentrating instead on aspects of Mithridates’ work on the qur’anic text and its interpretation.4 While also very interesting, the third artefact is also not going to be considered in this study. In a very peculiar quintilingual sermon (a Latin sermon interspersed with quotations in Greek, Hebrew, Aramaic and Arabic) delivered before the Papal Court at Passover 1481, Mithridates has quoted and translated two qur’anic verses that were significantly altered in the process.5 While important, these quotations do not represent a sufficient basis for studying Mithridates’ translation methods. Our playground in this article will thus consist mainly of the translations and commentaries made by Mithridates in the Urbinate and of the commentaries contained in the Vatican manuscript.
 
          
            1 Flavius Mithridates’ Level of Arabic
 
            Studying the qur’anic translations created by Flavius Mithridates raises a formidable problem. The translations of the two suras 21 and 22 made in the early 1480s during the preparation of the Urbinate manuscript have been partially analyzed by Hartmut Bobzin and Thomas Burman.6 Both scholars have convincingly shown that these translations suffer from numerous and very serious problems concerning both grammar and lexicon. These problems seem to show that Mithridates had only partial knowledge of classical Arabic at this stage of his life. This knowledge enabled him, around 1480–1482, to interpret several qur’anic passages and terms, but not to understand the qur’anic text precisely.
 
            The fragmentary translations contained in the Vatican manuscript are far more difficult to interpret, because they are discontinuous. Nevertheless, their semantic and syntactic choices are generally much more satisfactory than those of the translations of suras 21 and 22. In fact, if we examine the partial translation of these two suras in this manuscript, the choices are often different from those made for the first, integral translation of the two suras.7 Internal and external evidence suggests that Mithridates did most of his work on the Vatican manuscript between 1483 at the earliest and 1489 at the latest, that is to say after the creation of the two translations for the Duke of Urbino.8 This leads to various hypotheses. Either, for some mysterious reason, Mithridates would have considerably improved his level of qur’anic Arabic between the first and second translation or, more likely, he would have been made aware of his interpretation problems during his first work for the Duke of Urbino, and he would have changed his working methods to create the interlinear translations of the Vatican manuscript. He could have drawn on pre-existing Latin translations (Robert of Ketton, Marco of Toledo, or the lost translation by Juan of Segovia), which would have enabled him to grasp the meaning of Arabic terms more precisely. Furthermore, it should not be ruled out that he could have received outside help.9
 
            In any case, the apparent instability of Flavius Mithridates’ level of Arabic poses several problems of interpretation. From a strictly positivist perspective, the poor quality of a substantial part of the qur’anic translations in the Urbinate manuscript casts suspicion on Mithridates’ other “qur’anic” works (and on all his translations from Arabic, for that matter), even if we must not rush to our final judgment concerning his linguistic abilities.10 In particular, it suggests not only that he did not produce the fragmentary translations of the Vatican manuscript without help, but also that his very numerous and rich Latin marginal comments inspired by the tafsīr contained in the margins of that manuscript may not have been translated by him directly from Arabic, but rather adapted into Latin from an intermediary source (a first Latin or Romance translation?), or prepared with some external help.11 These marginal commentaries echo, often brilliantly, long and complex discussions in Muslim exegesis on a wide variety of themes. Even if their precise Muslim sources, undoubtedly multiple, are difficult to identify, these marginal comments do not give the impression of major difficulties or misunderstandings on the part of the translator.12 If we accept that Mithridates succeeded in translating directly from Arabic the extracts of Muslim exegesis at the origin of these commentaries, and that he produced the interlinear Latin translations of the qur’anic text contained in the Vatican manuscript alone, it becomes difficult to understand why he had made so many errors a few years earlier, in his first – and only complete – translation of suras 21 and 22. How can we reconcile the blundering Mithridates of the Urbinate translation, and the brilliant qur’anic scholar of the Vatican manuscript?
 
            This aporia is partly reflected in the contradictory judgments of past research. On the one hand, Angelo Michele Piemontese, who has shed light on the role of Mithridates in the transmission of Islamic knowledge in late fifteenth-century Italy, extols the skills of the multilingual Sicilian scholar as a transmitter to Renaissance Italy of Judeo-Arabic and Arabic knowledge passed on in the Jewish communities of Sicily.13 From this point of view, Mithridates, a brilliant heir to a long tradition, would have been the competent transmitter of a trilingual Semitic culture (Hebrew, Aramaic, Arabic) to the world of continental humanists. On the other hand, specialists in Latin translations of the Qur’an and knowledge of Islam in Christian circles, such as Hartmut Bobzin and Thomas Burman, tend to present Mithridates as an imposter, at least as far as his knowledge of Arabic is concerned.14 According to the latter line of research, Mithridates took advantage of the ignorance of his Christian interlocutors to feign a real mastery of the language, when in fact he possessed only a very partial knowledge of it.
 
            The reality likely lies between these two interpretations. It is evident that Mithridates was knowledgeable in Arabic and had access to a collection of manuscripts that provided insights into Islam, information largely unfamiliar in the Latin world. However, he seemingly exaggerated his expertise to bolster his reputation; he did not possess the level of proficiency in Arabic and understanding of Muslim culture that he projected to his Christian interlocutors including the papal court, the Duke of Urbino, Pico della Mirandola and his circle. Nevertheless, he would not have been able to create the illusion of such comprehensive knowledge had he not had a solid foundation on which to do so, and above all a sociolinguistic habitus that gave him the self-confidence to launch himself into various projects concerning Arabic texts and culture. The discrepancy between Mithridates’ actual level of qur’anic Arabic and his claims and successes can be explained if we consider the likely type of his linguistic culture. Although it is difficult to evaluate with accuracy how much Arabic the Sicilian Jewish communities in the fifteenth century actually knew, we have substantial evidence of a residual Arabic-speaking, reading and writing milieu that was alive and well until the expulsion of 1492–1493. Specifically, individuals from the local elite persisted in their roles as translators and interpreters, facilitating communication between the Sicilian officials and their Muslim counterparts in North Africa well into the fifteenth century.15 Around 1420, the Syracusan Isaac ha-Cohen taught some rudiments of Arabic to the Italian humanist Marco Lippomano by correspondence (using Hebrew characters).16 At the beginning of the fifteenth century, Isaac Belladeb, a scholar of Toledan origin living in Sicily, continued there to synthesize and re-elaborate Arabic scientific knowledge in Hebrew, and one of his sons was recognized by the island’s Christian authorities as an expert in the Arabic language.17 Himself the son of a rabbi well inserted among the island’s Jewish elites, Mithridates was probably quite proficient in certain registers of Arabic. It is likely that he was fluent, or at least at ease, in a Sicilian Judeo-Arabic dialect, and this probability is reinforced by the analysis of the transcriptions of Arabic words that he gives in the Urbinate and Vatican manuscripts. These transcriptions reflect a dialectal pronunciation different from the vocalization of classical Arabic that would have been more appropriate for transcribing an ordinary qur’anic manuscript. It is also likely that he had some written practice of Arabic, but this was probably based on reading and writing Judaeo-Arabic texts in Hebrew characters rather than on assiduous study of Muslim Arabic manuscripts and of texts written in the Arabic alphabet. The Arabic linguistic habits of Moncada were thus conditioned by a very different culture from that of an average Muslim scholar.
 
            The graphic habits of Mithridates corroborate this hypothesis. In the Vatican manuscript, he very rarely uses the Arabic alphabet to transcribe words or short sequences in Arabic. Rather, he uses the Hebrew alphabet to do so. When, for particular reasons, he does use the Arabic alphabet, it is in a visibly clumsy manner.18 In the Urbinate manuscript, the copyist of the Arabic text is a professional, entrusted with the task of writing the Arabic text of suras 21 and 22 as well as other Arabic parts of the manuscript.19 It is also noteworthy that Mithridates chooses to record the largest part of his work on the Qur’an in the 1480s within the lines of the atypical Vatican manuscript, a Qur’an in Hebrew script. We can deduce from his working methods that when working on the Vatican manuscript, he used another, more classical qur’anic manuscript to collate this text, to correct errors and to complete the data. Indeed, this graphically Judeo-Arabic manuscript had a number of disadvantages: it was not vocalized, and it contained numerous copying errors as well as some conscious textual alterations.20 However, it undoubtedly offered Mithridates reading comfort and, above all, he must have felt its connection with his personal intellectual culture.
 
            Summing up Mithridates’ sociolinguistic position, we can make the following hypothesis. This Sicilian scholar possessed a rich Arabic culture, but this culture depended on the practice of a Sicilian Judeo-Arabic dialect in the process of evolving into a form analogous to that of modern Maltese, and an essentially Judeo-Arabic written culture. This linguistic and cultural background was thus significantly distant from the familiarity with classical Arabic and the Muslim cultural context necessary to independently and accurately translate a text like the Qur’an. However, to his Christian interlocutors, this cultural baggage appeared sufficient to create a striking illusion of utmost competency. Moncada could rely on his oral practice of Arabic to impress his audience,21 and on his extensive ability to improvise translations. And since he himself was probably aware of his limitations, he sought to remedy them over the years with the help of various manuscripts and more rigorous translations. Some of the work carried out by him in the interlinear space and in the margins of Vatican manuscript probably depends on up-to-now unidentified sources. By contrast, it is probable that he improvised the translation of the two suras 21 and 22 contained in the Urbinate manuscript relying purely or mostly on his own knowledge and linguistic intuition. This could account, at least partly, for the many approximations they contain.
 
           
          
            2 A Hebrew Interpretation of the Nature of Arabic and the Qur’an
 
            The work carried out by Flavius Mithridates to create the Urbinate manuscript, which was in fact a collective effort if we consider the number of copyists and miniaturists involved, cannot be reduced to the simple translation of suras 21 and 22. With the help of a team of copyists and artists, Mithridates prepared a bilingual and bigraphic text, with a rather complex array of textual devices. For example, he left certain terms in Arabic (transcribed in Latin characters) in the column containing the Latin translation. These terms are underlined, as are the corresponding words in the column containing the Arabic text. In the preface to both translations it is explained that this is a reference mark directing to a final glossary, which provides relevant explanations. Indeed, on fol. 86v–87v (and 27r) a final glossary gives explanations concerning a number of qur’anic terms linked to the Muslim reading and copying habits (divisions into hizb, into ‘ushr), to central concepts of Islam (al-furqān, al-masjid al-ḥarām. . .), or to points of intersection between Islam, Judaism and Christianity (Yaʾjūj wa Maʾjūj/Gog and Magog).22 Thus, this little vade-mecum reflects a strategy of presenting Islam to an educated Christian readership. This glossary has not really been analyzed in depth.
 
            Secondly, Flavius Mithridates’ translation of suras 21 and 22 needs to be analyzed in detail against the backdrop of this particular linguistic culture. This analysis not only reveals recurrent errors and limitations, some of which can be explained by confusion between different Arabic terms, or between different meanings of the same Arabic term. It also suggests that some of Flavius Mithridates’ “errors” are probably due to factors reaching beyond unfamiliarity with qur’anic Arabic. Indeed, certain translational choices are undoubtedly the result of interpreting the qur’anic terms through a Hebrew linguistic and cultural filter. For a number of reasons, however, it is difficult to measure the exact extent of this interpretatio Hebraica. The structural proximity and common genetic origin of the two languages often make it hard to assert that Mithridates is thinking of a Hebrew term rather than an Arabic one when it comes to translation. With this caveat in mind, we will present here some translation choices that support the hypothesis of a “hebraizing reading” of the Qur’an by Mithridates.
 
            Before presenting these interpretations, it is essential to compile some external evidence bolstering this hypothesis. While numerous pieces of evidence exist, they have hitherto been examined in isolation. We must consolidate these clues to grasp how Mithridates, a Sicilian Jew (or rather, a Sicilian Christian with a Jewish past) with a Judaeo-Arabic cultural background, leveraged his original culture in interpreting the Qur’an after his conversion to Christianity. First and foremost, let us bear in mind that Mithridates shared the perception of many medieval Jewish intellectuals concerning the links between Arabic, Hebrew and Aramaic. He saw the relationship between these three languages and he even sketched a very brief comparative analysis in the qur’anic glossary of the Urbinate manuscript.23 He did not, however, put them on the same level; for him, Arabic derived from Hebrew, as he explains in a gloss to his Latin translation of Gersonides’ commentary on the Song of Songs, speaking expressly of a daughter language and a mother language.24
 
            Secondly, Mithridates considered that the content of the Qur’an shows the reader familiar with Jewish culture that Muḥammad drew direct inspiration from Hebrew and Jewish culture when constructing his text. This interpretation transpires from a marginal gloss adjacent to the first verse of sura 9, found in the Vatican manuscript, making reference to a polemical legend of Muḥammad’s two Jewish and Christian informants. Drawing on an interpretation given by the tafsīr of the sequence of isolated letters that constitutes this verse, he suggests that this passage proves the Hebrew origin of the qur’anic text.25
 
            Moreover, in the Vatican manuscript, Mithridates twice gives an interpretatio Hebraica of qur’anic words. On the one hand, he translates (if indeed the handwriting is his in this passage) the title of sura 9, al-Tawba (repentance) into both Latin (penitentia) and Hebrew, using the mystical term central to Judaism and the Kabbalah teshuḇa,26 a term he encounters and translates (differently) in several of his translations from Hebrew (or of the mixed Hebrew-Aramaic linguistic forms used to write some of the great Kabbalistic treatises).27 On the other hand, he translates the mystical term sakīna, present in Q. 2:248, by the Latin virtus but also by the Hebrew sheḵīna28 (yet another term encountered in translations from Hebrew into Latin prepared by Moncada for Pico).29
 
            Also in the Vatican manuscript, he vocalizes the qur’anic term ramayta (“you have thrown away,” Q. 8:17) using the Hebrew vocalization system, so as to transform it into its Aramaic equivalent remayt. This is proof of his “Aramaizing” reading of certain qur’anic words.30
 
            These Hebrew translations of certain qur’anic words, with roots close to the proposed Hebrew terms (s.k.n/sh.k.n; t.w.b/t.sh.b) and this attempt to “aramaize” an isolated term, must finally be linked to a project explained by Mithridates in a passage of the preface to his translation of suras 21 and 22 contained in folio 63v–64r of the Urbinate manuscript. In this introductory text, he addresses a query posed by Federico III da Montefeltro, Duke of Urbino, regarding a quadrilingual translation project of the Qur’an from Arabic into Latin, Hebrew, Chaldean, and Syriac. He elucidates to Federico that Chaldean (Aramaic) and Syriac are essentially the same language, albeit with distinct alphabets. Furthermore, he outlines that each language will be allocated its own column. Subsequently, he presents the mechanism, utilizing underlining, for consulting the glossary he has compiled at the end of two bilingual parts of the anthology of the Urbinate manuscript.31 This short passage suggests that Mithridates had discussed with Federico a grandiose project for a quadrilingual translation of the Qur’an. The complete text would have been a kind of colossal amplification of the bilingual anthology contained in the Urbinate manuscript, with its two Arabic and Latin columns. In Flavius Mithridates’ vision, his quadrilingual Qur’an would have been divided into four columns, one for the Arabic text (presumably in Arabic script), one for the Latin translation, one for a Hebrew translation and one for an Aramaic translation.
 
            This ambitious project probably never saw the light of day, but we could assume that, in Mithridates’ mind, the interlinear translation notes made on the Vatican manuscript were part of the preparatory work. When he began with a Latin translation of each sura (which remained fragmentary), we can guess that he was still toying with the idea of translating the qur’anic text into Hebrew and Aramaic, as attested by the examples of the translations of sakīna and tawba, as well as the “Aramaic” vocalization of ramayta. Whether or not this project was beyond Mithridates’ abilities is beyond our scope of interest here; let us just recapitulate that he was a good Latinist, an excellent Hebraist, and well versed in various forms of Judeo-Aramaic, but, as we have said and will reaffirm, very unstable in classical Arabic. Of special interest for the scope of this article is the vision that he had of the Qur’an. By focusing on the project described in the preface to the qur’anic anthology of the Urbinate manuscript, on the interlinear translations and ideas developed in the margins of the Vatican manuscript, and on the remark contained in his Latin translation of the Commentary on the Song of Songs, we can outline a conceptual construction according to which the Qur’an was invented by Muḥammad thanks to a “theft” of Hebrew science, just as Arabic was derived from Hebrew. It is thus no surprise that according to this vision, Mithridates would have thought that many Arabic and qur’anic terms derived directly from Hebrew.
 
            We can thus assume that for Mithridates, translating the Qur’an into Hebrew and Aramaic partly amounted to a “retro-translation” from a daughter-language to a mother-language. Consequently, we can perhaps suppose that, from the perspective of Mithridates, if they had been carried out, the Hebrew and Aramaic translations of the Qur’an would have restored a kind of “Jewish matrix” of the Qur’an, facilitating an interpretatio Hebraica of the text. Having outlined Mithridates’ probable conceptual framework, we can now explore how certain apparent “incongruities” in the translation of suras 21 and 22, found within the Urbinate manuscript, might have stemmed from an interpretatio ebraica of the qur’anic terms.
 
           
          
            3 The Translations of the Urbinate Manuscript: Between Trivial Errors, Complex Errors and Interpretatio Hebraica
 
            In order to understand Mithridates’ translational choices, we need to take into account his renditions from Hebrew, or from the mixed Hebrew-Aramaic languages typical of certain Kabbalah texts, into Latin, well studied as far as the translation techniques are concerned.32 These techniques have to be taken into account when examining the modus operandi used for the two suras 21 and 22 in the Urbinate manuscript. For instance, in most of these translations we find certain untranslated terms transcribed in Latin characters. This refers to words considered particularly important, which are explained further within the translation itself, or elsewhere through a system of cross-references. However, the outcome of Mithridates’ Latin translations from Hebrew and mixed Hebrew-Aramaic languages is inherently different from that of his Arabic translations. In the first case, Mithridates has a sufficient command of the written language of the source text as well as of the target language; thus, the scientific studies of these translations did not systematically investigate his translational choices in search of traces of linguistic instability. On the contrary, in order to have a complete picture of Mithridates’ translations from qur’anic Arabic, one must take into account not only his knowledge of Hebrew and Judeo-Aramaic, but also the sociolinguistic factors such as his probable fluency in oral and written Sicilian Judeo-Arabic. Difficult as it is to examine the inter-regional Judeo-Arabic written culture circulating in the Western Mediterranean that was present in fifteenth-century Sicily, the study of oral Sicilian Judeo-Arabic is infinitively more complex, as Sicilian Judeo-Arabic dialects can only be studied through a set of relatively fragmentary and somewhat ambiguous written testimonies.33 We must therefore humbly accept that some of the linguistic conditioning that might explain Mithridates’ translation choices is beyond our grasp and that we operate here merely within margins of probability.
 
            Hartmut Bobzin and Thomas Burman have indicated a number of serious errors in Mithridates’ translations of the Urbinate manuscript.34 Here we will offer a more detailed analysis, which shows that the misinterpretations depend on a wide variety of factors, and that at least some of them are not exactly errors in the common sense of the word. In the first place, some of these are palaeographical mistakes: Mithridates misread a term in the Arabic script of the Qur’an he used around 1480–1482 to prepare the texts of the Urbinate manuscript and deduced an aberrant reading. Such was the case of the confusion in the translation in Q. 21:4 of najwā (“secret, secretly”) with astra.35 It seems that Mithridates misinterpreted the calligraphy of the final alīf maqṣūra (نجوى) in the Arabic manuscript he was using. He read nujūm (نجوم), “stars,” which he translated astra.
 
            In Q. 21:57, the translation of tuwallū (“you have turned back”) by nati estis,36 and in Q. 21:109, that of tawallaw (“they turn away”) by generaretur,37 probably stem from a similar misreading. Mithridates here restores the root w.l.d, which suggests that he confuses the second waw of tuwallū and tawallaw (تولوا in both cases) with a dāl, a graphically possible error.
 
            Other errors are due to phonetic proximity between Arabic terms with different roots. For example, in Q. 22:34, the mistranslation of ja‘alnā mansakan (“we have made a rite/place for rites”) by fecimus pauperes (“we have made them poor”) falls partly into the previous category, partly into lapsus calami.38 Perhaps because he misinterpreted the graphic rendition of some passages of the Muslim manuscript he was using, Mithridates here confuses the root n.s.k with the root s.k.n, translating mansak as if he were reading miskīn (poor). It is also a hasty reading, in which syntactic units are separated badly, that causes one of the spectacular errors noted by Burman and Bobzin. It concerns the translation of the expression bi-l-waḥyi (“by revelation” Q. 21:45) as tabulas (“tables, boards”).39 Here, the confusion concerns the article al, whose lām was mistakenly associated with waḥyi, resulting in the reading لوحي (lawḥī) and the interpretation tabula. It is hard to say whether what Mithridates had in mind was the Hebrew luaḥ, used to designate the tables of the law in the Bible, or the Arabic lawḥ, which has several analogous meanings (e.g. the concept of lawḥ maḥfūẓ, the table of destinies, which Moncada knows from the commentary to verse Q. 68:1 used in MS Vat. Ebr 357).40 Lawḥ is most likely one of the Arabic terms he considered to have derived from Hebrew.
 
            There are also confusions between a better-known term and a lesser-known term possessing different but close roots. In Q. 21:98, Mithridates translates ḥaṣabun jahannama (“fuel of Gehenna”) by iudicium gehenne, confusing ḥaṣab and ḥisāb (ḥ.ṣ.b/ḥ.s.b), a term he had already encountered, e.g. in the first verse of the same sura (iqtaraba li-n-nāsi ḥisābu-hum [. . .]). A similar type of error is represented by the translation of the sequence in Q. 21:108 innamā yūḥā ilayya by per me vivitis (“you live thanks to me”).41 Here Mithridates confuses the verb waḥā (to reveal) with the verb ḥayya (to live), a verb he certainly derives from its Hebrew equivalent (ḥayah).
 
            Other errors result from a mechanical translation, without consideration of the rhetorical context. In other words, these errors occur when the translation is chosen once and for all for a word without taking the context into account. For example, Mithridates translates the negative word bal as a negation that applies to the rest of the sentence, regardless of how it is used. This leads to regular misunderstandings, as in Q. 21:44, where the sequence bal mattaʿnā hāʾulā’i (“we granted them a delay”) is translated by non auxiliabimur his (“we will not help them”),42 the entire sequence thus becoming grammatically negative. The particle mā, which can be sometimes negative, sometimes interrogative, sometimes exclamatory, sometimes positive, is very often misunderstood, the interrogative value being confused with the negative or other values (cfr. Q. 22:2 mā hum bi-sukārā, translated as cur ebrii sunt (“why are they drunk?”),43 instead of “and they are not drunk”). Interference with Hebrew and Aramaic uses of mā are also probable.
 
            Another group of errors is due to confusion between two closely related Arabic terms with the same root. For example, Mithridates confuses terms that differ only in vocalization or are homonymous. Such errors can be crass, as in the case of Q. 21:87, when in the sequence idh dhahaba mughāḍiban (“he went away irritated”) he confuses the verb dhahaba (“he went away”) in the third person singular with its homonym, the noun dhahab (“gold”), translating quando per aurum iratus est (“when he became angry because of the gold”).44 An error with equally notable consequences is the confusion in Q. 22:65 of fulka (boat), in the sequence wa-l-fulka tajrī fī-l-baḥri (“and the ship that sails on the sea”) and falak (star, or orbit), which leads him to translate et planetas currere ad mare (“and the planets running towards the sea”).45 This confusion is undoubtedly explained in part by his prior reading of Q. 21:33, where the term falak appears with the meaning of the orbit in which heavenly bodies move (translated circulis).46
 
            Some of these confusions, far from testifying to a total lack of linguistic culture on the part of Mithridates, paradoxically prove his partial knowledge of the classical Arabic lexicon. In Q. 21:90, for example, he translates the adverb rahaban (“through fear”) as sacerdotes,47 because he confuses it with the closely related rahban (“monk: etymologically, a God-fearing man”). Such a translation proves Mithridates’ mastery of part of some Arabic vocabulary, as well as his unfamiliarity with the qur’anic text. In Q. 22:32, the translation of shaʿāʾira (“sacrificial victims, offerings”) by carmina (“poems, songs”)48 can partly be explained by the fact that he had already encountered the term shāʿir (“poet”) in Q. 21:5 (he translated the sequence bal huwa shāʿirun by aut poetice loqueris).49 Mithridates thus confuses two terms having the same root, which he probably links to the Hebrew word shir (song), central to his translation of the Commentary on the Song of Songs.50
 
            Furthermore, some errors occur when an Arabic term has several meanings, or, again, two very similar words exist which have the same appearance but different vocalization. In this case too, it is rather a question of disregarding the qur’anic context than of a lack of Arabic knowledge: subsequently, when Mithridates works on the notes of the Vatican manuscript, he is well aware of the problem posed by the equivocality of a large number of Arabic terms. In its margins, he writes at least two grammatical comments on this issue.51 A good example of this kind of challenge is the translation in Q. 21:61 of aʿyun (notables, [group of] people, eyes), in the sequence fa-atū bi-hi ʿalā aʿyuni n-nāsi by ducite eum coram oculis hominum (“bring him before the eyes of the people”).52 Here, Mithridates literally translates “eyes,” whereas most Muslim interpretations give aʿyun the meaning of “notables” or “group of people”; Mithridates’ choice can, however, be supported linguistically. On the other hand, when in Q. 22:15 he translates the sequence fa-l-yamdud bi-sababin ilā s-samāʾi thumma l-yaqṭaʿ as sed attribuit causis celestibus peribit (“[who], however, ascribes [it] to heavenly causes, will die”),53 he is clearly identifying the term sabab, used in the sense of “cause, reason,” without being aware of the existence of the primary material sense “rope,” which is the one given by the commentators to this passage. Another example of the confusion engendered by the choice of the most widespread meaning of a term, instead of a more technical meaning, is his translation in Q. 22:71 of the term sulṭānan (here with the meaning of “authority or proof”) by regibus (“kings”),54 a choice obviously inspired by the political title ‘sultan’ spread throughout the Mediterranean basin (and in Western Christian languages).
 
            Last but not least, some interpretations can be clearly linked to a Hebraizing reading of Arabic terms. This tendency can be found in the translation of the common term amr (“order, command”). It is systematically translated by Mithridates using the word sermo (“word, speech”), in Q. 21:27 (bi-amri-hi: sermonem ipsius),55 in Q. 21:73 (bi-amri-nā: sermonibus nostris),56 and in Q. 21:81 (bi-amri-hi: per sermones eius).57 The influence of Hebrew is by far the most likely explanation for this choice, as Hebrew constantly uses the verb amara (“to say”) and also has the substantive emer (“word”). The difference between the usual meaning of amr as “command,” “order,” and this translation by sermo, is as subtle as it is telling.
 
            An analogous example is the translation of various forms of the Arabic verb naṣara (to help, save, deliver) by the Latin servare. This is the case in Q. 21:68 (wa-nṣurū: servate),58 and in Q 22:15 (lan yanṣura-hu: non conservare eum).59 The difference between the meaning of “save” and that of “conserve” is also relative, though clear. “Conserve” is the primary meaning of the verb naṣara in Hebrew.
 
            Other Hebraizing interpretations distance Mithridates’ interpretation from the usual Muslim understanding. This is the case with the translation of ṣāliḥ (upright, pious, virtuous; by extension, man endowed with holiness) by prosperus, in Q. 21:72 (prosperos)60 in Q. 21:7561 and in Q. 21:8662 (twice prosperis). This translation can only be explained if we consider one of the main meanings of the verb ṣalaḥa in Hebrew: “to succeed.” Similarly, the translation in Q. 21:54 of the recurring qur’anic expression fī ḍalālin mubīnin (in manifest error) by in umbra manifesta63 is probably explained by the assimilation of the term ḍalāl with the Hebrew root ṣ.l.l and its derivatives (ṣel, shadow, ṣalal, to be in shadow, etc.). It introduces a notable change in the interpretation of the verse concerned.
 
            Alongside these four examples, we might also suggest that the translation in Q. 22:4 of the sequence ilā ʿadhabi s-saʿīr (“by the punishment of the flame”) by tormentis tribulantibus,64 where any direct reference to “fire” or “flame” disappears, depends on a reading of saʿīr oriented by the Hebrew verb saʿara (“to be tempestuous”) and the Hebrew noun saʿar (“violent wind”). A more reliable example, which refers to a much-discussed semantic shift between Judaism, Christianity and Islam, is the translation of the expression li-l-ʿālamīna, encountered by Mithridates in Q. 21:71, as secula.65 We know that the Muslim exegesis of this term imposed the meaning of “world” to the detriment of the temporal meaning of “eternity, centuries,” conveyed by the Hebrew (‘olam), Judeo-Aramaic offering both meanings for the same root. Even if Medieval Latin retained something of this semantic ambiguity (saeculum as ‘century’, or as ‘world’), we can probably assume that Mithridates was influenced by the interpretatio Hebraica when he chose this term to translate ‘ālam.
 
            Some of the errors mentioned before this last group could also depend on an interpretatio Hebraica, and we have suggested hypotheses in this regard, but it is impossible to firmly demonstrate it, as they could also be explained by knowledge of Arabic alone. However, the final category of “errors” (from amr to ‘ālam) can only be explained by Hebrew interference.
 
            Indeed, it is probable that further examples of interpretationes Hebraicae could be identified in Mithridates’ translation of suras 21 and 22. However, it is often the case that the categorization is not so clear-cut, because of the problems of linguistic proximity mentioned above. In Q. 22:21, the technical term maqāmiʿu min ḥadīd (“iron clubs”) has been translated by Mithridates as sedes de ferro (“iron dwellings”).66 It is tempting to think that this translation has been influenced by Hebrew maqom (“place”), but Mithridates was perhaps familiar with the banal Arabic term maqām, which has a similar main meaning (“a place of residence, place where one is”). It is therefore impossible in this case to prove a direct influence of Hebrew in the choice of translation, even if it is probable. In any case, if only a minority of Mithridates’ translation choices can be irrefutably explained by a Hebrew linguistic background, this minority has a heuristic value superior to many of the other errors that we have reviewed. They point to interpretations of the qur’anic text globally oriented by the “Judeo-centric” perspective of Flavius Mithridates.
 
           
          
            4 The Qur’anic Glossary in the Urbinate Manuscript and in the Marginal Notes in the Vatican Manuscript. From a “Judeo-Arabic” Perspective to Greater “Islamization”
 
            One hypothesis, yet to be proven, is that some of the interlinear translations written between 1482 and 1489 by Mithridates, in the interlinear spaces of the Vatican manuscript’s Qur’an in Hebrew characters, also contain “Hebraisms.” Proving this assumption will be a long-term task, since the corpus of these fragmentary translations is vast. They concern the whole Qur’an, but it is very rare for Mithridates to offer a continuous rendition of a given verse.
 
            But let us go back to the central question of Mithridates’ “Judeo-centric” approach to working on the Qur’an. In order to draw some preliminary conclusions on this topic, we shall take a closer look at the contents of the qur’anic glossary prepared by Mithridates for the Urbinate manuscript, focusing on certain terms from suras 21 and 22. The question we seek to answer here is to what extent Mithridates’ interpretation of these terms depended on a Judeo-centric vision, and how this vision evolved between the time he worked on the preparation of the Urbinate manuscript (1480–1482) and the time he worked on the Vatican one (after 1481–1489). As we shall see, while the glossary of the Urbinate manuscript largely supports the Judaizing interpretation of the Qur’an suggested by the translation choices we just reviewed, it also occasionally highlights the need to preserve information from Muslim texts, and perhaps even from Muslim exegesis. However, the radical difference between the interpretations of passages from suras 21 and 22 contained in the two manuscripts also suggests that when, around 1481–82, Mithridates worked on the texts brought together in the Urbinate manuscript, he did not yet have at his disposal the sources of information he drew on later.
 
            The qur’anic glossary of the Urbinate manuscript (fol. 86v–87v+fol. 27r), an appendix to the qur’anic translation, is not long, but its conceptual value has perhaps been underestimated.67 It has come down to us incomplete, due to an error in assembling the quires making up the manuscript at the time of its final production. The two glossaries prepared for the bilingual Arabic-Latin treatise on magic presented at the beginning of the manuscript and for the Qur’an were accidentally mixed up, and both lost parts of their content.68 This fact can be deduced from an examination of the terms presented. They are presented in alphabetical order, in a series running from A to M, and resuming at Z after an interruption for the letters O-X:
 
            The part of the glossary written in fol. 86v–87v explains 1) Al, il, ul 2) Baith 3) Chifli 4) Furcani 5) Gehennam 6) Gog et Magog 7) Haghi 8) Harami 9) Hatic 10) Haxra 11) Hisbi 12) Idrisa 13) Iadus 14) Mahamad 15) Misgid 16) Misgid il harami 17) Muslamin 18) Musrafin.
 
            The small part contained in fol. 27r explains 19) Zabur (the beginning of the commentary is missing).
 
            An examination of the Latin translations of suras 21 and 22 reveals the underlined words whose commentary we have lost: Rahman,69 Tammuza,70 and the first part of the explanation on Zabur.71
 
            The aim of this glossary was to provide information on Islam and the qur’anic text, based on Arabic terms from suras 21 and 22 simply transcribed and underlined in the Latin translation. It was intended for a non-Arabic-, non-Hebrew-speaking, Christian literate public, and primarily for the manuscript’s dedicatee, Federico III da Montefeltro. It bears the hallmark of Mithridates’ ideas on the links between Arabic, Hebrew and Aramaic, and, to some degree, on the influence of Hebrew and Judaism on the Qur’an.
 
            The first entry in the lexicon is linguistic and it comments on the existence of the article al in Arabic, and its changes in vocalization. It compares it to the Italian lo, but also points out that Hebrew has two articles (the nominal ha, and the et preceding the direct object, and Aramaic one (the iat of Targumic Aramaic).72 From the beginning, explanations concerning Arabic are therefore placed in a “pan-Semitic” perspective.
 
            The explanation of the term Gehenna73 provides us with a new Hebrew interpretation of a qur’anic word. This term is underlined in the translation for Q. 21:29 (Qui vero eorum dixerit esse alios deos preter eum, retribuemus ei gehennam. Et ita retribuemus peccatoribus).74 In the glossary it is given in the same form, gehennam, compatible with a reading of the Arabic term jahannam, but connected by its vocalization to the standard Latin form gehenna. Mithridates explains bluntly that the Arabs received this word from the Jews (Gehennam acceperunt Arabes ab Hebreis), as did the Latins. He then gives the Hebrew version as Gebenhinnom and its meaning, as well as explanations of the word’s origin.75 He would return to this concept in the marginal notes of the Vatican manuscript, though in less detail.76
 
            The glossary entry concerning Iadus, a proper noun transcribing the Arabic proper noun ʿĀd, mentioned in Q. 22:42, is revealing both of Mithridates’ Judaizing interpretation and of the limits of his qur’anic culture in the early 1480s. In the Qur’an, the noun ʿĀd qualifies a people who refuse to listen to the injunctions of the prophet Hūd who was sent to them. Mithridates understands the sequence kadhdhabat [. . .] qawmu Nūḥin wa ʿĀdun as meaning “the peoples of Noah and ʿĀd have lied”, and translates it et iam mentiti sunt populi Noe et Iadi.77 He thus makes Iadus a prophet or holy man, putting him on the same level as Noah. In the glossary, he explains this proper noun by referring to his Jewish culture. He claims to have found in the books of the Kabbalah that Iadus is the same person as Simon the Just (a well-known figure in Second Temple Judaism, whom Mithridates describes for his Christian audience as quidam Simeon iustus). This high priest of the Temple is said to have lived at the time of Alexander the Great, and to have used his charisma to prevent him from destroying the Temple.78 The meeting between Simon (whom Mithridates makes the son of a high priest) and Alexander is recounted in detail in the Talmud (Yoma 69a) and in Flavius Josephus,79 and Mithridates probably uses the Talmud’s version (although he may have had knowledge of that of Flavius Josephus) to compose his story. As for the assimilation of Iadus to Simon, it could have the following origin: in the sixteenth century, Mithridates was reputed to have translated the Jewish chronicle Seder ha-Olam for Sixtus IV, presenting it as a Kabbalistic book. The Seder ha-Olam specifies that the high priest who lived at the time of Alexander was called Iadduaʿ. Hence, perhaps, the equivalence between Iadus and Simon.80
 
            In any case, this presentation of ʿĀd as a high priest of the Jerusalem temple takes us far away from the qur’anic culture. The marginal notes of the Vatican manuscript show that in the period 1483–1489, Mithridates was interested in passages mentioning Muslim prophets not known in the Judeo-Christian tradition (see his marginal commentaries to Q. 54:27 and Q. 77:16)81 and in particular gave detailed information on the episode of Ṣāliḥ and the camel of God.82 The glossary in the Urbinate manuscript suggests that in 1481, he had no access to such information. The loss of the lexicon entry concerning Tammuz (the people of Thamūd) is particularly regrettable from this point of view, as it would have shed more light on this question.
 
            The glossary entry on Gog and Magog suggests, however, that neither Mithridates’ initial ignorance of Muslim interpretations nor his “Judeo-centrism” should be exaggerated. In this case, he does two things. On the one hand, he provides information on the names Gog and Magog, explaining that they are Hebrew names that mean tectum and de tecto (a classic Christian interpretation, conveyed by the Glossa ordinaria),83 and that they are pronounced in Arabic iaiuiu umaiuiu (transcription of Yaʾjūj wa Maʾjūj). On the other hand, he delivers a series of explanations on the history and religious significance of these two peoples. They were locked behind a wall at the time of Alexander the Great and will escape and wreak havoc on Judgment Day. Christians (Mithridates says “we”) see them as a metaphor for the Devil’s final persecution of the Church. Arabs say they are pygmies (homines parve stature), no taller than an arm, and not of the nation of Abraham, as some Jews claim.84
 
            The story of Gog and Magog, of their confinement behind a wall and of their liberation at the end of times, is a common heritage of Islam and Christianity.85 It is therefore understandable that Mithridates should comment on it in detail. There is, however, one point that attracts attention in this commentary. While emphasizing the Hebrew origin of the two terms, Mithridates chooses to highlight Christian and Muslim interpretations. He clearly rejects a narrative about Gog and Magog’s genealogy that was popular among Jewish scholars and chooses to assume a mainly Christian perspective. The mention of Muslim beliefs about the small size of Gog and Magog and about their origin also raises the question of whether he did not already have access to information derived from Muslim exegesis. In the Vatican manuscript, the story of Dhū-l-Qarnayn and Gog and Magog (Q. 18:83–98) is the subject of several marginal comments, two of which are rather lengthy: one focuses on the figure of Dhū-l-Qarnayn and the Muslim legends concerning him (see Fig. 1),86 the other on Gog and Magog’s attempts to break through the bronze wall.87 In the first comment, Mithridates points out that Dhū-l-Qarnayn is Alexander the Great (on these marginal comments, see infra, fig. 1, right margin).
 
            
              [image: Portion of folio 99v containing the gloss on Dhu-l-Qarnayn, transcribed in footnote 86. The gloss is in the right margin, written in red ink]
                Fig. 1: Biblioteca Apostolica Vaticana, MS Vat. Ebr. 357, fol. 99v, fragment © 2025 Biblioteca Apostolica Vaticana (Reproduced by Concession of the Biblioteca Apostolica Vaticana, All Rights Reserved).

             
            It is tempting to see in the qur’anic glossary entry in the Urbinate manuscript a foreshadowing of these explanations. Having already worked on this theme between 1480 and 1482, Mithridates elaborates further in the following years, providing information derived from the tafsīr. In the margins of the Vatican manuscript, he added more detailed pieces of information about Muslim traditions concerning the two mysterious peoples.
 
            It would, however, be too hasty to conclude that at the time he produced the qur’anic glossary for the Urbinate manuscript, Mithridates was already using the sources from which he drew the Latin marginal comments derived from the tafsīr contained in the Vatican manuscript. Indeed, while some of the glossary’s explanations are broadly compatible with these comments, others are in total contradiction with it, and prove that he radically corrected large parts of his interpretation of suras 21 and 22 after 1481–82. The explanations of the term ḥajj (Haghi) given in the glossary of the Urbinate manuscript belong to the first category.88 They provide information which is partly compatible with the comments of the Vatican manuscript.89 We might even speculate that Mithridates’ exceptional uses of Arabic script to note the title of the surat al-Ḥajj (Q. 22) and the name of the month dhū-l-ḥijja in the Vatican manuscript constitute a direct link with the entries in the glossary of the early 1480s.90
 
            By contrast, the entry concerning the prophet Dhū-l-kifl, mentioned in Q. 21:85, shows the abyss that separates certain interpretations of the years 1480–82 from those given in the Vatican manuscript. In the glossary, Mithridates presents Chifli as a kind of alternative designation for Muslims. Est nomen religionis in secta Mahometti: eorum qui patiuntur multum pro devotione sua in ipso (“this is one of the names of the religion in the sect of Mahomet, of those who suffer much because of their devotion to him”).91 This explanation has nothing to do with the classical Muslim interpretation, which considers Dhū-l-Kifl as a holy man (or, less often, a prophet), sometimes identified with Enoch. Some years later, a marginal commentary on the same verse Q. 21:85 proposed by Mithridates in the Vatican manuscript entirely contradicts this explanation. This time, Mithridates does indeed make Dhū-l-Kifl, to whom he restores his full name (after having translated it as Enoch in the interlinear space), a figure of quasi-prophetic status, and he adds an interpretation of his name (“lieutenant”) that is compatible with Muslim exegesis (dicitur fuisse quidam de filiis Israel, qui succedit cuidam prophete. Prefuit populo eius et tenuit locum eius prophete, unde ‘da il chifli’ interpretatur locumtenens).92 This “orthodox” and much better-informed version is diametrically opposed to the interpretation in the Urbinate manuscript.
 
            A comment by Mithridates on one of the expressions whose faulty translation we have commented on, maqāmiʿu min al-ḥadīd (“iron clubs,” Q. 22:21), also written in the margin of the Vatican manuscript, shows the radical nature of some of these reinterpretations. We have seen that in the Urbinate manuscript, Mithridates translated this expression as sedes de ferro.93 However, in the margin of the Vatican manuscript, referring to the term maqāmiʿ, which he has translated in the interlinear space as ‘repressores,’ he gives the following explanation. Glosa. Quedam instrumenta fortissima sunt, cum quibus peccatores reducuntur et demerguntur in igne per diabolos constitutos a Deo pro illis puniendis et in eternum cruciandis, qui dicent eis “gustate (see Fig. 2).”94
 
            
              [image: Portion of folio 107v containing the gloss transcribed above the image. The gloss is in the right margin, written in red ink. In the body of the page, above the third line from above, one reads the interlinear gloss “repressores”]
                Fig. 2: Biblioteca Apostolica Vaticana, MS Vat. Ebr. 357, fol. 107v, fragment © 2025 Biblioteca Apostolica Vaticana (Reproduced by Concession of the Biblioteca Apostolica Vaticana, All Rights Reserved).

             
            The technical description constitutes a precise definition of these instruments of torture and their function, probably reflecting the explanation found in classical Muslim exegesis, such as Ibn Kathīr.95
 
            The change therefore seems very clear between the poorly-informed Mithridates that creates an approximate translation of the Urbinate manuscript and gives sometimes very fanciful explanations to the terms included in the final glossary and the Mithridates who, a few years later, translates more accurately several expressions of the same suras (and of all the others) in the Vatican manuscript and comments on a number of passages in a precise manner, following interpretations that faithfully reflect the information given by Muslim exegesis. This raises the question of Mithridates’ working methods and, above all, the tools he had at his disposal. If he already possessed the source that provided him with the information derived from the tafsīr recorded in the margins of the Vatican at the time he prepared the material for the Urbinate manuscript, it is difficult to understand why he did not exploit it more intensively to avoid serious misinterpretations. This leads us to two hypotheses. The first is that, in 1480–82, Mithridates did not yet have access to the exegetical compendium from which he derived precise and extensive information on the Qur’an, used to create the marginal comments of the Vatican manuscript. The second hypothesis is that, in 1480–82, Mithridates had already acquired this exegetical collection but was unable to exploit it effectively, and someone helped him to read it during the 1480s.
 
            This leads us to further hypotheses: if these sources consisted of a Muslim Arabic exegetical collection preserved in its original Arabic version, it is possible that they were made accessible by a language broker. Mithridates would hardly have been able to interpret this text at the beginning of the decade, and an informant would have facilitated his access to it between 1482 and 1489. If this collection was already, as certain clues suggest,96 a translation into a Romance language or Latin of an Arabic exegetical collection, then it is unlikely that Mithridates had access to it around 1480–81. Otherwise, he would surely have used it to improve his early interpretations.
 
            One thing remains certain: the Jewish culture of Mithridates, who converted to Christianity in 1465, partly conditioned both his translations of the Qur’an and his overall vision of the relationship between the Qur’an and Judaism. A close analysis of his translations and commentaries on the Urbinate manuscript helps to clarify this general impression, showing how this interpretatio Hebraica influenced some of his translation choices. Mithridates’ great linguistic instability condemned him to disguise himself as a specialist in qur’anic Arabic and to draw inspiration from his Judeo-Arabic culture, which had not prepared him for this task. The translations of the Urbinate manuscript, with their innumerable problems of interpretation (which we shall one day have to analyze in full), are a spectacular witness to the distance between Mithridates’ aspirations to present an impressive, multilingual interpretation of the Qur’an and his actual translational abilities in the early 1480s. The translations and exegetical commentaries he wrote in the Vatican manuscript show, however, that in the years that followed, he equipped himself to overcome these obstacles and acquire a much deeper knowledge of the Qur’an, even if his methods still partly elude us. As we can appreciate when studying the two translations in comparison, his knowledge of Islam had developed impressively from its rudimentary state during his service to the Duke of Urbino. Lastly, it is possible that he continued to cherish the project of creating a “back-translation” of the Qur’an into Hebrew and Aramaic, a megalomaniacal and fascinating dream of which only a few traces remain in the preface of the Urbinate manuscript and in the pages of the Vatican one.
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          The as-yet unedited translations of Muslim exegesis written in Latin in the margins of folios 51r–156r of the manuscript Vat. Ebr. 357, which containan atypical Qur’an written in Hebrew characters,1 form an excellent basis for studying knowledge about Islam in Italy at the end of the fifteenth century. These translations are characterized by both their richness and their relative homogeneity. They were all written in the same red ink by the same man, most probably during the 1480s, and perhaps ca. 1483–1489. The writer in question was Guglielmo Raimondo Moncada, alias Flavius Mithridates (in this paper from now on: Mithridates), a Sicilian Jew born around 1445, converted to Christianity around 1465, who taught Hebrew, Aramaic and Arabic in various parts of Italy, including Rome, and was most famously the teacher of Giovanni Pico della Mirandola in 1485–1487.2 Mithridates signed these notes several times, and since his handwriting is well known, their attribution is beyond doubt.3
 
          If we consider all the marginal notes in the hand of Mithridates that originate in the tafsīr or other Muslim exegetical sources – notes that vary in size, being sometimes as short as a few words but also often of medium or even large length– we arrive at the impressive total of a thousand annotations, spread almost evenly throughout the Qur’an. This vast corpus raises numerous analytical problems. Alongside the challenges posed by deciphering the text, due to both the cursive script of Mithridates and the condition of the manuscript’s margins, further complexities arise in determining its sources, as none of the prominent collections of tafsīr presents itself as a definitive reference. This, however, should not surprise us, as the search for exact sources of Latin translations of Muslim exegesis before (and even after!) 1500 is rarely a straightforward operation. Furthermore, it is not certain that Mithridates, whose level of Arabic has often been considered relatively low based on the analysis of his translations of two suras contained in the manuscript Urb. Lat. 1384,4 translated these texts without the help of an informant or a pre-existing non-Arabic text. It is an object of the current enquiry to establish how much Arabic the Sicilian scholar knew,5 also considering that Mithridates is known to have lied about the origin of some of his translations.6 The life of this scholar, who was twice imprisoned for undisclosed reasons, holds all the elements of a detective story,7 and his engagement with the MS Vat. Ebr. 357 contributes to the mysterious aura that surrounds his legacy.
 
          The aim of this paper is to provide a synthesis concerning the content of Mithridates’ exegetical notes in MS Vat. Ebr. 357, their structure, and the problems surrounding their interpretation. I first describe the qur’anic dossier contained in the manuscript Vat. Ebr. 357. The analysis of the different textual strata found in the second part of this manuscript poses a variety of problems, and it is not possible to solve all of them here. Nevertheless, I will present them briefly in order to demonstrate how the marginal notes interact with the rest of the text. I will then continue with a description of the content of the notes, concluding with a few questions concerning their origin.
 
          
            1 An overview of the Qur’anic manuscript Vat. Ebr. 357
 
            The qur’anic manuscript Vat. Ebr. 357 is an artifact of rare complexity. Like a matryoshka doll, it comprises a sequence of layers that give rise to numerous interconnected scholarly challenges. The original text, subsequently annotated by Mithridates and others, dates back to the first decade of the 15th century, as attested by a manuscript watermark which could correspond to Palermo of 1405–1406. It is an anonymous transcription of the Qur’an – in Hebrew characters, possibly made in a Jewish community in north-west Sicily – that is almost complete (a number of titles and some verse fragments are missing) and almost totally unvocalized.8 The manuscript in its present state covers nine-tenths of the Qur’an (the Fātiḥa, the beginning of the second sura and parts of the third and fourth suras are missing) as a result of damage caused during the sixteenth century. This anonymous transcription is intriguing due to its relative lack of fidelity to the qur’anic text: it contains countless errors and numerous alterations, with a tendency to simplify grammatical forms that suggests the influence of a Jewish copyist’s Judeo-Arabic linguistic practices.9
 
            In a second phase, probably in the 1480s, this artifact served as the basis for a series of subsequent works. At least nine hands, in addition to Mithridates’, can be spotted in the interlinear spaces and margins.10 These other hands, some of which predate Mithridates’, tend to comment briefly in the margins on passages likely to attract the attention of Jewish or Christian readers of the Qur’an. For example, they systematically note the names of Jesus, Moses and Mary. They make polemical comments, usually very brief.11 On occasion, some of these hands also offer interlinear translations of the qur’anic text, concentrated in rare passages. None of these texts has any direct link to Muslim exegesis, so we can leave their analysis aside for now.
 
            As for Mithridates, he conducted an extensive array of operations on the text. Using a further qur’anic text, and probably a Latin translation, he emended a number of errors in the original transcription. He also translated (into Latin) a very large number of terms in the interlinear space. However, this translation, which covers several thousand words of the qur’anic vocabulary, remains discontinuous.12 It is therefore not easy to analyze, and studies are underway to determine its possible relationship to the translations of Robert of Ketton and Marco of Toledo. Mithridates also provided the missing sura titles, in Arabic and Latin, and in most cases indicated the place of revelation of the sura as well as the number of its verses (in Arabic).13 Most importantly for the scope of this article, he wrote a series of annotations in the margins. Some of these suggest corrections of the text, or the translation of isolated terms. Most of these notes are Latin translations (with very rare passages in Arabic)14 of Muslim exegesis.
 
            To examine these translations, we need to go back and forth between the text in Judeo-Arabic script, the classical qur’anic text that Mithridates had at his disposal, his interlinear translations, and the margins. The marginal notes feature devices that link them to the center of the page, using various reference signs. They are often introduced by special signs such as asterisks, diesis, various crosses, etc. and an underlined Latin translation of a few words from the Qur’an.15 The paradox is that these brief underlined translations, intended to facilitate back-and-forth movement between the center of the page and the margin, do not necessarily correspond to a passage of the Qur’an that has been translated in Latin in the center of the page. The structure of the exegetical notes will be discussed in more detail below. Theoretically, their reading presupposed a very good knowledge of the qur’anic text, even though the text given by the manuscript, unvocalized (with a few exceptions) and teeming with errors and alterations of all kinds, could hardly serve as a good basis for a Jewish or Latin scholar. Nevertheless, we must not underestimate the allure a Qur’an transcribed in Hebrew characters had in a Judeo-Christian intellectual milieu such as the circle of Jewish and Christian intellectuals active around Giovanni Pico della Mirandola and Marsilio Ficino.16
 
            For Mithridates, his work on such an artifact could have been considered as a first step towards the preparation of his planned trilingual translation of the Qur’an into Latin, Hebrew and Aramaic.17 Furthermore, the coexistence of other hands on the manuscript proves that it was the object of careful study by a group of scholars, even if Mithridates remains by far the main annotator. Therefore, Mithridates’ exegetical notes were probably designed to be read by a group of Jewish and Christian readers who had developed a particular interest in the study of Islam in the 1480s. The graphic design of this “Judeo-Arabic” Qur’an could have facilitated their studies. A note in which Mithridates mentions the quintilingual sermon he had preached before Sixtus IV at Passover 1481,18 and a few references to elements also contained in his translation of suras 21 and 22 prepared for the luxury bilingual manuscript Urb. Lat 138419, prove that most of his work on this manuscript must have been carried out after 1481. Analysis of a more mainstream Arabic Qur’an perhaps owned by Giovanni Pico della Mirandola may confirm if it was used to collate the text of MS Vat. Ebr. 357 by Mithridates, that he worked on mostly in 1485–1486, but this study has yet to be attempted.20
 
           
          
            2 Typological Classification of the Glosses
 
            Let us now try to put some order into the jungle of the exegetical glosses transcribed by Mithridates. Their number could be further increased if we were to take into account details concerning the title of the suras, their place of revelation and the number of their verses, since these paratexts can be included within the boundaries of Islamic exegesis. Mithridates’ comments appear already on the fringes of these title areas. For example, he transcribes an explanation of the absence of basmala at the beginning of Sura 9.21 He regularly comments on the meaning of the mysterious letters that open several suras, so important in Muslim Qur’anology. These comments include suras 7, 12, 19, 27, 38 and 68.22 This interest may have been motivated by the exuberance of certain traditional Muslim interpretations that caught Mithridates’ attention, as in the case of the discussions on the letter nūn opening sura 68. The long cosmogonic narrative featuring the ḥūt fish, the reed pen and their respective roles in the foundation of the world and in the writing of human destinies is the subject of a note of almost three hundred words here.23 The note on the letters alīf lām mīm ṣād opening sura 7 suggests another reason for Mithridates’ focus on the mysterious letters. After giving one of the traditional Muslim explanations for this sequence, he explains that it has a Hebrew meaning, and that this fact demonstrates that the construction of the Qur’an is largely based on the reuse of Hebrew concepts and lexicon, an assertion that echoes other passages.24 The above-mentioned examples highlight the challenge of rigidly separating elements drawn from Muslim exegesis from those representing Mithridates’ personal commentary.
 
            A second and considerably larger group of glosses includes annotations that are often concise, exhibiting a lexical emphasis, as when Mithridates specifies the value to be accorded to the expression mukhtalifun alwānu-hu, describing the color of honey coming out of the belly of bees, in verse Q. 16:69, specifying id est albi et flavi: “that is, white and yellow”25. These notes elaborate on basic elements of Muslim exegesis that succinctly specify the meaning to be attributed to relatively vague terms in the qur’anic text. A few glosses concerning the equivocality of certain terms form a transition between these lexical glosses and the more properly grammatical explanations.26
 
            A third group of glosses, less common, but important from the point of view of Mithridates’ perception of qur’anic language, concerns grammatical explanations. There is nothing inherently illogical in deriving grammatical analyses from tafsīr, as it is replete with them. However, this decision prompts questions regarding the depth of Mithridates’ conceptualization of the Arabic language, and the possible role of these glosses in his activity as a teacher. These annotations contain two types of explanation. Some insist on person variations in the discourse,27 or on the existence of a dual number. Others comment on the use of three tenses that Mithridates translates as past, present and future, according to Latin nomenclature.28 The note on the dual, which concerns the refrain verse fa-bi-ayyi ālāʾi rabbi-kumā tukadhdhibāni (“Then which favors of the Lord of both of you will you two deny?”) from sura 55, again illustrates the way Mithridates fuses elements taken from exegesis with his own considerations. He explains to his readers the existence of a dual number in Arabic and adds that exegesis considers that the dual interrogation tukadhdhibāni refers to men and demons (jinns), a category of beings mentioned in the Qur’an that is of particular interest to him.29
 
            The long note on verse 44 of Sura 68, with its shift from singular to plural, shows how Muslim exegesis is used in some cases to construct a polemical anti-Muslim discourse. Presumably relying on a commentary noting the shift from the first person singular to the first person plural, Mithridates seizes the opportunity to point out, on the one hand, that the use of grammatical persons is inconsistent in the Qur’an and, on the other, that making God speak in the plural proves that Muḥammad implicitly recognized the plurality of divine persons!30 This “metalinguistic” note is very similar to one note on Q. 8:75, where Mithridates describes the characteristics of Muslim exegesis. According to him, it is organized into three poles: linguistic, literal and mythical. It transmits only linguistic explanations, fabulous stories and historical background without ever giving edifying or truly informative considerations.31 This is a very negative overall view of the content of tafsīr, which is supposed to remain below any moral value, in implicit opposition to Christian exegesis and its mystical and moral meanings.
 
            Let us now turn to the longer narrative passages corresponding to some of the fabulae inauditae stigmatized by Mithridates in this meta-exegetical note. I have already alluded elsewhere to the content of these longest and most spectacular marginal glosses.32 Mithridates transcribes long narratives, featuring consecutive textual blocks of varying length, that focus on at least three sequences of qur’anic text that caught his attention: the story of the seven sleepers33, of Solomon and the Queen of Sheba34, and of Moses and al-Khiḍr35. He also transcribes fairly lengthy glosses on other mythical tales relating to characters from the biblical tradition (Ar. israʾīliyyāt), as well as Christian or Mediterranean traditions of Hellenistic origin such as the israʾīliyyāt on the animals in Noah’s ark,36 tales on Gog and Magog/Yajūj wa-Majūj37 and on Dhū-l-Qarnayn.38 While some of his choices seem to stem from an attraction to themes present in biblical narratives, Mithridates nonetheless operates without exclusivity. For example, he transcribes glosses on Ṣālih’s quarrels with the people of Thamūd,39 and provides information on other peoples and prophets present in Islamic tradition alone40.
 
            The most original part of Mithridates’ information concerns nevertheless the numerous glosses on Arab manners and customs at the time of Muḥammad: for example their invocation of the jinn-s,41 or their repudiation customs,42 and above all the various episodes in Muḥammad’s life. Many of the most famous figures in the classical narrative on the beginnings of Islam are presented in detail. Mithridates recounts various emblematic episodes, such as the misadventure of ʿĀʾisha, abandoned during a stage of a trip back to Medina, described in the commentaries on Q. 24:11,43 Muḥammad’s many disputes with Abū Jahl,44 the distraction caused by poets and storytellers among the first Muslims45, the battles of Badr46 and Uḥud47. These numerous accounts provide a fairly faithful reflection of classical Muslim exegesis and its presentation of Muhammad’s life and the struggles of the nascent Muslim community against the infidels and hypocrites of Mecca.
 
            An equally important category of notes unsurprisingly concerns the description of the Hereafter,48 the punishments of Hell49 and the rewards of Paradise.50 These notes can be associated to the “cosmological” discussions on the structure of the universe, which seem to correspond to some of Mithridates’ focal points.51 In particular, he gives repeated information on the Mecca sanctuary, whose name he exceptionally gives in Arabic transcribed in Latin characters (misgidilharami [=masjid al-ḥarām]),52 translated by the Latin templum illicitum.53 He transcribes a long note concerning Q. 65:12 on the seven heavens and seven earths, which speaks of the superposition of the celestial kaʿba-s.54
 
            As we can gather from this brief overview, the choice of certain themes enabled Mithridates to develop a coherent discourse on qur’anic intertextuality. This fact is illustrated by the gloss on Q. 17:85 regarding a series of questions that the Jews of Medina are said to have asked Muḥammad at the instigation of the Quraysh, in particular on the stories of the seven sleepers and of Dhū-l-Qarnayn.55
 
            Examining this brief catalogue, we observe a clear intention to comprehend the entirety of the available information, even if Mithridates was probably inclined to favor a certain type of story that satisfied his curiosity and, to a certain extent, served his polemical purposes. Such were the many stories about Muḥammad and his wives, for example, or about the regulation of marital relations in the Qu’ran, which were the subject of tendentious and sometimes clearly polemical commentary, but also the isrāʾīliyyāt (i.e. narratives derived from Jewish traditions) and other exotic tales which obviously attracted him (although he did not shy away from making fun of some of these tales either). I have already pointed out elsewhere the likelihood that Mithridates’ own cultural background meant that he also favored stories depicting interactions between Muḥammad and the Jews.56 If we assume that Mithridates privileged some sources of information according to his interests, we cannot say that he neglected a certain type of exegetical information: stories about Muḥammad and his apostolate are very numerous. Nor can it be said that he always adapted his sources in order to make them more comprehensible to his Christian interlocutors, or that he tried to create connections with the new fashions of classical humanism. Allusions to classical Greco-Latin culture are few and far between. We should note, however, an attempt to establish an equivalence between the female divinities of the jāhiliyya and those of the Greco-Roman pantheon.57 Nonetheless, a commentary on the context of the revelation of the sura ar-Rūm shows a total lack of curiosity for the historical background of the struggle between the Persians and the Eastern Romans.58 The Muslim gloss has not been adapted for an Italian audience by reconciling it with the Christian narrative of the episodes of struggle between Heraclius and Chosroes, well known in 15th-century Italy (most notably as a part of the so-called “Cycle of the Invention of the True Cross”). A translation of the term aʿjam, which designates those who do not speak Arabic, as Latini, bends nonetheless the presentation of certain glosses in a direction corresponding to a Latinocentric vision of the Muslim world.59 On the whole, the commentaries seem calibrated so as to convey a wealth of information to readers, and are generally respectful of the frameworks of the Muslim discourse.
 
           
          
            3 Linguistic Instability and Possible Sources: Some Hypotheses
 
            Let us now return to the formal characteristics of these glosses. The language is not classical, despite a few lexical choices that remind us that Mithridates was occasionally capable of writing in a language approaching humanist Latin, as he did for his quintilingual sermon of 1481.60 The lexicon is rich, but the spelling erratic and unstable, with numerous breaks in construction.61 The study of spelling and lexis reveals features that must be taken into account in the debate on Mithridates’ culture and the possible origin of his information. There are Sicilianisms, which is hardly surprising given Mithridates’ background. For example, he sometimes writes diabuli for diaboli,62 or bacca for vacca (cow),63 when referring to the ears of corn and the cows in Pharaoh’s dream, but also when speaking of sura al-baqara, even creating the hybrid Arab-Sicilian form il-baccara.64
 
            More peculiar, but in theory explicable from a Sicilian perspective given the relations between the Iberian world and Sicily in the 15th century, is the presence of a Castilianism – murcielagus, “bat” – to refer to an animal from the ark.65 Some orthographical tendencies in the rendering of proper names probably have an Iberian origin, but this needs further confirmation.66 Occasionally Mithridates inserts into his prose short sequences in Arabic transcribed either in Hebrew or Latin characters, as in an explanation of verse 130 of sura 20 on the terms specifying different times of day in classical Arabic, transcribed in Hebrew characters following their Latin translation,67 or in a passage where he transcribes in Latin characters the formula in shā’a ’llāh in connection with verses 23–24 of sura 18.68
 
            A specific problem is posed by the intertextual links between these notes and the many other writings left by Mithridates. The glossary created by Mithridates for the two continuous qur’anic translations of suras 21 and 22, executed around 1480–82 for the luxury manuscript Urb. Lat. 1384,69 thus presents possible points of contact with our glosses, as in the case of Gog and Magog or of the temple of Mecca.70 We have already mentioned a marginal reference by Mithridates to his quintilingual sermon of 1481.71 To this list must be added a commentary on the star Sirius mentioned in Q. 53:49, whose constellation Mithridates indicates based on his work on the Arabic treatise on astral magic opening MS Urb. Lat. 1384.72 Finally, Mithridates sometimes uses cryptological systems that can be found in the margins of some of his other manuscripts. In the margin of verse 223 of Sura 2, a passage often interpreted as concerning the lawfulness of varying sexual positions, Mithridates uses such a cryptogram,73 while in his adaptation of a gloss to Q. 18:23 he creates a linguistic and graphic play on the name Muḥammad, probably concealing an obscene joke.74
 
            The way in which Mithridates organizes his notes also provides valuable information on his working methods. We have already mentioned the system of cross-references to the qur’anic text, using signs and small underlined translations, as well as Mithridates’ numerous personal comments, which he signs six times in the manuscript.75 These comments, which are aimed at highlighting contradictions, or what he considers the ridiculousness of the transcribed stories, are generally inserted at the end of the note, after the exegetical translations.76 Mithridates’ notes are further organized according to two reference systems. Only twice does he invoke his readers as witnesses to the absurdity of the Qur’an,77 but he often uses the term nota to attract their attention.78 Above all, he very often indicates his recourse to Muslim exegesis by introducing or ending his notes with the term glosa, which appears more than four hundred times.
 
            For the specialist in tafsīr and Muslim exegesis, however, the most precious element of these translations remains the preservation of numerous names of transmitters, and, sometimes, fragments of isnād chains, occasionally accompanied by a doxological formula. One of the finest examples concerns a gloss on Q. 96:1, introduced by the sequence Narrat il Zohri sic recepisse a Horoa, qui accepit ab Aisca, (salus Dei super ea!): “Al-Zuhrī narrates having received [the following] in this way from ʿUrwa, who got it from ʿĀʾisha, the salvation of God be upon her. . .”79 These are invaluable clues for navigating the ocean of exegetical sources.
 
            In conclusion, I would like to underline three problems that make the study of these exegetical notes particularly challenging. The first concerns their deciphering, the second the status of these translations, and the third the origin of the translated texts. Let us start with their deciphering. The state of the manuscript’s margins, badly damaged in modern times and poorly restored in the twentieth century, poses transcription problems that sometimes seem insoluble, as is the case with the commentary on the mysterious letters at the beginning of sura 7.80 Making assumptions about how to fill in the gaps between the legible words is philologically uncertain. Mithridates’ unstable spelling and the poor quality of his Latin in this manuscript also make it difficult to decipher a number of abbreviated words, for which we can hesitate between different solutions depending on whether we prefer correct language or whether we try to imitate the style he adopts in these notes.
 
            Still more serious, because it involves the interpretation of the very status of these notes, is the question of Mithridates’ authority over them. I have already mentioned that his translations of suras 21 and 22 for MS Urb. Lat. 1384 pose formidable problems of interpretation.81 The translations proposed in manuscript Vat. Ebr. 357 are not without their faults either. However, Mithridates appears to have translated with relative ease a treatise on magic for MS Urb. Lat. 1384, and he seems to have great ease in translating the Muslim exegesis in MS Vat. Ebr. 357.
 
            I have already insisted elsewhere on the need to go beyond an overly black and white approach to understand this linguistic habitus of Mithridates’. His apparent ability to decipher Arabic texts of a very diverse nature, inaccessible to ordinary Latin scholars, and his inability to create perfect translations of qur’anic Latin, can very well be explained by a Judeo-Arabic culture that did not give him the tools to master the subtleties of the classical language.82 Finally, it should not be forgotten that he seems to have worked alone, whereas at least two other medieval qur’anic translations were produced by a team.
 
            However, we know too much about Mithridates’ working methods not to be somewhat suspicious of the notes of MS Vat. Ebr. 357. In the center of MS Urb. Lat. 1384, he presents a Latin version of an astronomical treatise, claiming to have based his text on the works of three Arabic authors, whereas in fact it is a translation of a treatise written in Hebrew by a Sicilian Jew, Yiṣḥāq b. al-Aḥdab, who quoted the Maghrebi astronomers cited by Mithridates. In this case, Mithridates presented a translation from Hebrew as a translation from Arabic.83 Mithridates was, furthermore, in the habit of using various subterfuges to impress his Christian interlocutors, for example by making them believe that the Ethiopian alphasyllabary was the true writing system of Targumic Aramaic.84
 
            The question that arises in this context is whether Mithridates translated the exegetical sources he uses in the margins of MS Vat. Ebr. 357 directly from Arabic, or whether he appropriated a preexisting translation written in Latin or Romance (we shall see that the first hypothesis is more probable85). This translation could have been in the possession of one of the Sicilian Jewish families of Iberian origin with whom he was in contact, or it could have another (directly Iberian?) origin. We know that Mithridates managed to get his hands on Sicilian Jewish libraries containing “Moriscu” (=Arabic) books in the 1470s86, but also that he travelled to Spain in 1474.87 The serious deterioration of several Arabic proper names transcribed in our glosses suggests such an operation. Indeed, if it was Mithridates who translated these notes directly from Arabic, it is hard to understand why he would have so heavily crippled proper names whose consonant skeleton he should have at least preserved. If he was transcribing what was already a translation, the uncertainty in the treatment of Arabic proper names can probably be explained in a more satisfactory manner.88
 
            Ultimately, I see two possibilities for putting forward more precise hypotheses on this matter, and in particular for locating the geographical origin of the exegetical material used by Mithridates. On the one hand, the question of “Castilianisms” needs to be studied in more detail. In addition to the word murcielagus,89 Mithridates sometimes makes spelling choices that perhaps suggest a Castilian rather than an Italian background for his source. This is the case, for example, with centina, the term used to describe the hold of Noah’s Ark, whose spelling, far from the Latin sentina, could perhaps be explained by a confusion of ce/se that would be more logical in a Latin text written in Castile.90 Another promising avenue seems to be the analysis of the transcription systems for Arabic proper nouns in Latin characters used in the notes. While the transcriptions of Arabic common nouns certainly bear the trace of a probable Sicilian Judeo-Arabic pronunciation (generalisation of imāla, etc.), it should be possible to verify whether the transcription depends on strictly Sicilian habits, or on practices more typical of the Iberian Peninsula.91 The results should nevertheless be interpreted with caution, bearing in mind that some of the Sicilian Jewish elites of the fifteenth century were of Castilian origin, and must therefore have cultivated mixed forms of Judeo-Arabic and Romance for at least two or three generations.92
 
            Finally, let us say a word about the possible sources of the exegetical texts translated. We have already indicated the possible origin of some of the glosses.93 The surveys undertaken some ten years ago at my instigation by Giuseppe Mandalà and then by Claude Gilliot, my own forays, and those of Katarzyna Starczewska, point to Mithridates (or perhaps rather the text exploited by Mithridates) having drawn his sources not from one of the best-known classical collections, but rather from an unidentified compilation (perhaps we could use the term mukhtaṣar). The recurrence of passages that strongly resemble the glosses in Ibn Abī Zamānīn’s tafsīr, particularly but not only in the israʾīliyyāt on Noah’s ark, attracts attention,94 but one can also find strong similarities to glosses present in Ibn Kathīr.
 
            As it seems possible to make other occasional comparisons with the tafsīr of Ibn ʿAṭiyya and az-Zamakhsharī,95 we can suggest that at least part of the material on which these notes are based fits in fairly well with the exegetical culture of the Mudejar communities of the Iberian Peninsula in the 14th and 15th centuries, if we assume that they already preferentially used the texts read by the Morisco communities studied by Nuria Martínez de Castilla Muñoz.96 A recent discovery by Delio Vania Proverbio, however, underlines just how dangerous it is to rely solely on well-known collections widely used by Moriscos after 1500 to research the sources exploited by Mithridates. As part of a thorough investigation into the Muslim cosmological motif of the world sustained by the primordial fish (nūn in part of the tradition), Proverbio, to whom I had submitted the note concerning the beginning of sura 68, has in fact succeeded in establishing that the exegetical note developing this theme in connection with this sura (Nun. Glosa-iam mortuum) transcribed by Mithridates exactly reflects the explanations given by Makkī in his exegetical treatise al-Hidāya ilā bulūgh an-nihāya (The Guidance to Achieving the Ultimate Goal).97 A minor discrepancy between the Arabic and Latin texts even seems to be explained only by a probable misreading of a pre-existing Latin translation by Mithridates (tempore/vapore confusion). This discovery is not only important because it confirms suspicions regarding the nature of the texts used by Mithridates, probably already in Latin translation. It is consistent with a potentially Andalusian origin for the (probably already translated) collection available to Mithridates, while also suggesting that it was far from the case that it contained only sources derived from the best-known preserved tafsīr of Muslim tradition. At present, it is still premature to assess the importance of Makkī’s treatise as a source for the Latin exegetical explanations contained in the margins of ms. Vat. Ebr. 357: indeed, preliminary surveys show that many of the explanations, including the israʾīliyyāt on the animals of Noah’s ark, do not depend on this source.98 A more detailed investigation will have to be made to verify the relationships between this tafsīr, which was exploited relatively little in research before its publication, and the material transcribed by Mithridates.
 
            The hypothesis that the material used by Mithridates has an Iberian origin could therefore be verified both by cross-examining Mithridates’ transcription patterns in Latin script and by stepping up research into the Muslim sources of these glosses. There is still a great deal of work to be done: to perfect the edition of the text, to refine the search for its sources, and to decide on its nature. We can, nevertheless, begin presenting in a more extensive way the highly valuable material contained in the margins of this manuscript.
 
           
          
            Textual Appendix
 
            (Please note that the texts present in this appendix do not represent the totality of Mithridates’ exegetical notes discussed in this article, but only those that have been transposed here because of their length so that they do not take up too much space in the footnotes.)
 
            
                     
                    	Texts 
                    	English Translation 
  
                    	1. The Seven Sleepers 
                    	 
   
                    	a) Gloss to Q. 18:9 (MS Vat. Ebr. 357, fol. 98r, left margin)
“Il rachim.” [=al-raqīm] Dicunt quidam flumen esse, in cuius ripa caverna erat. Quidam dicunt civitatem fuisse, cuius cives dormiebant. Alii dicunt tabulam esse marmoream, in qua scriptum erat ‘tabula dormientium’. 
                    	a)
“Il rachim”. Some say that it is the river on whose bank the cave was located. Some say that it was a city, whose citizens were sleeping. Some say that it was a marble tablet on which was written ‘Tablet of the sleepers’. 
  
                    	b) Gloss to Q. 18:13–14 (ibidem):
Sciendum quod dormientes filii nobilium et maiorum civitatis, romana lingua Fessus nuncupatur, in quorum cordibus Deus fidem suam infunderat, et cives illius increduli erant, qui convenerunt extra civitatem signato termino. Quorum unus dixit: invenio in me quod Deus meus dominus celi et terre est, nec invoco preter ipsum aliquem alium. Iterum dixitque quilibet idem. Erat autem tunc dominus civitatis eorum gigas quidam nomine Decius, alias Duqius, qui postquam conperit eos dominum unum adorantes et non venerantes suos, eiecit eos a civitati, et ipsi nutu Dei intrarunt in caverna quadam, que non longe erat a civitati, que vocatur caverna “il rachim”. 
                    	b)
It should be known that the sleepers were the sons of nobles and important people of the city that in Roman language is called Fessus [scil. Ephesus], in whose heart God had poured his faith. The citizens of the city, however, were unbelievers. So [the sleepers] gathered outside the city at an appointed time. One of them said: I find in myself that ‘my God is the Lord of Heaven and Earth and I do not invoke anyone else beside Him [cfr. Q. 18:14]’. Each of them repeated the same. At that time a giant named Decius, or Duqius, was the ruler of their city, who, after having discovered that they were worshipping only one Lord and not his gods, expelled them from the city. So, by God’s will, they entered a cave, which is called the cave “il rachim”. 
  
                    	c) Gloss to Q. 18:20 (ibidem):
“Non igitur eritis prosperantes”. [=wa-lan tufliḥū idhan abadan] Supple, si subversi fueritis ad plebem eorum, scilicet ad idolatriam suam. Cumque intravit civitatem, invenit homines loquentes de Deo. Erant enim omnes iam Deo conversi, et regem credentem in Deum habebant. Et ivit ad forum et posuit pecuniam suam in manu cuiusdam hominis, qui cum vidit monetam antiquam et sibi ignotam comprehendit, ipsum regi detulit, et quia homo Dei erat, rex cognovit eum forte (sic) de numero iuvenum qui eiecti fuerant a civitati tempore Doqius (sic). Et interrogans iuvenem, retulit ei iuvenis seriem facti, videlicet, quod ipse cum sociis suis pridie intraverant in caverna. Rex congregavit senes civitatis. Quesivit ab eis et invenit penes unum quemdam antiquum librum, in quo nomina iuvenum scripta erant, et sciscitatus a iuvene que nomina essent sociorum eius, hic et hic, que eadem erant cum scriptis repertis. 
                    	c)
“. . .and so you will not be successful”. You should add: if they made you return to their people, i.e. to their idolatry. As he entered the city, he met some men speaking about God. They had all already converted to God and they had a king who believed in God. So he went to the marketplace and put his money in the hand of a man, who, after seeing that the coins were old and unknown to him, understood [what had happened]. The man brought him to the king, who, as a man of God, recognized that he may have been one of the young people who had been expelled from the city at the time of Doqius. He interrogated the young man, who told him the sequence of the events, i.e. that he and his companions had entered the cave the day before. The king summoned the elders of the city. He interrogated them and found an old book in possession of one of them, in which the names of the young people were written. So he asked the young man what the names of his companions were, so and so, which were the same names as the ones that had been found written [in the book]. 
  
                    	d) Gloss to Q. 18:21 (MS Vat. Ebr. 357, fol. 98r, bottom margin):
“Sicut ostendimus” [=wa-kadhālika aʿtharnā ʿalay-him]: scilicet iuvenes dormientes illis civibus hoc ideo, quia non bene sentiebant de resurrectione mortuorum, quoniam quidam eam totaliter negabant, quidam non. “Tunc altercantibus” [= idh yatanāzaʿūna]: venit rex et totus populus civitatis cum eo iuvene precedente usque ad cavernam. Viderunt eos vivos et loquentes eis et socio suo et crediderunt omnes in Deum et resurrectionem mortuorum procul dubio futuram [cfr. in the verse as-sāʿa lā rayba fī-hā] et tunc iuvenes mortui sunt, quia tempus eorum deerat. “Dixerunt edificate” [= fa-qālū bnū]: tumulum maximum, quod sit in signum presentibus et futuris. “Dixerunt qui vicerunt” [= qāla l-ladhī ghalabū]: scilicet fideles qui triumphum controversie de resurrexione obtinuerunt. “Ymmo templum” [= la-nattakhidhanna [. . .] masjidan]: et igitur factum est. Hedificatum est enim in eodem loco templum soli Deo, et in eo corpora dormientium fuerunt sepulta honorifice. 
                    	d)
“So we made [them] known”, i.e. the young people that [have been] sleeping. [We made them known] to those citizens for the following reason, because they did not think in a good way about the resurrection of the dead, since some of them denied it completely and some did not. “Then, while they were disputing”, the king and the entire population of the city, led by that young man, arrived at the cave. They saw them alive and speaking to them and to their companion and everyone believed in God and that the resurrection of the dead would take place without doubt. Then the young people died, since they did not have any more time left. “They said: Build” a huge tumulus, as a sign for the present and future people. “Those who won said”, i.e. the faithful ones who obtained a triumph in the controversy about resurrection. “Indeed [we will raise over them] a temple”, and so it was done. A temple to the unique God was erected in that very place and the bodies of the sleepers were buried in it with all honors. 
  
                    	e) Gloss to Q. 18:22 (MS Vat. Ebr. 357, fol. 98v, right margin):
[Q. 18:22: [. . .] mā yaʿlamu-hum illā qalīlun [. . .]]. Dixit filius Abas: ego sum de illis paucis. Scio enim quod vii. vocant et canis eorum octavus erat, qui cum eis resurrexerat. Glosa. 
                    	[Q. 18:22: [. . .] None knows them [i.e. how many they were] except a few]. The son of Abas [scil. Ibn ʿAbbās] said: I am one of those few. I know that they call them ‘the seven’ and their dog was the eighth one, who had risen again to life with them. Gloss. 
  
                    	2. Solomon and the Queen of Sheba 
                    	 
  
                    	Gloss to Q. 27:44 (MS Vat. Ebr. 357, fol. 115r, left margin):
“Intra palatium.” Quiteda in glosa. Demones dixerunt Salamoni: da nobis licentiam et edificamus tibi palatium de vitro, et videbis pedes regine quales sunt. Et hoc ideo, quia demones timebant, quod Salomon duceret eam in uxorem et ipsa tunc revelaret ei aliqua, que demones ocultabant et nolebant pandere Salomoni, quia unus parentum regine demon fuerat et inde omnia secreta sciebat. Ideo demones timuerunt eam quo ad hoc, et Salomon eis permisit, qui congregarunt magnam 
                    	“Enter the palace.” Qatāda in the gloss: The demons said to Solomon: Give us permission and we will build for you a palace made of glass, so that you will see how the feet of the queen are. This [they did], because the demons were afraid that Solomon would marry her and then she would reveal to him some things that the demons were hiding and did not want to reveal to Solomon, since one of the parents of the queen was a demon and so she knew all the secrets. So the demons were 
  
                    	aquam et multiplicarunt ibi pisces et ranas et posuerunt super aquam pavimentum vitreum transparens et edificarunt circuiter palatium regale de vitro posueruntque ibi sedem Salomonis. Et intravit Salomon cum magnatibus suis et dictum fuit regine, quod introiret. Et volens intrare venerunt pisces et rane et extimavit palatium esse lacum et pisces, timuit submergi, sed aspexit et vidit Salomonem sedentem. Credens quod ibat per aquas discoperuit pedes suos et erigens vestes apparuerunt pedes eius, qui leprosi erant. Quod videns Salomon habominatus est. Videntibus demonibus Salomonem vidisse turpitudinem eius dixerunt: iam nunc cooperi pedes tuos, quia non is per aquam, sed pavimentum vitreum est et aquam [sic] subtus apparet. Alia glosa dicit quod Salomoni dictum fuerat de hac regina, quod habebat pedes asininos, et volens Salomon se certificare de hoc, fecit hedificare regale palatium super aquas, cuius pavimentum et parietes essent de vitro. Dictum fuit regine: “intra palacium”. Illa extimans se ire per aquam levavit vestes et apparuerunt Salomoni pedes eius, qui tamen pulchriores et nobiliores erant pedibus omnium feminarum. Hec glosa. 
                    	afraid of her in this respect and Solomon gave them his permission, so they gathered a large amount of water and they multiplied fish and frogs in it and they put above the water a transparent glass floor and they built around it a royal palace made of glass and they put in it Solomon’s throne. So Solomon entered it with his dignitaries and it was said to the queen to enter. And when she wanted to go in, then the fish and the frogs came and she thought that the palace was in fact a lake with some fishes. She was afraid of being submerged, but she saw that Solomon was sitting. Believing that she was going to walk through water, she uncovered her feet and as she raised her dress her feet became visible, and they were affected by leprosy. Seeing this, Solomon was struck by abomination. As the demons saw that Solomon had seen her impurity, they said [to her]: Now you can cover your feet, since you are not going through water, but it is a glass floor and the water is visible below it. Another gloss says that Solomon had been told, about the queen, that she had donkey-feet. Since Solomon wanted to assure himself about that, he let a palace be built above water whose floor and walls were made of glass. It was said to the queen: “Enter the palace”. Since she was thinking to walk through water, she raised her dress and her feet appeared to Solomon. These, however, were more beautiful and gracious than the feet of any other woman. So the gloss says. 
  
                    	3. Moses and al-Khiḍr 
                    	 
  
                    	a) Gloss to Q. 18: 61–72 (MS Vat. Ebr. 357, fol. 99r, left and low margin):
Glosa dicit significatum fuisse Mossi alium prophetam fore eo sapientiorem et voluit Deus ostendere Mossi aliam scientiam fuisse datam alteri quam illi et promisit, quod ipsam daret sibi obviam in coniunctione duorum marium, scilicet ubi unum mare cum alio coniunguntur. Tunc Mosses sumpsit secum puerum suum, Iosuam filium Nun, et portarunt secum piscem salsum pro viatico itineris et progressi sunt inquirentes Viriden angelum [scil. al-khiḍr]. Et dictum fuit Mossi: 
                    	The gloss says that it had been said to Moses that there was a prophet wiser than him. God wanted to show to Moses that further wisdom was given to another prophet and promised that He would make it come to Moses at the junction of the two seas, i.e. where one sea is joined to the other. So Moses took his lad, Joshua, the son of Nun, with him and they brought with them a salted fish as provision for the journey. So they set forth and looked for the green Angel [i.e. messenger]. It was said to Moses: 
  
                    	quando obliti fueritis aliquam rem vestram, tunc signum erit vobis obviam habituros prophetam Viriden nomine. Tandem pervenerunt ad rupem quamdam nocte et manserunt ibi. Eratque in rupe fons aque, iuxta quem cenantes comederunt dimidium piscis et aliud medium [reliquerunt]. Iosua non advertente appropinquavit sportulam fonti et tunc medium piscis saltavit in fonte et vixit et per viam subterraneam saltavit in mare. Mane procedentes prosecuti sunt iter suum. Hora quasi tercia dixit Mosses iuveni: “da nobis prandium” [Q. 18:62: āti-nā ghadāʾa-nā] et cetera. Respondit: “an vidisti” [Q. 18:63: āti-nā ghadāʾa-nā] et cetera. Dixit: “hoc est quod volebamus” [Q. 18:64: dhālika mā kunnā nabghi] et cetera. Scivit enim Mosses ibi habiturus quod petebat “et reversi sunt usque” [Q. 18:64: fa-rtaddā ʿalā] ad rupem. Vidit Moses vestigium piscis in mari, et admiratus est valde, et “invenit servum de servis nostris” [Q. 18:65: fa-wajadā ʿabdan min ʿibādi-nā], scilicet hominem quem petebat. Vestigium enim piscis apparuit in mari, quia intrando in mare percutiebat eum [sic] cauda sua ad utramque partem et omnis aqua deficiebat, ita quod facta fuit in mari via sicca per quam intravit medium piscis et intravit Moses et puer suus per viam illam, donec pervenerunt ad insolam [sic: Italianism] viridem et invenerunt eum ibi orantem. Et vocatus est viridis homo, quia omnis locus in quo orabat efficiebatur viridis circum circa eum. Et veniens ad ipsum Moses a dorso salutavit eum, sed quia orabat non respondit sibi. Conpleta itaque oratione elevavit oculos et vidit eum. Tunc: salus super te, o propheta filiorum Israel nam respondit sibi completa oratione duravit elevavit oculos, cui Moses : quis dixit tibi quia ego sum? Ait: qui me tibi cognoscere fecit. Dixit Moses: “an sequar te, quod doceas me” [Q. 18:66: hal attabiʿu ʿalā an tuʿallima-ni] et cetera usque “navim quam rupit” [Q. 18:71: al-safīnati kharaqa-hā] . Evulsit inde duas tabulas a parte aque, scilicet in fundo navis. 
                    	When you forget something of yours, then this will be sign that you will encounter the prophet called “the green”. Finally, one night they came to a rock and they stayed there. Inside the rock there was a water spring, next to which they had their meal and ate half of the fish and [left] the other half. Joshua inadvertently brought his basket near the water and then the [remaining] half-fish jumped into the spring and lived and through an underground way jumped into the sea. In the morning they continued their journey. When it was almost nine o’clock Moses said to the lad: “Give us our meal” etc. He answered “Did you see?” etc. Moses said: “This is what we wanted” etc. Moses in fact knew that there he would have gotten what he was looking for. “So they went back to” the rock. Moses saw the track of the fish in the sea and was deeply amazed and “he found one of our servants”, i.e. the man he was looking for. The track of the fish appeared in the sea, because while it was entering into the sea it was hitting it with its tail left and right and so all the water was diminishing [more at more at each stroke], so that a dry path was created into the sea through which the half-fish entered. So Moses entered with his lad through that path [and walked along it] until they arrived at a green island and they found him there in prayer. He was called “the green man”, because every place in which he prayed became green all around him. Moses came to him from behind and greeted him, but since he was praying he did not answer to Moses. After his prayer was finished, he raised his eyes and saw Moses. Then [he said]: May salvation be upon you, o prophet of the Sons of Israel [wrongly repeated text erased]. Moses [replied] to him: Who told you who I am? He said: He who made me know you. Moses said: “Should I follow you, so that you teach me?” etc. until “the ship which he broke”. He plucked out two planks from the side of the water, i.e. from the bottom of the ship. 
  
                    	b) Gloss to Q. 18:78 (MS Vat. Ebr. 357, Fol. 99v, right margin, see in this volume reproduction p. 95):
[Q. 18:78: qāla hādhā firāqu baynī wa-bayna-ka. This is parting between me and you] Glosa. Non fuerunt separati ad invicem, donec viderit quamdam avem volantem in orientem et volantem ad occidentem et ad meridiem et septentrionem et superius ad celum septimum et inferius ad septimam terram. Postmodum volavit in mare et accepit de aqua maris in ore suo. Tunc dixit viridis homo: nosti Mosses, quod dicit avis, hoc sic fiatur. Iuro per dominum orientis et dominum occidentis, meridiei et septentrionis et per dominum septem celorum et septem terrarum, quod tota scientia vestra respectu scientie Dei tanta est sicut aqua ista respectu totius maris. 
                    	Gloss. They did not part from each other, until he saw a certain bird flying towards the East and the West, the South and the North, up to the seventh heaven and down to seventh earth. Then it flew towards the sea and took some sea water in its beak. Then the green man said: you know, Moses, what the bird says, so should it happen. I swear by the Lord of the East and the Lord of the West, of the South and of the North, and by the Lord of the seven heavens and the seven earths, that all your knowledge in comparison to the knowledge of God is such as this water in comparison to the entire sea. 
  
                    	4. Noah’s Ark 
                    	 
  
                    	a) Gloss to Q. 11:40 (MS Vat. Ebr. 357, fol. 85v, upper margin):
“Centina”. Dicit Alhasen in glosa, quod est locus ubi congregabantur aque superflue in navigio, quod est in parte inferiori, et illud fuerit signum adventus diluvii, quoniam, archa adhuc in terra stante, excrevit aqua centine et tunc intellexit Noe esse tempus recolligendi animalia et cognationem suam in archa. 
                    	“The hold.” Alhasen [scil. Al-Ḥasan] says in his gloss that it is the place in the ship were the bilgewater was collected. It is in the bottom part and this [i.e. its overflowing] was a sign of the coming of the flood, since, when the ark was still on land, the water of the hold began to grow, so that Noah understood that it was time to gather the animals and his family in the ark. 
  
                    	Gloss to Q. 11:40 (ibidem, right margin):
Id est ex omni specie masculum et feminam tam ex bestiis quam ex volatilibus et serpentum et ferarum et ista omnia conquesta fuerunt Noe ex racione stercorum. Tunc inspiravit Deus Noe, ut tangeret manum-caudam [sic] elefantis, quo facto exierunt duo porci inde et comederunt stercora aliorum animalium. Iterum conquesta sunt animalia Noe de mure et inspiravit Deus leoni et posuit in mente eius ut starnutiret. Quo facto exierunt per nares eius duo murcielagi et comedebant mures nocuos. Iterum conquesta sunt animalia de leone, quoniam terrebat eos, et Deus misit super leonem febrem. Hanc glosam ponunt Qeteda et Mugehid et alii. Nota fatuam glosam. 
                    	I.e. of each kind a male and a female, [and this] from the domestic animals, the birds, the reptiles and the wild beasts. All these complained to Noah because of the dung. So God inspired Noah to touch the tail of the elephant with his hand. Having done this, two pigs came out from there and ate the dung of the other animals. Then the animals complained to Noah about the mouse and God inspired the lion and put in his head [the impulse] to sneeze. Having done this two bats came out of its nostrils and were eating the noxious mice. Then the animals complained about the lion, since it was scaring them. So God sent a fever to the lion. This gloss has been put by Qeteda and Mugehid [scil. Qatāda and Mujāhid], and also by others. Note the silliness of this gloss. 
  
                    	Gloss to Q. 11:44 (ibidem, right margin):
“Aligiudi.” Mons est, insula. Dicit Murelmin, quod omnes montes subierunt et elevati sunt pre tumore diluvii excepto monte Allihud, qui solum Deo se humiliavit et ideo archa resedit super eum, et dicit Queteda: quando arca voluit quiescere, montes extenderunt se et creverunt. Quilibet montium volebat ut archa quiesceret super se et, quia Alihud mons humiliavit se relictis aliis montibus venit archa, donec quievit super eum, et voluit Deus, quod remaneret usque ad istud tempus, ut viderent eam homines istius etatis. Et quies eius super Aliud fuit decima die mensis Ragiab et stetit archa super undis 140 diebus. Stetit super Aliud per mensem, deinde descenderunt ad terram in decima die muharram. Dicit Alhasen: fuit longitudo arche mille cubitorum cum ducentis cubitis, latitudo eius sexcentorum cubitorum, et capud eius erat quasi capud columbe et cauda eius erat quasi cauda galli et quando archa resedit super Alihud misit Noe corvum, qui inveniens cadaver sedit super illud et sedit columba, que venit ad eum cum ramo olive, et tunc datum est ei monile quod est in collo suo et iunctura pedum eius rubet. 
                    	“Aligiudi.” [scil. al-Jūdī] It is a mountain-island. Murelmin says that all mountains became higher for fear of the swelling of the flood, except mount Allihud [scil. al-Jūdī], which alone humiliated itself before God. So the ark rested upon it. Queteda [scil. Qatāda] says: When the ark wanted to rest, the mountains extended themselves and grew. Every mountain wanted the ark to rest upon itself and since Alihud humiliated itself, the ark left the other mountains and came forth, until it rested on it [i.e. al-Jūdī], and God wanted it to stay there up to this time, so that the people of this age see it. The resting of the ark on Aliud was on the tenth day of the month Ragiab and the ark had stayed upon the water for 140 days. It stayed on Aliud a month, then they came down on land on the tenth day of Muharram. Alhasen says that the length of the ark was a thousand two hundred ells, its breadth was six hundred ells and its bow was like the head of a dove and its stern was like the tail of a rooster and when the ark rested on Alihud Noah sent out a raven, which having found a corpse, rested upon it, and so rested the dove, which came back to him with an olive branch and then the necklace that is around its neck was given to her. And the juncture of its feet is reddened. 
  
                    	5. Gog and Magog 
                    	 
  
                    	Gloss to Q. 18:98 (MS Vat. Ebr. 357, fol. 99v, right margin,
Glosa. Ut Gog et Magog, qui in fine seculi egrediantur [sic]. Dixit Abi Horaira: dixit nuncius Dei, quod Gog et Magog cotidie conburunt illud obstaculum sive illam clausuram, donec et in tantum quod actenuatur, quod per eam lumen solis apparet, et dicunt inter se, alia die veniamus et destruemus hoc obstaculum. Sed quando veniunt, inveniunt illud integrum et illesum sicut prius, ita quod nullo modo possunt illud dirumpere. Et hoc durabit usque ad terminum signatum et tunc exient in tanta numerositate, quod omnes aquas siccabunt et gentes mundi recolant [sic] se municionibus a facie eorum, sed ipsi gentes obsidebunt et sagitabunt celum et sagite redibunt eis sanguine tincte et dicent: oppressimus habitatores terre ac celorum. 
                    	Gloss. Like Gog and Magog, when they come out at the End of Times. Abi Horaira [scil. Abū Hurayra] said: The Messenger of God said that, every day, God and Magog burn that obstacle, i.e. that barrier, until it becomes so thin that the light of the sun becomes visible through it. Then they say to each other: ‘let’s come another day and we will destroy this obstacle’. However, when they come [again] they find it whole and undamaged as it was before, so that there is no way for them to destroy it. This will last until the established time, then they will come out in such a great number of people that they will dry all the water and the people of the world will rally behind fortresses at their coming, but they will besiege them. They will throw arrows towards Heaven and the arrows will 
  
                    	Deus vero propter superbiam eorum mictet super eos tempestatem et interficiet eos. Glosa est. 
                    	come down to them covered in blood. So they will say: ‘We have crushed the inhabitants of Heaven and Earth’. However, to punish their pride God will let a storm fall on them and kill them. This is a gloss. 
  
                    	6. Dhū-l-Qarnayn 
                    	 
  
                    	Gloss to Q. 18:83 (MS Vat. Ebr. 357, fol. 99v, right margin, see in this volume reproduction p. 95):
“Dialcarnain.” Alexander est, qui interpretatur bicornuus, quia duos crines habebat. Dixit Ali filius Abi Talib: fuit vir sanctus et vocavit populum ad fidem Dei, qui eum percusserunt in cornu capitis et interfecerunt, et Deus eum suscitavit et iterum percusserunt eum in alio cornu capitis, quia vocabat eos ad fidem, et ideo bicornuus vocatus est vel duo habens cornua. Ideo litera dicit “querentibus de bicornuo”, id est Alexandro. Iam enim quesierant de eo iudei tentantes Mahomet. Ipse vero Alexander bis fuit ab infidelibus interfectus et bis suscitatus. Hec est glosa ad litteram. 
                    	“Dialcarnain” [scil. Dhū-l-qarnayn]. I.e. Alexander, who is intepreted two-horned, because he had two tufts. Ali son of Abi Talib said: It was a holy man and called the people to believe in God, so they hit him on one of the horns of his head and killed him. God resurrected him and they hit him again on the other horn of his head, because he called them to believe [in God], which is why he is called two-horned, i.e. the one who has two horns. Therefore the text says ‘When they ask you about the Two-horned’, i.e. Alexander. In fact the Jews had already asked Mahomet about him, in order to try him. Alexander was killed twice by the unbelievers and he was twice resurrected. That is the gloss to the text. 
  
                    	7. Ṣāliḥ’s Quarrels with the People of Thamūd 
                    	 
  
                    	Gloss to Q. 11:65 (MS Vat. Ebr. 357, fol. 86r, left margin):
[Q. 11:65: . . .tamattaʿū. . . Enjoy!] Supple residuos vite vestre. Dixit quoque gens Temud ad Saliha: quid signum erit nobis quod temeritatem credamus? Dicit Saleh: quoniam facies vestre prima die pallescent, secunda rubescent tertia nigrescent. Et videntibus signum, sicut dixit Saliah, cum aromatibus, scilicet speciebus, involuti sunt funeribus et posuerunt se in monumentis die 3.a. Alia die sequenti “accepit eos vox,” [Q. 11:67 wa-akhdha l-ladhīna ẓalamū ṣ-ṣayḥa. . . And the shout took those who sinned] scilicet Gabrielis, inventi sunt in domibus suis mortui, glosa est Qeteda. 
                    	[Enjoy] you should add: the remainder of your life. The people of Temud also said to Saliha: What will be the sign for us to believe [such] a temerity? Saleh said: Because your faces will become pale the first day, red the second and black the third. After seeing the sign, as Saliah had said, they covered themselves with aroma, i.e. spices, for the burial and put themselves in the tombs on the third day. On the next day “the voice”, i.e. Gabriel, “took them”: they were found dead in their homes. The gloss is by Qeteda. 
  
                    	8. On the Prophet Hūd 
                    	 
  
                    	Gloss to Q. 11:50 (MS Vat. Ebr. 357, fol. 85v, left margin):
Propheta est gentis Arabum antiquorum, quibus, ut dicit, missus fuit frater eorum, id est unus ex eis nomine Hud, qui inter eos prophetam se vocavit. 
                    	It is a prophet of the people of the ancient Arabs, to whom, as you say, a brother of theirs, i.e. one of them, was sent, named Hud, who called himself a prophet among them. 
  
                    	9. The Invocation of the Jinn-s 
                    	 
  
                    	Gloss to Q. 72:6 (MS Vat. Ebr. 357, fol. 149v, right margin):
Glosa. Nota. Cum aliquis ibat in expeditionem vel negotiationem, cum minime perveniebat ad flumen aliquod dicebat: commendo familiam hanc domino huius fluminis, ut nos protegat a nocumento subditorum eius. 
                    	Gloss. Note. When someone went on a campaign or on a commercial journey, as he came to a river he said: I commit this family for protection to the lord of this river, so that he may protect us from the harm that his subjects may cause us. 
  
                    	10. Repudiation Customs 
                    	 
  
                    	Gloss to Q. 65:1 (MS Vat. Ebr. 357, fol. 146v, right margin):
In persona prophete loquitur Deus ad totum populum, et est sensus: “o tu propheta!” In persona dic universo populo: “cum repudiatis,” [idhā ṭallaqtum] et cetera. Alii dicunt: Deus loquitur prophete pluraliter propter honorem et dignitatem profetie, et quia prophete precipitur, legem constituit in universo populo, et sequitur: “repudiate eas ad numerum earum,”[fa-ṭalliqū-hunna li-ʿiddatihinna] id est in numero quem computant menstruorum earum, ita quod post menstrua non dif[. . .]ntur, et non tangantur a viris suis, et repudiate munde remaneant. [fol. 147r, left margin] Disciplina Dei est [cfr. wa-tilka ḥudūdu l-lāhi]. Qui uxorem repudiare voluerit, sub hac forma repudiet que dicta est, videlicet (?) potest, si vult, eam tertio repudio repellere atque perpetuo. Et nunquam ei libellet, donec alteri viro nubat. Que si, dimissa ab eo, poterit a primo marito reconsiliari, licet isti tales petant tantum [a word I cannot read] repudium. Ideo sequitur: “Qui contrariatur discipline Dei, et reus (?) est. Nescis si fortasse Deus faciet rem”, id est si mictet deus concordiam, amicitia[m] inter vos. Reconciliabit eam si fuerit repudium repudiatum. 
                    	While speaking to the person of the Prophet, God speaks to the whole people. So the meaning is “O you Prophet”, [I am speaking to your] person [, but you should] tell the entire people: “When you repudiate” etc. Others say that God speaks to the Prophet in the plural because of the honor and the dignity of the [gift of] prophecy, and what is commanded to the Prophet constitutes a law for the entire people. It continues: “Repudiate them according to their number”, i.e. according to the number of their [monthly] periods, of which they keep count, so that after their periods they would not be [. . .]ed and touched by their men, in order to remain pure in their repudiation. This is the discipline of God. Whoever would like to repudiate his wife should do it in this form that has been said, i.e. (?) he can, if he wants, send her away with the third and perpetual repudiation. He should never make a further [marrying] contract with her again, until she marries another man. If she is repudiated by the latter, she can be taken back by the former husband, even if these people ask only for the [. . .] repudiation. Therefore, it continues: “Who transgresses God’s discipline is also guilty. You don’t know if maybe God will make the thing”, i.e. if God may send harmony and friendship between you. He will reconcile with her if the repudiation will be repudiated. 
  
                    	11. A Misadventure of ʿĀʾisha 
                    	 
  
                    	Gloss to Q. 24:11 (MS Vat. Ebr. 357, fol. 110r, left and bottom margin):
Dirigit sermonem suum Aische uxori nuncii et cuidam iuveni, qui vocabatur Cufien, ad evidentiam illius littere, ab illa parte, “quoniam qui dixerunt”, usque aliam, “o vos qui credidistis”. Narrat Mungehid in glosa ista que secuntur. Nuncius Dei quadam die movit castra sua cum gentibus suis versus partes Mecce, et Aisca uxor eius demorata fuit propter monilia, que, ut dixit, perdiderat, donec omnes gentes recesserunt et ipsa sola in campo remansit. Cufien, qui ad alteram partem pro quibusdam suis agilibus iverat, de itinere ignorans supervenit et Aiscam solam invenit, que querebat monilia sua. Quapropter honore prophete cum ea remansit et dorsum pedibus eius supposuit, cum camellum ascendit et eam per caminum duxit et toto itinere associavit usque ad locum ubi castramentati sunt gentes cum Ali Ben Afid et al Hasan filio Tebit et Maztaud filio Acheche et Afra filio Iaf. Quia Aisca sola cum Zufien venisset tam tarda hora, suspicarunt malum et murmurabant de eis. Ideo inquit: “qui dixerunt mendacium,” id est conversatio Zuffien filii Moatil, “concio fuit ex vobis,” quorum principales fuerunt isti qui tacti sunt in ista glosa. Et sequitur ultra “qui comisit maiorem culpam eius,” scilicet numerationis mendose, “ex eis,” scilicet ex illis qui inposuerunt illud malum Aisce, uxori prophete, “habebit penam gravissimam.” Hic fuit Abdalla filius Abd il Munafic. Iste enim fuit principium [?], quod [?] istum rumorem movit et Aisce peccatum inpudicitie inposuit. Hec Mugehid, et idem ponit Queteda. 
                    	His words concern Aisca [scil. ʿĀʾisha], the wife of the Messenger, and a certain young man, named Cufien [scil. Ṣafwān ibn al-Muʿaṭṭal,] to clarify that passage from “Since those who said” [Q. 24:11] up to “O you who believed” [Q. 24:27]. Mungehid tells in his gloss the following: One day, the Messenger of God moved his camp and his people towards the region of Mecca and his wife Aisca was delayed because of some jewels that she said she had lost, until everyone was gone and she remained alone in the camp. Cufien, who went somewhere else because of some business, did not know about the moving and having come back found Aisca alone, looking for her jewels. So, for the sake of the honor of the Prophet, he stayed with her and offered his back to her feet when she mounted on the camel and led her along the way and remained with her during all the journey to the place were the people camped together with Ali ben Afid [?], al Hasan, the son of Tebit, [scil. Hassān ibn Thābit] Maztaud, the son of Acheche [scil. Masṭaḥ ibn Athātha] and Afra, the son of Iaf [Ḥamnah bint Jahsh?]. Since Aisca had arrived alone with Zufien at such a late time, they suspected bad things and they were murmuring about them. Therefore it says: “those who have told a lie”, i.e. the intercourse with Zuffien, the son of Moatil, “there was a group from among yourselves,” whose main members were those who are dealt with in this gloss. And it continues: “Who was most at fault in committing it,” i.e. the false narration, “among them,” i.e. those who ascribed that bad deed to Aisca, the wife of the Prophet, “will suffer a most severe punishment.” This was Abdalla, the son of Abd il Munafic [perhaps for ʿAbdallāh ibn Ubayy ibn Salūl]. This was in fact the beginning, the one who started this rumor and ascribed this bad deed to Aisca. So says Mugehid and Queteda says the same. 
  
                    	12. Disputes with Abū Jahl 
                    	 
  
                    	a) Gloss to Q. 23:64–67 (MS Vat. Ebr. 357, fol. 109v, right margin):
“Quousque”: id est interficiantur. Et hoc dicebat propter Abilgehl, qui erat maior eorum. Tunc curretis ad prophetam petentes veniam et fidem penitentes et non recipiemini, quia prius fuit eis alcoranum propositum, noluerunt ei credere nec oboedire, “ymmo superbientes in [a word I cannot read]”, id est in templo illicito quod est in Mecca tua (?), quia ipsi erant domini templi, in quo vigilantes detrahebant nuncium et dicebant multa mala de illis qui relinquerunt bona sua propria sequentes eum. 
                    	“Until”, i.e [until] they are killed. This he said concerning Abilgehl, who was a prominent person among them. Then you will run to the Prophet asking for forgiveness and trust, repentant, and you will not be received – since already before the Qur’an was offered to them and they did not want to believe it nor obey it, “on the contrary, they were haughty in (?) [. . .]”, i.e. in the forbidden temple which is in your (?) Mecca, since they were the masters of the temple. They were keeping watch in it and they were disparaging the Messenger and saying many bad things about those who left all their properties to follow him. 
  
                    	b) Q. 74:31 (MS Vat. Ebr. 357, fol. 150v, right. margin):
Narratur quod, cum Abugehl princeps Mecce audivit istam historiam, dixit militibus suis: numquid decem viri ex strenuis vestris non prosternent unum de istis tortoribus? Tunc misit Deus illud signum: “non constituimus”. 
                    	It is narrated that when Abugehl, prince of Mecca, heard this story, he said to his soldiers: Ten of your brisk men will not throw to the ground one of these torturers? Then God sent that verse: “We did not constitute”. 
  
                    	13. Poets and Storytellers 
                    	 
  
                    	Gloss to Q. 31:6–7 (MS Vat. Ebr. 357, fol. 120r, left margin):
“Hominum quidam.” Hic sermo descendit super facto Alnadar filio Alhart de filiis Abdoldatis. Mercator erat et ibat in Perside et emebat istorias Persarum et carmina poetarum Persidis, et ducebat ea ad Arabes, qui legebant in domibus Corais, quibus magis audientiam prebebant quam lecture Alcorani. Et sequitur ultra “cumque preponatur ei,” silicet supradicto Alnodar mercatori, videlicet lectori istoriarum. “Devient.” Iste Alnadar, quando legebat istorias suas, maior pars plebis conveniebat ad eum et audiebat ipsum et magis volebant ipsum audire quam aures accomodare Alcorano, ymmo quando videbant Mahomet legentem Alcoranum ponebant se ex altera parte et recitabat carmina sua, et omnes relicto Mahometo ibant ad eum, et propter ea habebat eum odio. 
                    	“One of the men.” This passage came down about what happened with Alnadar, the son of Alhart, of the sons of Abdoldat [scil. an-Naḍar ibn al-Ḥārith min Banī ʿAbd ad-dār]. He was a merchant and he used to go to Persia, purchase the stories of the Persians and the poems of the poets of Persia, and take them to the Arabs who read them in the houses of Corais [scil. Quraysh]. They were more attracted to these poems than to the readings of the Qur’an. The passage continues “and when it is put before him”, i.e. the aforementioned merchant Alnodar, i.e. the reader of the stories. “So that they go astray”. When this Alnadar read his tales the majority of the people went to him and listened to him. In fact, they preferred to listen to him rather than to lend their ears to the Qur’an. Moreover, when they saw 
  
                    	 
                    	Mahomet reciting the Qur’an they went to another place and he [an-Naḍar] read his poems. Then everyone left Mahomet and went to him [an-Naḍar]. For this reason [Muḥammad] hated him. 
  
                    	14. The Battle of Badr 
                    	 
  
                    	Gloss to Q. 8:11 (MS Vat. Ebr. 357, fol. 75v, bottom margin):
“Cumque induit vos sopnum. [sic]” Narratur quod participatores nuncium prevenerunt ad aquas fluminis Bederi, et nuncius castra situavit sua in campo, ubi non erat aqua. Tunc diabolus posuit in cordibus hominum fidelium: vos asseritis fideles et iam devicti estis, quia participatores tene[n]t aquam inter sua castra et vos consurgitis orationi polluti et immundi. Tunc misit Deus sompnum super fideles securitatis, dicit (sic), et fecit descendere super eos pluvia(m) de celo, et mundificati sunt a pollutione et ab immunditia et ligavit super corda eorum patientiam et firmavit pedes illorum in illa aqua, quia arena erat nimia in via fluvii, in qua mergebantur pedes, et adveniente pluvia arena dura facta fuit. Sic expulit Deus a cordibus eorum inpedimentum Satane, et habuerunt triumphum. Hoc prelium fuit valde precipuum et vocatur dies Bederi et dies duarum turmarum. Istam glosam ponit Bunditi et Quateda et alii. 
                    	“When he clothed you with sleep.” It is told that the polytheists arrived at the waters of the Beder river before the Messenger, while the Messenger set his camp in the field, where there was no water. Then the devil put in the hearts of the faithful men [the following words]: “You say that you are faithful, but you have already lost, because the polytheists have water in their camp, while you go to prayer impure and dirty.” Then God sent sleep, the sleep of security, as he calls it [an-nuʿāsh, amanatan min-hu], to the faithful, and let rain fall on them from the sky, so that they were cleansed of their impurity and dirt, and [God] bound patience on their hearts, and made their feet firm in that water, since there was a great amount of sand on the path to the river, in which they had to immerse their feet, and thanks to the rain the sand became hard. So God expelled the obstacle of Satan from their hearts and they had their triumph. That battle was a very important one and it is called “the day of Beder” and “the days of the two troops”. Bunditi [?], Quateda [scil. Qatāda] and others put this gloss [in their commentary]. 
  
                    	15. The Battle of Uḥud 
                    	 
  
                    	Gloss to Q. 33:21 (MS Vat. Ebr. 357, fol. 121v, right margin):
[La-qad kāna la-kum fī rasūli l-lāhi uswatun ḥasanatun, Indeed you had in the Messenger of God an excellent model] Scilicet die prelii que vocatur dies Ohudd, quoniam tunc sustinuit pondus armorum et periculum conflictus gravissimi, quod, licet supercilium cum gravi vulnere cesum et anteriores dentes eius fracte essent et in terra consternatus cecidisset, tamen perstitit in bello et non fuit devictus. 
                    	[Indeed you had in the Messenger of God an excellent model] I.e. on the day of the battle that is called “the day of Ohudd”, since on that occasion he bore the weight of the arms and the trial of a very serious strike, given that even if his eyebrow had been cut with a serious wound, his front teeth had been broken, and he had been overcome and had fallen to the ground, still he continued fighting and was not defeated. 
  
                    	16. The Hereafter 
                    	 
  
                    	Gloss to Q. 14:27 (MS Vat. Ebr. 357, fol. 90v, bottom margin):
Glosa: “verbo firmo,” [bi-l-qawli th-thābiti] id est verbo professionis unitatis Dei. “In futuro:” [al-ākhirati] venient duo angeli, qui Nequar et Minquar vocantur, ad mortum nocte qua sepelietur, et accipiunt eum per capillos et faciunt eum sedere in sepultura sua et dicunt ei: quis est Deus tuus, quem in vita adorasti, quis propheta tuus? Cui parti mundi vertisti faciem tuam quando orabas? Quam legem custodisti, qui sunt fratres tui? Quod si respondens ad singula dixerit: solum Deum colui sub Mahomet propheta meo, et angulus ortatorius, cui faciem meam verti, meum (sic: fort. ) est, et Saracenitas lex mea fuit et Saraceni fratres mei sunt; si hec omnia ordine suo respondebit, in numero electorum erit. Mox angelus aperiet fenestram iuxta capud, que abiit iuxta paradisum, per quam visitabitur et reficietur de cibis et bonis paradisi in sepulcro suo usque ad diem iudicii. Quod si vacillaverit aut trepidaverit in responsione omnium predictorum, Menquar elevabit clavam ferream inmense ponderositatis et percutiet eum in capite, et alius angelus aperiet iuxta capud eius fenestram exeuntem ad infernum, per quam cruciabitur defunctus fetore et ardore usque diem iudicii. Ideo dicitur “confirmat Deus fideles” usque “in futuro,” quoniam angeli interrogabunt eum de quinque illis interrogationibus. Glosa alia dicit quod vacillantis in responsione, quando percutitur clava ferrea ab angelo, dimictictur pre fortitudine icti (sic) in ventre terre per 70 stadia, et postea revehunt eum angeli et aperiunt iuxta capud fenestram predictam. Nota in(solentias). 
                    	Gloss: “. . .with the firm word. . .”, i.e. with the word of the profession of the unicity of God. “. . .in the future. . .”, two Angels, called Nequar [scil. Nakīr = Reproach] and Minquar [scil. Munkar = Abomination], will come to the dead on the night of burial and they will catch him by his hair and let him sit in his sepulture and they will say to him: Who is your God, whom you worshipped during your life, who is your prophet? To which part of the world have you turned your face when you were praying? Which law [i.e. religion] did you uphold, who are your brothers? If, answering each question, he says the following: I worshipped only one God under my prophet Mahomet, and the praying direction towards which I turned my face is mine [maybe Mecca is meant?], and Saracenity [i.e. Islam] was my law, and the Saracens [i.e. Muslims] are my brothers, if he answers all this in this order, he will be one of the chosen ones. Then, the Angel will open a window next to his head, which goes to Paradise, through which [the dead] will be visited [from Paradise] and will be nurtured with foods and goods from Paradise in his sepulcre until Judgment Day. However, if he doubts or trembles while answering the aforementioned questions, Menquar will raise an iron club of immense weight and strike him on the head, and the other Angel will open a window next to his head, which leads to Hell, through which the dead will be tortured with stench and heat until Judgment Day. For this reason it is said “God keeps the faithful firm. . .” until “. . .in the future,” beause the Angel will ask him those five questions. Another gloss says that those who doubt while answering, when the strike with the iron club by the Angel comes, are sent 70 stadiums into the depth of the earth by the strength of the strike. Then the Angels fetch him back and open the aforementioned window next to his head. Notice the insanities. 
  
                    	17. The Punishments of Hell 
                    	 
  
                    	a) Gloss to Q. 44:43 (MS Vat. Ebr. 357, fol. 138r, left margin):
Abi Gehl princeps Mecce, maximus adversarius nuncii. Contra eum loquebatur minando ipsum cum pena arboris il Zacum. Est enim arbor in inferno, et fructus eius cibus est peccatorum et precipue istius Abigehil. Et ideo sequendo dicit “metallum” [Q. 44:45. Ka-l-muhli] et cetera. 
                    	Abi Gehl, prince of Mecca, the greatest antagonist of the Messenger. [In the Qur’an verse] he was speaking with him, threatening him with the punishment of the tree il Zacum [scil. az-zaqqūm]. It is a tree in Hell and its fruit is the food of the sinners and especially of this Abigehil. For this reason, in the continuation it says “metal” etc. 
  
                    	b) Gloss to Q. 69:32 (MS Vat. Ebr. 357, fol. 148v, right margin):
Cathena hec est longa et orribilis, et participator in ea insertus erit. Intrabit namque per os eius. Alii dicunt, per nasum et exiet per culum. Demones taliter portabunt eum ad infernum per utramque extremitatem cathene. Glosa est antica. 
                    	This chain is long and horrible and the polytheist will be put in it. It will enter in his mouth. Others say [that it will enter] in his nose and exit from his ass. In this way the Demons will drag him to Hell, [pulling] the other end of the chain. It is an ancient gloss. 
  
                    	18. The Rewards of Paradise 
                    	 
  
                    	a) Gloss to Q. 35:35 (MS Vat. Ebr. 357, fol. 124v, right margin):
Dicit Abu Horaira: domus fidelis erit in paradiso, margarita pretiosa concava in medio, cuius arbor est producens lapides preciosos et perlas et fideles accipient ex eis cum uno digito nonaginta lapides circumcintas (sic) perlis atque corallis. 
                    	Abu Horaira says: The home of the faithful will be in Paradise, a precious pearl concave in the middle, whose tree produces precious stones and pearls. The faithful will take from them with one finger ninety stones surrounded by pearls and corals. 
  
                    	b) Gloss to Q. 76:16 (MS Vat. Ebr. 357, fol. 151r, right margin):
Scilicet illa vasa infundebo vinumque libitum bibent in quantitate parva et magna vel mediocri, non enim plus potus in vase quam bibens vellet bibere, ut augeatur eorum delectatio in bibendo. Glosa est Mugehid et aliorum. 
                    	I.e. I will pour [wine] into those vessels and they will drink as they wish, in a small, great or medium quantity. In fact, there will not be in any vessel more to drink than what who is drinking wants to drink, so that their pleasure in drinking will be enhanced. It is a gloss by Mugehid and others. 
  
                    	c) Gloss to Q. 76:14 (MS Vat. Ebr. 357, fol. 151r, left margin):
Erit enim servus timoratus in paradiso sedens vel iacens vel stans et fructus actorum [sic, maybe misreading for arborum] iuxta manus eius inveniet. Quandocumque steterit sine labore, actinget fructus et accipiet. Glosa est super verbo ‘dependens,’ [dhullilat] scilicet actores [sic, maybe arbores], “vindemiam suam,” [quṭūfu-hā] scilicet, fructus suos. 
                    	In fact the God-fearing servant will be sitting or laying or standing in Paradise and he will find the fruits of the trees (?) next to his hands. Whenever he remains without anything to do he will reach for the fruits and take them. The gloss is about the word “letting hang,” [the subject being] the trees (?), [the object being] “their grapes,” i.e. their fruits. 
  
                    	d) Gloss to Q. 76:21 (MS Vat. Ebr. 357, fol. 151r, left margin):
“Vinum mundissimum:” erit vinum paradisi, in odorem muscatum resolvetur, non in urinam fetidam, sicut vinum huius mundi, sed quantum sufficit (a word I cannot read) sui perpetui. 
                    	“Purest wine:” so it will be the wine of Paradise. It will come out after digestion as a musky smell, not as stenching urine, as the wine of this world does. It will be as much as needed [. . .] forever (?). 
  
                    	e) Gloss to Q. 108:1 (on the Kawthar, MS Vat. Ebr. 357, fol. 156r, upper margin):
Chautar. Dixit filius Homor et filius Abas: est quodam flumen in paradiso, cuius ripe aurum et argentum. Est currens super margaritas lapides, cuius aqua lacte candidior melle dulcior erat. Dixit nuncius: cum tetigissem scumam eius, sensi nutum odoris suavissimum; utroque lictore mansiones ingentissime erant constructe ex lapidibus preciosis et margaritis et dixi: O Gabriel: quid est hoc? Et dixit nuncio: est Cauthar, quod Deus dedit tibi. 
                    	Chautar [scil. Kauthar.] The son of Homor and the son of Abas [scil. Ibn ʿUmar and Ibn ʿAbbās] said: It is a river in paradise, whose banks are made of gold and silver. It flows on a bed made of pearls and its water is whiter than milk and sweeter than honey. The Messenger said: When I touched its foam I felt the pleasure of a most delightful smell. On both banks there were huge houses, built of precious stones and pearls. So I said: Gabriel, what is this? And he said to the Messenger: It is Cauthar, which God gave to you. 
  
                    	19. The Mecca Sanctuary 
                    	 
  
                    	Gloss to Q. 27:91 (MS Vat. Ebr. 357, fol. 115v, right margin):
In qua posuit misgidilharami, id est templum Abrae, et dicitur “illicitum,” quia omne opus in eo illicitum est, scilicet preter orationem et elemosinam, et securum est ab omni adversitate, quia nullus in eo hostes invadere debet. 
                    	In which he posed the misgidilharami, i.e. Abraham’s temple. It is called “prohibited,” since any activity is prohibited in it, i.e. apart from praying and giving alms. It is safe from every adversity, since no one is allowed to attack his enemies in there. 
  
                    	20. The Seven Heavens and Earths 
                    	 
  
                    	Gloss to Q. 65:12 (MS Vat. Ebr. 357, fol. 147r, lower margin):
“Deus qui creavit:” ille est Deus verus, qui creavit septem celos, nec omnia idola, nec angeli, nec homines quos volunt adorare loco Dei, quia non habent potestatem creandi, ymmo potius creature Dei sunt. Et de terra tantum idem dicit Ibn Abes: super qualibet septem terrarum, homines vivunt et bruta, sicut super ista terra in qua sumus, ideo dixit: “et de terra totidem,” quia in quolibet celo sunt creature Dei. Et dicit Abimishod: quodlibet celum est spissitudinis quingentorum annorum et inter unumquodque est spatium quingentorum annorum. Super septem unum celum aque est, et super aqua Deus, similiter septem terre sunt spissitudinis quingentorum annorum et inter unamquamque est spatium quingentorum annorum. Dixit il Rabi filius Hanin: primum celum ex undis congelatis constructum est, secundum lapideum est et tercium ferreum, et quartum cupreum, quintum argenteum et sextum aureum, septimum saphirinum. Dixit Mugehid: hoc templum quod est in Mecca quartum decimum templum est. In quolibet celo est unum templum, in directo unum respicit alterum. Si venisset, caderet super templum inferius et alia septem templa sunt similia superioribus septem terris, in qualibet terra templum et hoc templum quod visitamus, primum eorum est. 
                    	“God who created:” He is the true God, who created the seven heavens. All the idols, Angels or men that they want to worship instead of God have not [created them], since they do not have the faculty of creating. On the contrary they are God’s creatures. The same is said by Ibn Abes about Earth: On each of the seven earths live humans and beasts, like on this earth on which we are living. For this reason he says: “and of earth the same number,” since in each heaven there are God’s creatures. Abimishod [scil. Ibn Masʿūd] says: the thickness of each sky is 500 years and the space between them is 500 years. Above the seven [heavens] there is one heaven made of water and above the water there is God. In the same way, the seven earths have a thickness of 500 years and between each of them there is a space of 500 years. Il Rabi, the son of Hanin [ar-Rabīʿ ibn Anas], said: The first heaven is made of frozen water, the second is made of stone, the third is made of iron, the fourth is made of copper, the fifth is made of silver, the sixth is made of gold, and the seventh is made of sapphire. Mugehid said: This temple that is in Mecca is the fourteenth temple. In each heaven there is a temple. Each temple directly faces the next one. If it came [down], it would fall on the temple below it. The other seven temples are similar to the [ones on] the seven earths above. On each earth there is a temple and this temple, which we do visit, is the first of them. 
  
                    	21. Questions of the Jews of Medina 
                    	 
  
                    	Gloss to Q. 17:85 (MS Vat. Ebr. 357, Fol. 97r, upper margin):
“Querent.” Glosa, quod Coraisi miserunt nuncium suum Medinam, ut quererent a Iudeis de facto Mahomet, et quod significarent eis verba eius et modum et vitam. Et Iudei ita fecerunt. Sed Coraisi iterum miserunt nuncium, ut Iudei facerent ei duas questiones, quas nemo solvere sciret nisi propheta, et si Mahomet eas aperiret proculdubio iudicarent veridicum. Prima questio fuit de septem dormientibus, secunda de gestis Alexandri. 
                    	“They will ask.” The gloss [says] that the Corais [scil. Quraysh] sent a messenger of theirs to Medina, to ask the Jews about the issue of Mahomet, and what his words, his ways and his life meant to them. So the Jews did [tell them]. However, the Corais sent another messenger, [suggesting] that the Jews ask him [the Prophet] two questions which no one apart from a prophet would be able to answer. If Mahomet solved them, they would believe without doubt that he was telling the truth. 
  
                    	Venerunt itaque nuncii cum Iudeis ad Mahomet dicentes: o fili Abdil Mutalib, refere nobis de tribus questionibus, et si eas nobis aperias, censemus te veridicum sapientem; sin autem, nichil dicas contra deos nostros. Quibus ait que sunt de septem dormientibus et de gestis Alexandri et de venientibus dixit: de primis duabus habetis signa mea in alcorano, sed de tercia volo consulere Dominum meum, qui in spiritu dabit michi rationem vestram. Tribus diebus assignatis pro termino Gabriel angelus non venit Mahometi, sed in fine diei ultimi venit et Mahomet quesivit: iam nosti questionem quam faciunt de anima. Tunc dixit sibi angelus: “anima est de precepto Dei mei,” et narravit ei ystorias septem dormientium et Alexandri. Venientibus Iudeis et nunciis Corais dixerunt: quid dixit tibi Deus tuus? Mahomet narravit omnia per singula. Qui admirati reversi sunt ad Corais, tamen diabolo inpediente, non crediderunt ei. Hoc Megehid. 
                    	The first question was about the seven sleepers, the second about Alexander’s deeds. So the messengers and the Jews came to Mahomet and said: Son of Abdil Mutalib, tell us about three questions. If you solve them for us, we will consider you a true sage. If not, then do not say anything about our gods. He then told them how the matter is about the seven sleepers and Alexander’s deeds. About “those who come”, he said: About the first two matters you have my signs [i.e. verses] in the Qur’an, but about the third I want to consult with my Lord, who will give me in spirit the answer you are looking for. During the three days allotted as the term the Angel Gabriel did not come to Mahomet, but at the end of the last day he came and Mahomet asked: You already know the question they ask about the soul. Then the Angel said to him: “The soul is from the order of my Lord [ar-rūḥ min amri rabbī],” and told him the stories of the seven sleepers and Alexander. When the Jews and the messenger of the Corais came, they said: What did your God tell you? Mahomet told everything, one thing after the other. They were amazed about it and went back to the Corais; however, because of the Devil’s hindrance, they did not believe him. So Megehid. 
  
                    	22. The Context of Revelation of Sura 30 
                    	 
  
                    	Gloss to Q. 30:2–4 (MS Vat. Ebr. 357, fol. 119r, upper margin):
“Victi sunt Romani”, a Persis “in propinquiori,” scilicet parte terre, quia extremitatibus Damasci apud Adargantum iuxta Quesquer, quia ibi fuit prelium. Cumque hoc pervenisset ad participantes Mecce, letati sunt et congratulabantur, ex eo quod idolatre habuerunt triumphum de Romanis et Saraceni cupiebant quod Romani debellassent Persas, quia Romani homines legis erant et ideo propinquiores erant Saracenis quam idolatre Persarum. Ideo Saraceni contristati fuerunt valde propter malum eventum. Tunc Deus volens eos consulare loquitur eis per nuncium, “et ipsi”, scilicet Romani, “post triumphum de eis ademptum,” id est quantum per Persas, alias “vincent citra novennarium annorum,” scilicet numerum annorum, id est citra novem annos. 
                    	“The Romans have been defeated” by the Persians “in the closest,” i.e. [the closest] part of the earth, since it was at the extreme border of Damascus, at Adargantum [scil. Adhriʿāt], near Quesquer [scil. Kaskar], since the battle took place there. When this news came to the polytheists of Mecca, they rejoiced and congratulated, since the idolaters had triumphed over the Romans and since the Saracens [i.e. their opponents] wanted the Romans to defeat the Persians, because the Romans were People of the Law [i.e. Monotheists] and so they were closer to the Saracens than the Persians, who were idolaters. Therefore, the Saracens were very sad about this bad event. Then, God wanted to console them and spoke to them through his messenger: 
  
                    	“Dei est potestas prius,” scilicet quod Romani victi fuissent, “et posterius,” et sequitur “die illa letabuntur,” id est quando Romani debellabunt Persas. Hec in glosa. 
                    	“and they,” i.e. the Romans, “after the triumph obtained upon them,” i.e. by the Persians, on another occasion “they will win before a ‘novennary’ of years,” i.e. the number of years, i.e. before nine years. “To God belongs the power before,” i.e. before the Romans were defeated, “and after.” And it continues: “on that day they will rejoice,” i.e. when the Romans will defeat the Persians. So in the gloss. 
  
                    	23. The Translation of Aʿjam as Latini 
                    	 
  
                    	Gloss to Q. 105:1 (MS Vat. Ebr. 357, fol. 155v, left margin):
Elephans. Populus fuit sic vocatus, qui cum quodam rege venit ad destruendum templum illicitum Dei, cuius historiam prolixam sub brevibus verbis tangit. Factum est, quod Apropheta rex Ethiopie edificavit templum vitio(so) opere constitutum et proposuit destruere templum illicitum quod est in Mecca, ut omnes nationes, scilicet Arabum et Latinorum, ad templum quod ipse edificaverat convenirent, qui cum numerosa multitudine equitum et ipse super elephante sedens fines Arabum invadens multos conflixit et victorias quasdam habuit usque ad terminos Mecce. Sui precursores ingressi sunt et inter numerosam predam, quam inde tulerunt, ducentos camelos Abu Mutalib principis tunc Corais apportarunt. 
                    	Elephant. So was called a people that came with some king to destroy the prohibited temple of God, whose long history is referred to [by the text] in few words.
It happened that Apropheta [a pun on the part of Mitridates, who explains the name Abraha as derived from Abraham: a propheta. . .], king of Ethiopia, built a temple made with sinful work and proposed to destroy the prohibited temple that is in Mecca, so that all nations, i.e. Arabs and Latins, gathered at the temple that he had built. So he invaded the lands of the Arabs with a great number of horse-soldiers, while he himself was sitting on an elephant. He fought many of them and had some victories up to the limit of the city of Mecca. His vanguard entered the city and as part of their copious booty, which they took from there, they took away 200 camel of Abu Mutalib, who back then was the leader of the Corais. 
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          Notes

          1
            I wish to thank the principal investigators of the EuQu project, Professors Mercedes García-Arenal, John Tolan, Roberto Tottoli and Jan Loop for all their help and for welcoming me aboard the fascinating ship that is EuQu. I also wish to express my gratitude to Ulisse Cecini for the opportunity to present this research in Barcelona, to Katarzyna Starcewszka for her stylistic revision of this paper, and again to Ulisse for his superb and helpful work during the editing process. The manuscript Vat. Ebr. 357 can be consulted on the DigiVatLib: https://digi.vatlib.it/view/MSS_Vat.ebr.357, accessed December, 05, 2024. Two reproductions of folios 99v and 107v can also be found in the present volume, p. 95 and 97. See the seminal description of the Qur’an that forms its second part in Angelo Michele Piemontese, “Il corano latino di Ficino e i corani arabi di Pico e Monchates,” Rinascimento, 36 (1996): 269–72, as well as Benoît Grévin, “Le ‘Coran de Mithridate’ (ms. Vat. Ebr. 357) à la croisée des savoirs arabes dans l’Italie du XVe siècle,” Al-Qanṭara. Revista de estudios árabes 31 (2010): 513–48; Benoît Grévin, “Flavius Mithridate au travail sur le Coran,” in Flavio Mitridate mediatore fra culture nel contesto dell’ebraismo siciliano del XV secolo. Atti del convegno internazionale di studi, Caltabellotta, 30 giugno–1 luglio 2008, ed. Mauro Perani and Giacomo Corazzol (Palermo: Officina di Studi Medievali, 2012), 27–46. On the Qur’ans transcribed in Hebrew characters before 1550, see Aleida Paudice, “On three Extant Sources of the Qur’an Transcribed in Hebrew,” European Journal of Jewish Studies 2 (2008): 213–57; Aleida Paudice, “A Hidden World: Hebrew Translations and Transcriptions of the Qur’ān,” in Frühe Koranübersetzungen. Europäische und Außereuropäische Fallstudien, ed. Reinhold F. Glei (Trier: Wissenschaftlicher Verlag Trier, 2012), 137–58.

          
          2
            On Guglielmo Raimondo Moncada, alias Flavius Mithridates (one of his humanist pen names), see Mauro Perani, ed., Guglielmo Raimondo Moncada alias Flavio Mitridate. Un ebreo converso siciliano. Atti del Convegno Internazionale Caltabelotta (Agrigento), 23–24 ottobre 2004 (Palermo: Officina di Studi medievali, 2008); Perani and Corazzol, ed., Flavio Mitridate mediatore, with a bibliography up to 2011; Angela Scandaliato, “Nuovi dati su Šemu’el ben Nissim alias Guglielmo Raimondo Moncada seu Flavio Mitridate,” in Angela Scandaliato, Judaica minora sicula. Indagini sugli ebrei di Sicilia nel Medioevo e quattro studi in collaborazione con Maria Gerardi (Firenze: Giuntina, 2006), 433–517.

          
          3
            See the complete signature at the end of the last marginal commentary, on suras 112–114 (fol. 156r): Finis. Finis libri. Guillelmus Ramundus Moncates, but also the end of a note on sura 27 (fol. 114v, title area): Numquam talis promissio inventa est. G[uillelm]us), the end of a marginal note on Q. 14:6 (fol. 90r, right margin: Nota inutiles epilogationes, quas non puto dixisse nisi ob carentiam litterarum. G[uillelm]us), the end of a note concerning Q. 17:1 (fol. 95v, right margin: Guill[elm]us: hec sunt miracula et archana que Deus ei revelabat), the end of a note concerning Q. 19:33 (fol. 103r, left margin: Hic vero confitetur. Guillelmus), the end of a note on Q. 23:44 (fol. 109r, left margin: Non est verum. Guillelmus), and his mention of the sermon given before pope Sixtus IV in 1481, for which see infra, n. 18.

          
          4
            See Benoît Grévin and Katarzyna Starczewska, “Reading Qur’an and Tafsīr from a Hebrew Perspective? Remarks on Flavius Mithridates’ Translations and Commentaries in Manuscripts Urb. Lat. 1384 and Vat. Ebr. 357,” in this volume, 71–101. On the bilingual and bigraphic Latin–Arabic translation of suras 21 and 22 created by Flavius Mithridates/Guglielmo Raimondo Moncada for a luxury book adorned with magnificent illuminations, destined for the library of the Duke of Urbino Federico III da Montefeltro (MS Urb. Lat. 1384 fol. 63v–83v), followed by a short lexicon of qur’anic terms (86r–87v+27r), see Thomas Burman, Reading the Qur’ān in Latin Christendom, 1140–1560 (Philadelphia: University of Pennsylvania Press: 2007) 133–48; Hartmut Bobzin, “Guglielmo Raimondo Moncada e la sua traduzione della sura 21 (‘dei profeti’),” in Perani, Guglielmo Raimondo Moncada alias Flavio Mitridate, 173–84; Angelo Michele Piemontese, “Guglielmo Raimondo Moncada alla Corte di Urbino,” in Perani, Guglielmo Raimondo Moncada alias Flavio Mitridate, 151–72, and Benoît Grévin, “Editing an Illuminated Arabic-Latin Masterwork of the Fifteenth Century. Manuscript Vat. Urb. Lat. 1384 as a Philological Challenge,” in Multilingual and Multigraphic Documents and Manuscripts of East and West, ed. Giuseppe Mandalà and Immaculada Pérez-Martín (Piscataway: Gorgias Press, 2017), 286–306.

          
          5
            Hartmut Bobzin, “Guglielmo Raimondo Moncada”, has pointed out numerous gross errors in the Latin rendition of suras 21 and 22 by Mithridates for the MS Urb. Lat. 1384 (his choices in this version are quite different from his later fragmentary translations of the same suras in MS Vat. Ebr. 357!), but see, on a possible explanation for at least some of these errors, the new hypotheses in Benoît Grévin and Katarzyna Starczewska, “Reading”, in this volume, 71–101.

          
          6
            See infra, n. 83.

          
          7
            He has indeed become the hero of one of the last books published before his death by the famous Sicilian author of noir novels Andrea Camilleri. See Andrea Camilleri, Inseguendo un’ombra (Palermo: Sellerio, 2014), which focuses largely on Mithridates’ mysterious incarcerations.

          
          8
            Some verbs are vocalized using the Arabic system, generally to remove an ambiguity concerning the reading of a passive form, but these examples remain rare. Se for example Q. 22:4 (fol. 104r), kutiba, written כ֜ת֥ב.

          
          9
            See for example the numerous simplifications of grammatical forms, apparently to facilitate reading, as in Q. 5:116 (fol. 67v): ואדא קﭏℵﭏלה יא עיסי בן מרים (wa-idhā qāla Allāh yā ʿĪsā bna Maryama, ‘And when God said: ʿIsā, son of Mary. . .’), hypercorrection of idha for idh (numerous similar examples).

          
          10
            The question of these other hands is particularly complex, because some of them wrote in Latin characters, others in Hebrew characters, the latter generally used for noting Arabic words present in the text. There are also passages in Hebrew and (very rarely) in Judaeo-Spanish. One of these hands has been attributed by Giovanna Murano to Giovanni Pico della Mirandola. See Giovanna Murano, La biblioteca arabo-ebraica di Giovanni Pico della Mirandola (Città del Vaticano: Biblioteca Apostolica Vaticana, 2022), 191: “Due brevi annotazioni di mano di Pico si incontrano ai ff. 65v e 66r.” A famous letter of Marsilio Ficino to Domenico Benivieni, in which he evokes the atmosphere of the debates between two ‘Hebraei Medici atque Peripatetici’, Elia and Abraham, (the former being Elia del Medigo), Pico, and ‘Guilielmus Siculus’ in the house of Pico during the year 1486 has been quoted by Piemontese, “Il Corano latino,” 267, in order to hint at the possible identity of some of our occasional glossators or at least recreate the atmosphere of possible debates around the manuscript in the year 1486.

          
          11
            See for example fol. 156r (last page of the Qur’an), a marginal black note from an anonymous hand with the text articuli eorum, and a manicula pointing to sura 112 al-ikhlāṣ.

          
          12
            See for example the interlinear Latin translations of the same sura 112 (fol. 156r). The only terms translated are Q. 112:2 ṣamad (by eternus), and Q. 112:4 kufuwan aḥad (similis quisquam). At the beginning of the following sura (sura 113, also fol. 156r), we have on the contrary an almost continuous translation: munio me protectione Deo inferni a nocumento creaturarum (scilicet noctuarum) a malo obscuritatis (scilicet noctis), but from the end of Q. 113:3 on, the translation becomes more fragmentary (idhā waqaba is transcribed by obtenebratur, an-naffāthāti by spuentium, ‘uqad by nodis, ḥāsidin by emuli, ḥasada by emulatur). This alternance, of sequences translated almost continuously and sequences with only a few words translated, is characteristic of Mithridates’ entire work on the manuscript.

          
          13
            See for example the paratextual elements given by Mithridates for sura 111 (fol. 156r). He gives the Arabic title, which had been left in blank by the first copyist, writing אבו להב (Abū Lahab). Next to the title (left), he indicates the number of verses of the sura in Arabic (כמסה איאה, khamsa āyā(t), five verses). In the left margin, he indicates the traditional place of revelation of the verses in a frame: | במכה | (be-Makka, in a sort of linguistic code-switching between Arabic and Hebrew). This information clearly reflects the devices of the Muslim Qur’an from which it is extracted. An analysis is currently underway to understand if these elements could have been taken from MS Arab. 29 of the Staatsbibliothek of Munich, which could have been a possession of Giovanni Pico della Mirandola, and as such used by Mithridates.

          
          14
            Albeit written in Latin, the marginal translations of Muslim exegesis sometimes contain an Arabic sequence written in Latin characters (more exceptionally, in Hebrew or in Arabic characters). See for example the commentary to Q. 18:23–24 (fol. 98v): Quando aliquid querebatur a mAhoDE (here a quite obscure graphic pun on the name Muḥammad), dicebat: ‘veniatis cras’, et non adiungebat, ‘si Deus voluerit’, et ideo sibi preceptum est quod quidquid dicat, semper addat ‘inxalla’ (When something was asked to Muḥammad, he said: ‘Come tomorrow’ and he did not add ‘if God wills’. Therefore it was commanded to him that whatever he said, he should add ‘inxalla’ [= ‘inshallāh’, Arabic for ‘if God wills’]). Regarding Mithridates’ use of the Latin, Hebrew and Arabic alphabets in MS Vat. Ebr. 357, see Benoît Grévin, “Multilingualism and Multigraphism in a Judaeo-Christian Context. Playing with Alphabets and Languages in the ‘Qur’ān of Flavius Mithridates’ (MS Vat. Ebr. 357, fol. 51r–156r),” in Multilingual Islamic Manuscripts in Eastern and Western Europe: Their Languages, Scripts and Messages, ed. Katarzyna Starczewska, forthcoming 2025.

          
          15
            See for example the marginal gloss of Q. 6:71 (fol. 69r, right margin): Regredientur, id est revertentur super calcaneis, id est retro, scilicet ad culturam idolorum, quos Mahomet cum parentibus suis adoravit per 40 annos, et postea prophetam et Dei nuntium se finxit (They will step back, i.e. they will turn, on their heels, i.e. backwards, i.e. back to worshipping idols, which Muḥammad and his family worshipped for 40 years, after which he pretended to be a prophet and a messenger of God). Regredientur and super calcaneis, which are underlined, refer to the sequence nuraddu ʿalā aʿqābina (we will turn back on our heels), contained in the verse. The verb is translated correctly in the interlinear space as regrediemur. The third person of the gloss is perhaps to be interpreted as part of the explanation (the gloss refers to the verb “we will step back” and explains: “they will step back, i.e. they will turn etc. . .).

          
          16
            The use of Hebrew characters to transcribe qur’anic verses has a complex history (not to speak of the genizah materials). In the second half of the thirteenth Century, the (probable) Catalan convert from Judaism Ramon Martí had already used the Hebrew alphabet to quote in Arabic some qur’anic verses and some explanations taken from the tafsīr in his treaty Pugio Fidei. See on this point Ryan Szpiech, “Citas árabes en caracteres hebreos en el Pugio Fidei del dominico Ramón Martí: entre la autenticidad y la autoridad,” Al-Qanṭara. Revista de estudios árabes 32 (2011): 71–107. This seems particularly interesting if we consider the fact that Mithridates read and used this treatise, as demonstrated in Flavius Mithridates, Sermo de passione Domini, ed. Chaim Wirszubski (Jerusalem: The Israel Academy of Sciences and Humanities, 1963), 16–18. In the sixteenth century, the humanist Theodor Bibliander, editor of the Latin translation of Robert of Ketton and of an updated corpus islamo-latinum, used the Hebrew script for his glosses on various qur’anic passages (probably because of the lack of Arabic fonts). See Hartmun Bobzin, Der Koran im Zeitalter der Reformation (Beirut/Würzburg: Ergon Verlag [in Kommission], 2008), 254–61. I thank Nadia Zeldes for having brought my attention to the transcribing techniques of Ramon Martí.
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            Katarzyna Starczewska and I elaborate further on this subject in this volume: Grévin and Starczewska, “Reading”, 71–101.
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            Q. 4:156 (fol. 63v, bottom margin): Maior est error eius qui negat passionem Domini quam non tantum mortales sed celestia et terrestria luxerunt, ut scripsimus nos in sermone nostro habito coram Sixto iiii. pontifice maximo et curia Romana M°CCCCLXXXI (Greater is the error of those who deny the passion of the Lord, which was mourned not only by mortals, but also by celestial and terrestrial beings, as we wrote in the sermon we delivered before Pope Sixtus IV and the Roman curia in 1481. Already transcribed in Piemontese, “Il Corano latino”, 272). This provides a terminus post quem for the glosses of Mithridates. This link to his (prevalently Latin) quintilingual sermon of 1481 is of interest, since he twice quotes the Qur’an in this sermon (see Flavius Mithridates, Sermo, 35–36 and 93–94) and since we know that he consulted a Latin translation of the Qur’an at the Vatican Library during these months (see on this point Piemontese, “Il Corano latino”, 268). On further evidence that proves he worked on MS Vat. Ebr. 357 after 1481–1482, see Grévin and Starczewska, “Reading”, in this volume, 95–98.
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            See for example Q. 53:49 (fol. 52r, left margin), gloss on the star Sirius (shiʿrā): Xahri: stella est in fine geminorum, vocatur il habur ab astrologis, qui per antiquos arabes colebatur et adorabatur in dominum, et ideo increpat eos, colentes creaturas, non creatorem (It is a star at the end of Gemini, it is called il habur [scil. al-ʿabūr: that has crossed (the Milky Way)] by the astronomers. It was worshipped by the ancient Arabs as if it were a god. Therefore, [the Qur’an] scolds them for worshipping the creatures, not the creator). This astronomical/astrological knowledge must be linked to the translation made (or “borrowed”!) by Mithridates of an astromagical treatise contained in the first part of MS Urb. Lat. 1384. There are nevertheless some discrepancies between the two series of explanations: in this treatise, MS Urb. Lat. 1384, fol. 10r, the star Sirius is presented as a part of the Lion, not of Gemini: Brachium leonis. Vocatur il drah. Sunt due stelle, quarum una xahr ilhabur nominatur, alia vero marzan il drah et nomen il habur est canis ferox, et hoc quia eo ascendente canes et bestie rapaces incitantur ad predam (The Lion’s arm. It is called il drah [scil. al-dhirāʿ: the arm]. It consists of two stars, one of which is called xahr ilhabur, the other marzan il drah. The name il habur means ferocious dog and this because when this star rises dogs and predators are incited to [search] for preys). The switch from Gemini to Lion is not absurd, since the two constellations follow one another in the zodiac. On this magical treatise, presented in a splendid bilingual and bigraphic Arabic-Latin version in the first part of MS Urb. lat. 1384 and lavishly decorated with exquisite Renaissance medallions, see Keith Lippincot and David Pingree, “Ibn al-Ḥātim and the Talismans of the Lunar Mansions,” Journal of the Warburg and Courtauld Institutes 50 (1987), 56–81 (with Latin text); Marc Oliveras, “El De imaginibus caelestibus de Ibn al-Ḥātim”, Al-Qanṭara. Revista de estudios árabes 30 (2009): 171–220 (for the Arabic text) and Grévin, “Editing an Illuminated”, 378–79 for some new hypotheses on the genesis of the text and its attribution.
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            See supra, n. 13.
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            Fol. 67v, bottom margin, commentary to the beginning of sura 9. Glosa. Querit quare in principio illius capituli non scribatur ‘in nomine Dei et cetera’ sicut in aliis. Dicitur quod Homor filius Hasen respondit sic: descendebant super nuncio tres signa et quatuor et quandoque ultra et quandoque citra. Et dicebat nuncius: ponatis talem sermonem cum tali sermone in tali capitulo. Non dixit quicquam huius, sed nos aspicientes vidimus hoc capitulum similem precedenti in narratione, et ideo posuimus ista duo capitula simul et non divisimus inter ea scriptione ‘in nomine Dei.’ Hoc Ibn Abez in glosa sua (He asks why at the beginning of that chapter it has not been written ‘In the name of God etc.’ as in the other chapters. It is said that Homor, the son of Hasen answered: [Usually, in one revelation] three or four verses descended upon the Messenger [i.e. Muḥammad], sometimes more and sometimes less. The Messenger would then say: Put such-and-such text with such-and-such text in such-and-such chapter. For this one [i.e. sura 9] he did not say anything, but we looked and saw that this chapter was similar to the preceding [i.e. sura 8] in content and so we put these two chapters together and we did not put a division between them through the writing ‘In the name of God’. So Ibn Abez [scil. Ibn ʿAbbās] in his gloss). “Homor filius Hasen”, apparently a transcription of ʿUmar ibn al-Ḥasan, seems to have replaced here (as the result of an error, or intentionally?) the expected ʿUthmān ibn ʿAffān, whose name is usually connected with this particular tradition in the commentaries: cfr. e.g. Ibn Abī Zamanīn (who, as is shown below, is often close to Mithridates’ reports): “Qāla Yaḥyā [. . .] ʿan Ibn ʿAbbās qāla qultu li-ʿUthmān ibn ʿAffān kayfa jaʿaltumu al-Anfāl [. . .] maʿa Barāʾa [. . .] wa-lam taktubū bayna-humā saṭr bismi Allāh al-Raḥmān al-Raḥīm fa-qāla inna Rasūl Allāh ṣallā Allāh ʿalayhi wa-sallam kānat tanzilu ʿalay-hi ath-thalāth al-āyāt wa-al-arbaʿ al-āyāt wa-aqall min dhālika wa-akthar fa-yaqūlu ijʿalū āyat kadhā wa-kadhā fī sūrat kadhā wa-kadhā min mawḍiʿ kadhā wa-kadhā wa-inna-hu qubiḍa wa-lam yaqul la-nā fī al-Anfāl shayʾan wa-naẓarnā fa-raʾaynā qaṣaṣa-humā mutashābihān fa-jaʿalnā-hā maʿa-hā wa-lam naktub bayna-humā saṭr bismi Allāh al-Raḥmān al-Raḥīm” (Yaḥyā reported [. . .] from Ibn ʿAbbās, who said: I said to ʿUthmān ibn ʿAffān: How did you place [the sura] al-Anfāl [i.e. sura 8] with [the sura] Barāʾa [i.e. sura 9] and you did not write between the two of them the line “In the name of God the merciful, the compassionate”? He replied: The Messenger of God (peace be upon Him) used to receive revelations of three, four verses, less than that, and more than that. He said: Place such and such verse in such and such sura at such and such position. Indeed, he passed away without saying anything about al-Anfāl. We looked and we saw that their narrative was similar, so we put it [sura 9] with it [sura 8] and we did not write between them the line: “In the name of God the Merciful, the Compassionate.”) Source: altafsir.com.
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            For Q. 68:1, see infra n. 23. For Q. 7:1, see the text infra n. 24. For Q. 19:1, with the letters kāf hāʾ yāʾ ʿayn ṣād, he writes (MS Vat. Ebr. 357, fol. 103r [title area]): Quidam dicunt quamlibet literam denotare proprietatem in Deo: chaf liberalis, he dirigens, ye mitis, hain sapiens, sad verus. Alii dicunt esse nomen ex nominibus Dei, alii nomen esse ex nominibus alcorani (Some say that each letter highlights one of God’s properties: kāf generous hāʾ guiding yāʾ meek ʿayn wise ṣād sincere. Others say it is one of God’s names, others one of the names of the Qur’an).
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            MS Vat. Ebr. 357, fol. 148r, left margin: “Nun”. Glosa: iurat Deus per nun, qui est piscis magnus super quem terra stabilita est et fundata. Dixit filius Alabes: Nun piscis est. In principio volvit Deus calamum et hec omnia fiendo scripsit, deinde sublimavit in tempore (sic) aquam, ex quo creati sunt celi. Tercio creatus est piscis, super dorso cuius terram creavit et fundavit. Piscis. Et amovit se et terra ad motum eius extensa est, et Deus firmavit eam ponderositate montium. Idem dicit Mugehid. Et dicit Abu Hurira: Terre super Nun piscem fundate sunt, et Nun super aquis, et aqua super petram, et petra quatuor angulos habet. Ad quemlibet angulum angelus unus est stans in aqua. Narrat quoque Mahaya filius Corca se a patre suo recepisse, et pater a propheta, quod Nun tabula lucis est. Narrat Tebit Ilbeneni se recepisse a filio Al Abes: Nun piscis est, et iurat Deus per piscem et calamum. Creavit inquid Deus Nun, quod est incaustrum, et creavit calamum, cui dixit: scribe. Ille dixit: quid scribam? Scribe, inquid, quicquid futurum non est, usque diem iudicii, tam opera virtutis quam vitiorum, et bona tam licita possidenda quam illicita, unde omnia neccessitantur in agibilibus suis, quando ingreditur quis mundum istum, et quantum durabit in eo, et qualiter inde egredietur. Et commendavit super unumquemque custodes, et librum commendavit thexaurariis, sed custodes transferunt cotidie a thexauris opera illius diei, antequam hoc operetur ea, et postea operatur homo secundum quod custodes transtulerunt a thesauris, nec plus nec minus. Dixit filius Alabes: quando completa sunt bona et consumatum est tempus et finit vita, veniunt custodes petentes a thesaurariis quod transferant de operibus illius diei. Quibus autem non remanet in libro nostro de custodiendo apud nos quidquam, tunc revertuntur custodes et inveniunt hominem iam mortuum (Gloss: God swears on Nūn, which is the big fish upon which the earth rests and has been founded. The son of Alabes [scil. Ibn ʿAbbās] said: Nūn is a fish. In the beginning God moved the pen and wrote everything that was about to exist, then, at the appointed time [sic], He raised the water, which created the skies. As third step the fish was created, on the back of which He created and founded the earth. Then the fish moved and the earth was stretched out along with the movement of the fish, so God blocked it with the weight of the mountains. The same is said by Mugehid [scil. Mujāhid]. And Abu Hurira [scil. Abū Hurayra] says: The earth was founded on the fish Nūn, and Nūn [lays] upon the water, and the water upon the rock, and the rock has four corners. At each corner there is an angel, standing in the water. Mahaya, the son of Corca [scil. Muʿāwiya ibn Qurra] relates that he learned from his father, and his father from the Prophet, that Nūn is a tablet of light. Tebit Ilbenni [scil. Thābit al-Bunānī] relates that he learned [the following] from the son of Al Abes [scil. Ibn ʿAbbās]: Nūn is a fish, and God swears upon the fish and the pen. God – he says – created Nūn, which is the ink, and created the pen, to which he said: Write! It said: What should I write? Everything that will not [sic] happen until the judgment day, the good deeds as well as the evil ones, and the goods allowed to be possessed as well as the illicit ones, why all things are necessarily [how they are] in what they may do, when someone comes into this world and how long will he last in it and how will he exit from it. And he assigned guards upon each and everyone, and he assigned the book to the treasurers, but the guards copy every day from the treasure the deeds of that day, before they are done, and then the man does the deed according to what the guards copied from the treasure, not more nor less. The son of Alabes [Ibn ʿAbbās] said: When the goods are over and the time has been fulfilled and life ends, the guards come and ask the treasurers to pass over the deeds of that day. To them [the guards will answer]: In our book nothing remains concerning the one you have to guard. Then the guards go back and find the man already dead). Cfr. Some of the similar explanations in Makkī (Hidāya), here the probable source (infra 129–130 and n. 97, [note the misunderstanding of mā in uktub mā huwa kāʾin ilā yawm al-qiyāma as a negation particle]) and some similarities in Ibn Kathīr for the second part of this text.
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            See sura 7 (MS Vat. Ebr. 357, fol. 71v), commentary on the letters alīf lām mīm ṣād that form the first verse, in two parts. Part one (in title area) is a direct transcription in Hebrew characters of an Arabic interpretation: Glosa. אנא אללה מלך צדק (=anā Allāh malik ṣidq/ṣadiq [scil. ṣādiq] [I am God, King of Truth / Veracious King]), with a Latin translation (ego Deus rex verax [I am God, Veracious King]). Part two, in the right margin, is a Latin note which, rather than a gloss, contains Mithridates’ polemical comment, suggesting a hidden meaning of these letters that according to him proves the Qur’an was composed mainly through a “theft” of Hebrew (and Christian) materials: Nota. Glosa. a.l.m.s. aliter valere, cum [sint?] voluntaria [?] et nostram veritatem continent [?]. Littere hee, cum aliis que sunt in capitibus capitulorum magnum obrobium Mahomet[o afferunt?], quia ex eis componitur sermo hebraycus c[larus] et manifestus linguam hebraycam [demonstrans?]. Ex quo apparet [apparent?] manifeste ves[tigia] illius Iudei, qui simul cum Sergio ne[storiano] docuerunt eum et alcoranum com[posuerunt], ut plenius alibi dicetur (Note. Gloss. a.l.m.s. have a different value, since they are voluntary, and these letters contain our truth, like other [letters] that are at the beginning of the chapters. They really bring dishonor to Mahomet, since from them a clear and evident Hebrew phrase can be formed, showing the Hebrew language [i. e. behind the Qur’an]. From this, the traces of that Jew appear clearly who, together with the Nestorian Sergius, taught him [i.e. Muḥammad] and composed the Qur’an, as will be explained in full elsewhere). The margin is heavily damaged in this part of the manuscript, hence the uncertainties in the reading. On the interest of this interpretatio Hebraica of the mysterious letters, cfr in this volume, 80.
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            See MS Vat. Ebr. 357, fol. 93v, left margin.
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            See Q. 77:1 (MS Vat. Ebr. 357, fol. 151r, title area), commentary to ʿurfan: Hec dicio (sic) ‘honestate’ equivoca est ad successionem, et tunc ‘per missos successione’, id est per angelos et prophetas missos a Deo successione, id est unus post unum (“This word [translated as] ‘with sincerity’ could also mean ‘sequence’, and so [the translation would be] ‘by those sent in sequence’, that is by the angels and prophets sent by God in sequence, that is one after the other”).
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            Gloss to Q. 68:44 (MS Vat. Ebr. 357, fol. 148r, low margin): “Sine me”: hic loquitur singulariter, et sequitur pluralitas, scilicet “digradabimus eos”. Sic per totum confuse et absque ratione procedit. Inducit in Deum, loquentem modo in singulari, modo in plurali, modo in una persona, modo in alia, cum et pluralitatem personarum in divinis, cum non deneget. Et sic contra se ipsum manifeste plerumque loquitur, et sensus est huius littere, scilicet “sine me”, quasi dicat: non molesteris in corde tuo, si noluerint tibi credere vel profetie tue, sed dimicte eos qui dixerint hanc istoriam, scilicet alcoranum, mendacium esse. Dimicte, inquid, eos iudicio nostro, quia nos digradabimus eos, prosternemus eos (“Let me” [translates the Arabic fa-dhar-nī]: Here he speaks in the singular, but a plural follows, i.e. “we will degrade them” [Ar. sa-nastadriju-hum], and continues like this through all [the text] in a confused way and without any logic. He lets God speak now in the singular, now in the plural, now in one person, now in another, as if there were a plurality of persons in the divine, as he would not deny it. And so he speaks clearly a great deal against himself. And the meaning of that sentence, i.e. “Let me”, is as if he were saying: Let it not bother you in your heart, if they do not want to believe you and your prophecy, but leave those who said that this tale, i.e. the Qur’an, is a lie. Leave them, he says, to our judgment, since we will degrade and overthrow them).
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            Gloss to Q. 34:54 “mā yashtahūna”, “what they desire” (MS Vat. Ebr. 357, fol. 123v, right margin). Id est cum fuerint in vita huius seculi. Semper loquitur in presenti, cum congencturas (sic) poneret in futuro vel in preterito, et hoc facit propter infalibilitatem (sic) iudicii ([what they desire], i.e. when they were in the life of this world. He always speaks in present, even though he places a conjecture in the future or in the past, and he does this because of the infallibility of [God’s] judgment).

          
          29
            Q. 55:13 (MS Vat. Ebr. 357, fol. 142r, left margin). “Dicitis”: in arabico non ponitur in plurali multitudinis, sed in plurali dualitatis, cum lingua arabica tres numeros habet in nominibus et verbis: singularem, pluralem dualitatis, et pluralem multitudinis. Et quia hec dictio “dicitis” in plurali dualitatis ponitur in arabico, ideo glosa dicit quod hec verba tam hominibus quam demonibus, ut sicintelligatur litera “quale igitur beneficiorum Dei mendacium dicetis” vos, scilicet homines et demonas (“You say: in Arabic it is not put in the plural of the multitude, but in the plural of duality [i.e. the dual], since the Arabic language has three numbers for names and verbs: singular, plural of duality and plural of multitude. And since this word ‘you say’ is put in Arabic in the plural of duality, the gloss says that these words refer both to human beings and demons [i.e. jinn-s], so that the sentence should be understood as follows: ‘which then of God’s favours will you say is a lie’, ‘you’, i.e. human beings and demons”). On the jinns, see infra, n. 41, and also Q. 46:29 “wa-idh ṣarafnā ilay-ka nafaran mina l-jinna yastamiʿūna l-qurʾāna [. . .] fa-lammā quḍiya wallaw ilā qawmi-hi mundhirīna”, “and when we sent a group of jinn-s your way to listen to the Qur’an [. . .] and when it was concluded they turned back to their people as warners” (MS Vat. Ebr. 357, fol. 139r): Glosa. Hinc mentitus est Mahomet missum fuisse ad homines et demones, et hoc quia demones asteterunt lecture Alcorani toti, donec nuncius perficeret eam. “Reversi sunt”, quia novem legiones demonorum. Alii dicunt septem, et cum eis erat Zeubaa [i.e. Zawbaʿa, the name of a particular jinn, cfr. Ibn ʿAṭiyya ad. loc.] (From this passage comes Muḥammad’s lie that he was sent to human ­beings and demons, and this because the demons attended to a recitation of the entire Qur’an until the Messenger completed it. “They went back”, because it was nine legions of demons. Others say seven and that among them was Zeuba). See also Q. 72:1 “qul ūḥiya ilayya anna-hu stamaʿa nafarun mina l-jinni fa-qālū innā samiʿnā qurʾānan ʿajaban”, “say: It has been revealed to me that a group of jinn-s listened and said: ‘Indeed, we have heard an amazing recitation” (MS Vat. Ebr. 357, fol. 149v, right margin). Glosa. Misit Deus turmam demonum, ut ascultarent alcoran lectum a nuncio, quando orabat in ventre palme in ­aurora, qui cum audissent hanc lecturam, reversi sunt ad alios demones, et dixerunt: “Nos audivimus”, et cetera (God sent a group of demons to listen to the Qur’an being recit­ed by the Messenger when he prayed in the belly of the palm-tree [i.e. Baṭn Nakhl, a place name] at dawn. Having heard this recitation they went back to the other demons and said: “We have heard..” etc. [cfr. Ibn ʿAṭiyya ad. loc.: wa-hāʾulāʾi n-nafaru mina l-jinni hum al-ladhīna ṣādafū rasūla l-lāhi ṣallā l-lāhi ʿalay-hi wa-sallam yaqraʾu bi-baṭni nakhlati fī ṣ-ṣalāt aṣ-ṣabāḥi]). Q. 72:11 “wa-annā min-nā ṣ-ṣāliḥūna wa-min-nā dūna dhālika kunnā ṭarāʾiqa qidadan”, “and that among us are the righteous and among us [are others that are] not like that. We are split into many different groups” (MS Vat. Ebr. 357, fol. 149v, right margin): Glosa. quidam demones iudei sunt, quidam christiani, quidam saraceni, quidam iusti, quidam iniusti (Some demons are Jews, some are Christians, some are Saracens, some are just, some are unjust).
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            See supra, n. 27.
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            Q. 8:75 (MS Vat. Ebr. 357, fol. 77r, left margin). Nota quod omnes glose Arabum idiomales sunt pro maiori parte, quia non ponunt efficatiam, nisi in formatione et pronunciatione et accentuatione vocabulorum, et ideo fere omnis questio aut idiomalis est, aut fabulas narrat inauditas, aut de quibus dictum sit exponit et nihil ad edificationem vel informationem ponunt (Observe that the glosses of the Arabs are mostly about language, since they only put their effect on formation, pronunciation and accentuation of the words. Therefore, almost every topic is either about language, or tells absurd tales, or [just] explains what the passage is about, without giving anything for the edification of [further] information).
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            See Grévin, “Culture judéo-arabe”.
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            Given the length of this and the following passages, we move them to a textual appendix at the end of the chapter so as not to occupy too much page space with footnotes. For the texts on the seven sleepers, see item 1 therein. There are still other, shorter notes on the same subject.
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            See the longest gloss on the story of Solomon and the Queen of Sheba as item 2 in the textual appendix. Some of the shorter glosses in the same zone of the manuscript on the same subject dovetail nicely with the explanations of Ibn Abī Zamānīn, cfr. for example Q. 27:23 (MS Vat. Ebr. 357, fol. 114v) on the throne of Bilqīs.
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            See item 3 in the textual appendix. A reproduction of the end of this gloss (fol. 99v) can be found in this volume, p. 95.
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            See item 4 in the textual appendix.
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            See item 5 in the textual appendix.
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            See item 6 in the textual appendix. A reproduction of this gloss (fol. 99v) can be found in this volume, p. 95.
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            See item 7 in the textual appendix.
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            See item 8 in the textual appendix.
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            See item 9 in the textual appendix.
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            See item 10 in the textual appendix.
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            See item 11 in the textual appendix.
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            See item 12 in the textual appendix. See also item 17.
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            See item 13 in the textual appendix.
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            See item 14 in the textual appendix.
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            See item 15 in the textual appendix.

          
          48
            See for example the description of the role of the two angels of death and of their treatment of the deceased in Q. 14:27, item 16 in the textual appendix.
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            See for a couple of examples item 17 in the textual appendix.
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            See for some examples item 18 in the textual appendix.
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            See for example the description of the creation and the organization of the world in the commentary on the initial letter nūn of the sura al-qalam, supra, n. 23.
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            See item 19 in the textual appendix.
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            This is one of the major points of connection with the qur’anic translations contained in MS Urb. Lat. 1384 that Mithridates prepared for the Duke of Urbino. In Ms. Urb. Lat. 1384, fol. 78v, he translates Q. 22:25 (inna l-ladhīna kafarū wa-yaṣuddūna ʿan sabīli l-lāhi wa-l-masjidi l-ḥarāmi l-ladhī jaʿalnā-hu li-n-nāsi sawāʾan al-ʿākifu fī-hi wa-l-bādi wa-man yurid fī-hi bi-ilḥādin bi-ẓulmin nudhiq-hu min ʿadhābin alīmin. Indeed, those who disbelieve and turn [others] away from God’s way and the Sacred Mosque that we made for the people — equally for those residing permanently and those only passing by — and whoever intends to deviate by doing wrong in it, we will make him taste of a painful punishment) in the following manner: Quoniam qui increduli sunt et recesserunt a viis Dei, et il misgid il harami (underlined in the translation) quem vetuimus hominibus equaliter optimis scilicet eorum et incipientibus, et qui voluerit ei inique maledicere faciemus eum gustare tormenta fortissima (Since those who are unbelievers and who have withdrawn from the paths of God and il misgid il harami, which we prohibited to people, equally to those among them who are very good and those who are beginners, and who would like to curse it with wrongdoing — we will make him taste the strongest torments). The little final qur’anic lexicon included after the translation (fol. 86v-87v) gives then an explanation for “misgid il harami:” Misgid, id est locus prostrationis ubi homo deum adorat. Misgid il harami primum est templum Salomonis in Hierusalem, in quod est vetitum intrare omnibus nationibus tam Iudeis quam Christianis quam Arabibus. Aliud est templum Mahometi in Mecca, in quod est vetitum Iudeis et Christianis tantum ingredi, et non Arabibus (Misgid: It means ‘place of prostration’, where people worship God. Misgid il harami: the first one is the temple of Solomon in Jerusalem, in which entry was prohibited to all nations, Jews as well as Christians as well as Arabs. The other one is temple of Muḥammad in Mecca, in which entry is prohibited only to Jews and Christians, but not to Arabs). One can see by comparing the two passages that the glosses of ms. Vat. Ebr. 357 have not been heavily adapted to suit a Christian readership; meanwhile the explanations of the lexicon of ms. Urb. Lat. 1384 were conceived as an introduction to Islam for unprepared readers. On some clues concerning the fact that Mithridates did not seem to know the sources used in the commentaries of ms. Vat. Ebr. 357 when he prepared the text of Ms. Urb. Lat. 1384, see in this volume Grévin and Starczewska, “Reading”, 92–98.

          
          54
            See item 20 in the textual appendix.

          
          55
            See item 21 in the textual appendix.

          
          56
            See Benoît Grévin, “Culture judéo-arabe et exégèse judéo-chrétienne: les deux vies du ‘Coran de Flavius Mithridate’ (ms. Vat. Ebr. 357, fol. 51r-156r),” Revue des Études Juives, in press.

          
          57
            Q. 4:117 (MS Vat. Ebr. 357, fol. 62v, right margin) Glosa. Idola erant apud Arabes primo, que nominibus femeninis appellabantur, ut Venus et Pallas, de quo eos arguit et hos participatores vocat, quare idola ponebant participia cum Deo (There were idols among the Arabs before, who were called with feminine names, like Venus and Pallas. He accuses them of this and calls them ‘participators’, because they made idols share [divinity] with God). This passage echoes the translation of Q. 53:19–20 by Marco of Toledo using the names Pallas, Venus and Diana to render al-Lāt, al-‘Uzzā and Manāt. See Nàdia Petrus Pons, ed., Alchoranus Latinus quem transtulit Marcus canonicus Toletanus (Madrid: Consejo Superior de Investigaciones Científicas, 2016), 317. See also Ulisse Cecini, Alcoranus Latinus. Eine sprachliche und kulturwissenschaftliche Analyse der Koranübersetzungen von Robert von Ketton und Marcus von Toledo (Berlin/Münster: LIT Verlag, 2012), 132 n. 522; Ulisse Cecini, “Some Remarks on the Translation of Proper Names in Mark of Toledo’s and Robert of Ketton’s Latin Qurʾān Translations,” Al-Qanṭara. Revista de estudios árabes 35/2 (2014): 594, 598, 600.

          
          58
            Item 22 in the textual appendix.

          
          59
            See item 23 in the textual appendix. This translation of aʿjam as Latini is not new among Latin translators, cfr. Cecini, Alcoranus Latinus, 167–8.

          
          60
            See Flavius Mithridates, Sermo de passione domini.

          
          61
            On the absence of any effort to uniformize the spelling of the proper names, see for example item 17 in the textual appendix, two renditions of the name Abū Jahl (Abi Gehl and Abi Gehil) at a very short distance, or for the Latin itself in commentary to Q. 9:52 (MS Vat. Ebr. 357, fol. 78v, right margin): “Duorum bonorum,” scilicet aut quod habeamus triumfum de participatoribus aut eos interficiamus aut interficiant nos et consequamur gloriam paradisi, ubi sunt diversi fructus et poma et torentes nectaris et lactis atque mellis et omne appetabile (sic) et delectabile et femine velut margarite fulgentes. Hoc Queteda in glosa (“of the two good things: i.e. either that we triumph over the ‘participators’ [i.e. the mushrikūna, those who associate others to God] or we kill them or they kill us and we obtain the glory of Paradise, where there are various fruits and apples and rivers of nectar and milk and honey and everything that is desirable and pleasant as well as women bright like pearls. So Queteda [i.e. Qatāda] in the gloss”). The occasionally lazy spelling is related to Italian graphic habits (triumfum for triumphum) as well as other factors (torentes for torrentes). See for other examples supra, n. 34 and item 2 of the textual appendix), the story of the palace of crystal, pavimentum vitreum est et aquam (sic) subtus apparet.

          
          62
            See commentary to Q. 17:64 “wa-stafziz mani staṭaʿta min-hum bi-ṣawti-ka. . .”, “[God speaking to Iblīs:]. . .and excite whoever you can among them with your voice” (MS Vat. Ebr. 357, fol. 96v, right margin):“Voce:” scilicet vox diabuli est cithara et timpanum et fistula. Equites diaboli sunt o(m)nes equites in peccato exeuntes, et sic pedites in peccato exeuntes. Hec glosa est Mugehid (With [your] voice: i.e. the voice of the devil. It is the cithara, the dulcimer and the reed-pipe. The horse-soldiers of the devil are all the horse-soldiers who go out in sin and so are the foot-soldiers who go out in sin [The horse-soldiers and the foot-soldiers appear in the continuation of the verse: “. . .wa-ajlib ʿalay-him bi-khayli-ka wa-rajili-ka. . .”, “and assault them with your cavalry and your infantry”]. This is Mugehid [scil. Mujāhid]’s gloss).

          
          63
            See commentary to Q. 3:73 “wa-lā tuʾminū [. . .] an yuʾtā aḥadun mithla mā ūtītum aw yuḥājjū-kum ʿinda rabbi-kum. . .”, “And don’t believe [. . .] that someone will be given something like what you were given or will confute you before your Lord. . .” (MS Vat. Ebr. 357, fol. 60v, right margin): Nota quod contrarium dicit in il Bacca, ubi dicit: si fueritis in dubio de eo quod descendere fecimus (Notice that he says the opposite in il Bacca, when he says: ‘if you are in doubt about what we let come down’ [= Q. 2:23 “wa-in kuntum fī raybin mimmā nazzalnā ʿalā ʿabdi-nā fa-ʾtū bi-sūratin min mithli-hi wa-dʿū shuhadāʾ min dūni l-lāhi in kuntum ṣādiqīna”, “And if you are in doubt about what we sent down on our servant, then bring a sura similar to it and call witnesses beside God if you are telling the truth”]). Il+bacca is a strange formula; it associates the Arabic article with a romance equivalent of baqara. In an Italian context, bacca is attested as a possible meridional form of vacca, a correct Latin form still diffused in medieval Italian, nowadays substituted by mucca in standard Italian but quite current in medieval central-southern Italy. For a more radical fusion of the two forms, see the following note.

          
          64
            See commentary to Q. 3:4 “wa-anzala l-furqāna”, “and [God] sent down the Furqān” (MS Vat. Ebr. 357, fol. 58v, left margin): Il furcan: differencialem librum, quia differre facit bonum a malo in lege, quem dicit Mahomet suum Alcoranum. Contradicit sibi ipsi in [surath] il baccara et il anbia, quia ibi dicit datum fuisse Moysi (Il furcan: that is the book that distinguishes, since it allows good to be distinguished from bad in the law. So does Muḥammad call his Qur’an. He contradicts himself in the sura il baccara [Q. 2:53] and [the sura] il anbia [scil. al-anbiyāʾ, ‘the prophets’, Q. 21:48], because there he says that it was given to Moses). Baccara is clearly a concatenation of al-baqara and bacca.

          
          65
            See for the text (commentary to Q. 11:40) supra, n. 36 (item 4 of the textual appendix).

          
          66
            The form azacum used to transcribe the infernal tree al-zaqqūm (commentary to Q. 17:60, MS Vat. Ebr. 357, fol. 96v, right margin), or the form Tebuque used to transcribe Tabuk (commentary to Q. 9:10, MS Vat. Ebr. 357, fol. 78v, right margin, suggest among other clues a possible Iberian origin for the material (translated or, more probably, just adapted from a previous Latin version) by Mithridates. See on this problem infra, 124–129 and n. 97.

          
          67
            Q. 20:130 (MS Vat. Ebr. 357, fol. 105v, right margin): Horarum prime, vi., none, quas Harabes vocant אל צ̇חא וﭏ צ̇הירא וﭏ עצר (al-ḍuḥā wa ’l-ḍuhayra/ḍuhira [??? sic for al-ẓuhr] wa ’l-aṣr).

          
          68
            See supra, n. 14.

          
          69
            On this glossary and on the fact that its original structure has been misunderstood (it was ­accidentally separated into two units during the final making of the manuscript, which prevented researchers from giving a coherent description), see Grévin, “Editing an illuminated,” 362, 370.

          
          70
            For the Temple of the Kaʿba, cf. supra, n. 52 (item 19 of the textual appendix) and 53. For Gog and Magog, compare the commentary to Q. 18:98 in MS Vat. Ebr. 357 given supra, n. 37 (item 5 of the textual appendix), to the complementary explanation to the translation of Q. 21:96 Donec aperientur Gog et Magog, qui ab omni latere clausi sunt (Until Gog and Magog are opened, who are locked up from all sides) in the final qur’anic glossary of MS Urb. Lat. 1384 (fol. 86v): Gog et Magog. Gentes sunt quae sunt clause secundum eos a tempore Alexandri, et in die iudicii debent exire miraculose et comparere, quas gentes nos metaphorice intelligimus pro ultima persecutione ecclesie per diabolum futura, et interpretatur Gog tectum et Magog de tecto. Et sunt dictiones hebraice, sed in arabico dicuntur iaiuiu umaiuiu. Et dicunt Arabes ipsos esse homines parve stature, itaque non excedunt quantitatem unius brachii, nec esse de genere Abrahe, ut quidam Hebreorum iactitant (Gog and Magog. These are people who, according to them, have been locked up since the time of Alexander and on Judgement Day have to miraculously come out and appear. We understand these people to be a metaphor for the last persecution that the Church will suffer at the hand of the Devil. Gog is interpreted as “roof” and Magog “from the roof”. They are Hebrew words, and in Arabic they are “iaiuiu” [scil. Yaʾjūj] and “maiuiu” [scil. Maʾjūj]. The Arabs say that they are people of low stature, such that they do not exceed the size of one arm, and that they do not belong to the lineage of Abraham, as some Jews dare to say). This is one of the few indications suggesting that Mithridates already knows something about Muslim exegesis at the time of his work for the Duke of Urbino, but see in this volume, Grévin and Starczewska, “Reading”, 94–98 for indications showing that Mithridates probably did not consult the material used for the marginal notes of MS Vat. Ebr. 357 when he wrote the translation and the qur’anic glossary of MS Urb. Lat. 1384.

          
          71
            See supra, n. 18.

          
          72
            See the text supra, n. 19.

          
          73
            MS Vat. Ebr. 357, fol. 56r, left margin, manicula (hand with a pointing finger) traced by another hand, and used by Mithridates as a graphic support for a linguistic pun (“O E.D.”) with probable sexual connotations. Immediately under in the margin, another hand writes: Hoc est sodomiticum et hereticum et secta aut lex que talia permi(t)tit merito tota iudicatur falsa et iniqua et etiam digne cum suis sequacibus conburenda (This is sodomitic and heretic and a religious group or law that permits such things is rightfully judged as false and evil and worthy to be burned together with its followers).

          
          74
            See supra, n. 14.

          
          75
            See supra, n. 3 and 18.

          
          76
            See supra, n. 36 (item 4 in the textual appendix), end of the commentary to Q. 11:40 (the animals in the arks): nota fatuam glosam.

          
          77
            Q. 4:82 (MS Vat. Ebr. 357, fol. 61v, right margin): Nota, lector, ex hoc comprehendere potes alcoranum non esse a Deo, cum multas contradictiones et insolentias contineat, ut tu considerare queas (Take notice, reader: from this you can see that the Qur’an is not from God, since it contains many contradictions and extravagant statements, as you can see for yourself), and commentary on the letters ṭā sīn at the beginning of sura 27 (MS Vat. Ebr. 357, fol. 114v, title area): Dixit Ababbas. Nomen est de nominibus alcorani, per quod iuravit Deus dicens “Ta Sin.” Per hoc nomen. Hec signa sunt alcorani, que promisi vobis. Nam promissum fuit alcoran dandum eis in libris eorum, scilicet Iudeorum et Christianorum (numquam talis promissio inventa est, Guillelmus) (Ababbas [scil. Ibn ʿAbbās?] said: It is one of the names of the Qur’an, by which God swore, saying “Ta Sin. [I swear] by this name [of the Qur’an]: These are the signs of the Qur’an that I promised to you. In fact it was promised in their books, i.e. the books of the Jews and the Christians, to give them the Qur’an [such a promise has never been found (scil. in the books of the Jews and the Christians), Guillelmus]). See further, same passage, right margin: Lege lector que nunquam audivisti (Read, reader, what you have never heard).

          
          78
            See above n. 24, 31, 41, 48, 63, 77 and corresponding passages of the textual appendix.

          
          79
            Q. 96:1 (MS Vat. Ebr. 357, fol. 154v, right margin): Narrat il Zohri sic recepisse a Horoa, qui accepit ab Aisca, (salus Dei super ea), quod dixerat quod revelatio prophetie que venit nuntio Dei fuit in visionibus veris que ei [fuerunt] sicut crepusculum matutinum. Fecit eum loca solitaria diligere, in quibus pernoctabat noctibus multis, et antequam redisset ad suam uxorem, cibum querebat pro aliis tantum noctibus, quousque venit ei angelus qui dixit ad eum: o Mahomet, tu es nuntius Dei. Dixit nuncius: cum starem genuflexus et domum redii corde concussus (Il Zohri [scil. Al-Zuhrī] narrates having received in this way from Horoa [scil. ʿUrwa], who got it from Aisca [scil. ʿĀʾisha], the salvation of God be upon her, that she said that the revelation of the prophecy that came to the Messenger happened in real visions that were to him like the break of dawn. It made him like solitary places in which he used to spend many nights before he would go back to his wife only looking for food that would last an equal amount of nights, until the Angel came to him who said to him: O Mahomet, you are the messenger of God. The Messenger said: I had been staying on my knees and I went back home with a shaken heart). See the same isnād with a similar explanation in Ibn Kathīr.

          
          80
            See the imperfect transcription supra, n. 24, due to the bad state of the margin.

          
          81
            See on this question, in this volume, Grévin and Starczewska, “Reading”, 83–89.

          
          82
            See on this point Grévin, “Le Coran de Flavius Mithridate,” and Grévin, “Flavio Mitridate al lavoro.”

          
          83
            On Yiṣḥaq b. Shelomoh b. Ṣaddiq b. al-Aḥdab (in the Latin sources Gaudius Belladeb), an important Jewish mathematician, scientist and man of letters active between Castile, Morocco and Sicily (present on the island since at least 1395, d. before 1434), and on his links with the family of Mithridates, see Benoît Grévin and Giuseppe Mandalà, “Le rôle des communautés juives siciliennes dans la transmission des savoirs arabes en Italie, XIIIe-XVe siècles,” in La frontière méditerranéenne du XVe au XVIIe siècle. Échanges, circulations et affrontements, ed. Albrecht Fuess and Bernard Heyberger (Turnhout: Brepols, 2013), 287–99. Mithridates translates into Latin the treatise Oraḥ selula of Yiṣḥaq on the oppositions of the Moon and the Sun and on the Lunar and Solar eclipses, under the name Defectus solis et lunae, and this translation becomes the central part of the luxury manuscript Urb. Lat. 1384, which contains the bilingual versions of the astromagical treatise (see n. 19), and of suras 21 and 22, although he conceals his real source. In his preface to this astronomical treatise, he speaks only about some Arabic manuscripts. See ms. Urb. Lat., 1384 (fol. 30v): Quamobrem michi curae fuit meos proximos qui sunt christiani omnes quorumdam archana Punicorum (=Maghrebi authors) atque Arabum edocere. Nam cum superioribus annis quosdam punicos libros emerem, venere mihi in manus quedam trium clarissimorum Arabum de astrorum motibus volumina, in quibus quasdam numerorum tabulas inveni. . . (For this reason I took care to instruct my neighbors who are Christians about the secrets of certain Punic and Arabic [authors]. Having bought in the past years some Punic books, certain volumes of three very illustrious Arabic authors about the movements of the celestial bodies came upon my hands, in which I found some numeric tables.) In the first part of the treatise, he unveils the names of these mysterious Arabic authorities: Quoniam autem omnes eae temporis tabulae redeunt ad eundem diem eandemque horam punctum secundum et tertium in annis quindecim milibus centumque viginti secundum Arabum et Maurorum computationem, praesertim apud Il Bactani et Ibn il Raccam nec non et Ibn il Chimadi. . . (Since all these time tables come back to the same day and the same hour, point, second and third, in fifteen thousand one hundred and twenty years, according to the calculations of the Arabs and the Moors, especially in the works of Il Bactani [scil. al-Battānī], Ibn il Raccam [scil. Ibn al-Raqqām] and Ibn il Chimadi [scil. Ibn al-Kammād]). These are the astronomical authorities precisely invoked by Yiṣḥak ibn al-Aḥdab at the beginning of the Oraḥ selulah. On this treatise, see Bernard Goldstein and José Chabás, “Isaac Ibn al-Ḥadib and Flavius Mithridates: the Diffusion of an Iberian Astronomical Tradition in the Late Middle Ages,” Journal for the History of Astronomy 37 (2006): 147–72, with precise explanations of the contents of the tables.

          
          84
            On these “Ethiopian/Chaldean tricks,” see Flavius Mithridates, Sermo de passione Domini, 35–43. On the confusion between Chaldean and Ethiopian that took root among the European intelligentsia around that time and for which Mithridates may have been responsible, see Samantha Kelly, “The Curious Case of Ethiopic Chaldean: Fraud, Philology, and Cultural (Mis)Understanding in European Conceptions of Ethiopia,” Renaissance Quarterly 68 (2015): 1227–64.

          
          85
            See below p. 129–130 and n. 97.

          
          86
            On the partly coercive methods through which the new Christian Mithridates succeeded in taking control of prestigious Jewish Sicilian Libraries, particularly in the year 1478, see Scandaliato, Nuovi dati, 464–68 (concerning the library of the Ixey family and an important collection of books left by Salomone de Anello for a studium in Agrigento). It is worth noting that his activity as a translator from Arabic begins shortly after these events (preliminary works on the translations for the Duke of Urbino, years 1479–1482. . .).

          
          87
            See Raffaele Starrabba, “Guglielmo Raimondo Moncada, ebreo convertito siciliano del secolo XI,” Archivio storico siciliano. Nuova Serie 3 (1878): 30–31.

          
          88
            See for example commentary to Q. 15:97 (MS Vat. Ebr. 357, fol. 92r, left margin): Dixit il Calibi derisores Mahomet 6 viri fuisse: il Hohlid filius il Mugaire et Alaci filius Ocil el Celimi et Guadi filius Cain et Ali Cohed filius Abdidagath. Isti faciebant de propheta multas derisiones, et capiebant ipsum in mendaciis multis, et dicit glosa quod demum descenderunt super eos pestilentie, et perierunt ante stragem die Bedrii (il Calibi [scil. al-Kalbī] said that those who mocked Mahomet were six men: il Hohlid, the son of il Mugaire [scil. al-Walīd b. al-Mughīra], Alaci, the son of Ocil el Celimi [scil. al-ʿĀṣī b. Wāʾil as-Sahmī], Guadi, the son of Cain [scil. Waʿdī b. Qays], and Ali Cohed, the son of Abdidagath [scil. al-Aswad b. ʿAbd Yaghūth]. These were regularly deriding the Prophet and caught him in many lies. The gloss says that eventually many diseases fell upon them and that they died before the massacre on the day of Badr). The transcription Alaci filius Ocil el Celimi corresponds to the Arabic name al-ʿĀṣī b. Wāʾil as-Sahmī, and Ali Cohed filius Abdidagath to al-Aswad b. ʿAbd Yaġūth. One would have expected that the consonantal structure of the different segments of the name be respected, and it seems very strange that the translation of the phrases gives generally a coherent text, meanwhile the transcription of the proper names remains so erratic. This suggest that Mithridates used an already translated (bilingual?) source, with some heavy alterations in the rendition of Arabic names. An error like Celimi for Sahmī seems for example more consistent with a problem of transcription of the Latin letters (confusion h/l) than with a wrong reading of an Arabic version (the confusion lām hā is not very probable).

          
          89
            See above, 120.

          
          90
            See on this passage above, n. 36.

          
          91
            For the imāla, see for example the transcription misgid ilharami, supra n. 52 (item 19 of the textual appendix). On the characteristics of Sicilian and Maltese Arabic in the fifteenth century, and in particular of the Jewish sociolects, see commentaries and bibliography in Dario Burgaretta, “The Maltese and Sicilian Component in the Arabic Glosses of the Italian Version of Maqrē Dardeqē,” in Mandalà and Pérez Martin, Multilingual and Multigraphic Documents, 233–92.

          
          92
            On the importance of these prestigious families in the milieu frequented by Mithridates (and his father, a pupil of Yiṣḥaq b. Shelomoh b. Ṣaddiq b. al-Aḥdab), see supra, n. 83.

          
          93
            See supra, n. 23, 34, 79 (and for n. 34, item 2 of the textual appendix).

          
          94
            Q. 11:40 (MS Vat. Ebr. 357, fol. 85v, upper magin). Compare the Latin commentary (see n. 36, text given in the item 4 of the textual appendix) with Ibn Abī Zamanīn’s explanations of the adventures of the animals in the Ark: “qulnā ḥmil fī-hā min kullin zawjayni thnayni” ay ḥmil zawjayni thnayni min kullin ṣanfin al-wāḥid zawj wa-l-ithnān zawjān, fa-ḥamala fī-hā min jamīʿ mā khalaqa Allāh ʿazza wa-jalla min al bahāʾim wa-l-hawāmm wa-s-sibāʿ wa-dawāb al-barr wa-ṭ-ṭayr wa-sh-shajar. Wa-shakū ilā nūḥ fī-s-safīna az-zibl fa-awḥā l-lāh ʿazza wa-jalla ilā nūḥ an yamsaḥa bi-yadi-hi ʿalā dhanab al-fīl fa-faʿala fa-kharaja min-hu khinzīrān fa-kānā yaʾkulān al-zibl. Wa-shakū ilā l-lāhi l-faʾra fa-awḥā l-lāh ʿazza wa-jalla ilā l-asad alqā fī qalbi-hi fa-ʿaṭasa l-asad fa-kharaja min minkharay-hi sinnawrān fa-kānā yaʾkulān al-faʾra. Wa-shakū ilā nūḥ ʿarāmat al-asad fa-daʿā ʿalay-hi nūḥ fa-salaṭ l-lāh ʿazza wa-jalla ʿalay-hi al-ḥummā [source: al-tafsir.com] (“We said: Load into it from each two couple-members”, i.e. load two couple-members from each kind: one should be one member of the couple and two are a couple [i.e. two couple members]. So he loaded into it from everything that God Almighty and Great created of livestock, reptiles, predatory animals, riding animals of the land, birds and trees. They complained to Noah on the ark about the dung, so God Almighty and Great revealed to Noah that he should rub the tail of the elephant with his hand and he did and two pigs came out from it and they ate the dung. Then they complained to God about the mouse, so God Almighty and Great made a revelation to the lion and cast it into its heart. So the lion sneezed and two cats came out of its nostrils and they ate the mouse. Then they complained to Noah about the lion’s ferocity. So Noah prayed against the lion and God Almighty and Great inflicted it with fever.) This tradition echoes partly the famous similar passage in the Latin version (Doctrina Mahumet) of the Masāʾil ʿAbdallāh ibn Salām, but it seems to me that the text given in the Doctrina, a semi-folkloric derivation of the same theme, remains relatively distant from the version of Ms. Vat. Ebr. 357. See on the story of the animals in Noah’s ark in the Doctrina Ulisse Cecini, Masā’il ‘Abdallāh ibn Salām (Doctrina Mahumet). Kritische Edition des arabischen Textes mit Einleitung und Übersetzung. Mit einem Anhang zur lateinischen Doctrina Mahumet von Concetta Finiello und Reinhold F. Glei (Wiesbaden: Harassowitz, 2021), 179, 235, 248–51.
 
            The fact that immediately after this gloss Mithridates gives the names of transmitters who are not mentioned in this precise passage by Ibn Abī Zamanīn (Hanc glosam ponunt Qeteda et Mugehid et alii), seen alongside certain translation choices (murcielagus for sinnawr, which is not a bat but a sort of feline), makes one suspicious regarding the question of a direct use of Ibn Abī Zamanīn here. There exists a possibility that the source used by Mithridates could have been a (probably translated, see below, p. 129–130 and n. 97) mukhtaṣar that would have combined different traditions. See on the question of the exegetical material in circulation in Spain during the fifteenth century Nuria Martínez Castilla de Muñoz, “Traduire et commenter le Coran dans la péninsule ibérique (XIIe-XVIIe s.),” Comptes rendus des séances de l’Académie des Inscriptions et Belles-Lettres 157 (2013): 1723–39. Mithridates could have borrowed this material either from a Jewish Sicilian Library, or during his travel in Catalonia and at the court of Aragon in the 1474, where he impressed king John II with his linguistic abilities and his anti-Jewish zeal. These are but hypotheses in the present state of the investigation. For another example of a Latin commentary that concords more satisfactorily with the text of Ibn Abī Zamanīn, see Q. 9:82 (MS Vat. Ebr. 357, fol. 79v, right margin), commentary of Mithridates to the sequence fa-l-yaḍḥakū qalīlan wa-l-yabkū kathīran (So let them laugh a little and let them weep much). “Rideant”: scilicet in mundo. Dicit Abumusa al Xaari: habitatores ignis plorabunt in tantum, quod si navigia ponerentur in lacrimarum undis natarent utique (“Let them laugh”: i.e. in [this] world. Abū Mūsā al-Ashʿarī says: the Inhabitants of the Fire will weep so much, that if ships were put into the waves made of their tears, they would float), to be compared to the Arabic Yaḥyā ʿan Abī Umayya ʿan Qatāda anna Abā Mūsā al-Ashʿarī qāla: Innahu yusalliṭu ʿalā ahl an-nār al-bukāʾ fa-law tursalu al-sufun fī aʿyuni-him la-jarat (Yaḥyā reported from Abū Umayya from Qatāda that Abū Mūsā al-Ashʿarī said: The People of Hell (lit. of the fire) will be afflicted with weeping and if ships were sent in their eyes, they would sail.) Source: altafsir.com

          
          95
            Cfr. for example Q. 85:4 (MS Vat. Ebr. 357, fol. 153r, left margin), marginal comment on the meaning of the syntagm aṣḥāb al-ukhdūd (People of the Ditch). Fovee: narrat Ali filius Abitalib, quod isti erant librum habentes, quibus vinum erat bonum, quod bibens rex de regibus eorum inebriatus sororem cognovit, qui postquam resiluit a crapula quam male fecerat, dixit sorori: vetitus, et numquid erit exitus. Cui soror consulens dixit: Dic populo tuo, quod Deus licitas fecit tibi sorores aquisitas. Aquiescens coram omni populo dixit sic a Deo recepisse coniugium sororum licitum, quod nequaquam credidit Deus, sed rex suggestionem flagellis eos compellere nisus tandem videns se non prevalere, non posse flectere eos, eicit se in foveam ([People] of the Ditch: Ali [scil. ʿAlī], the son of Abitalib [scil. Abū Ṭālib] narrates that these were “People of the Book”, for whom the wine was licit. One of their kings drank it and because of that he became drunk and laid with his sister. After coming out of the drunkeness during which he had acted badly, he said to his sister: I was forbidden from doing that. Now will there be a way out? His sister, who cared about him, said: Tell your people that God made licit to you acquired [=married] sisters. After having agreed to this he said before his entire people that he was given permission by God for the marriage of sisters, which God never granted. However, the king [did not give up and listened to another] suggestion and tried to force them with the whip, but finally, seeing that he could not prevail and bow their will, he threw himself [sic] into a ditch), to be compared with a very close commentary of al-Zamakhshārī (Source: altafsir.com): Qāla hum ahl kitāb wa-kānū mutamassikīn bi-kitābi-him, wa-kānat al-khamr qad uḥillat la-hum, fa-tanāwala-hā baʿḍu mulūki-him fa-sakira, fa-waqaʿa ʿalā ukhti-hi fa-lammā ṣaḥā nadima wa-ṭalaba al-makhraj, fa-qālat lahu al-makhraj an takhṭuba an-nās fa-taqūl yā ayyuhā an-nās, inna l-lāh qad aḥalla nikāḥ al-akhawāt, thumma takhṭubu-hum baʿda dhālika fa-taqūl inna l-lāh ḥarrama-hu fa-khaṭaba fa-lam yaqbalū min-hu fa-qālat la-hu bsuṭ fī-him aṣ-sawṭ fa-lam yaqbalū fa-qālat la-hu bsuṭ fī-him as-sayf, fa-lam yaqbalū fa-amarat-hu bi-l-akhādīd wa-īqād an-nīrān wa-ṭarḥ (He said: They were People of the Book and they were adhering to their book, and wine had been declared lawful for them. So one of their kings had it and got drunk and had sexual intercourse with his sister. When he recovered from the intoxication, he repented and looked for a way out. So she said to him: The way out is that you make a speech to the people and say: O People! God has allowed marriage to sisters. Then make a speech to them after that and say: God has prohibited it. So he made the speech, but they did not accept it from him. So she said to him: Unfold the whip upon them! But they did not accept it. So she said to him: Unfold the sword upon them! But they did not accept it. So she ordered him [to dig] the ditches, to light up the fires and throw [them in]). See nevertheless the great proximity of the explanations to this verse in Makkī, Hidāya.
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            See in particular Nuria Martínez de Castilla Muñoz, “La transmisón de textos entre los moriscos: dos copias del tafsîr abreviado de Ibn Abî Zamanîn,” Anaquel de estudios árabes 26 (2015): 147–61.
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            See for the Latin text supra, n. 23. For the Arabic version, see Ash-Shāhid Al-Bushīkhī ed., Al-Hidāya ilā bulūgh an-nihāya li-Abī Muḥammad Makkī ibn Abī Ṭālib (Sharjah: University of Sharjah, 2008), vol. 12, 7611–12. For more details on this discovery and for the demonstration that Mithridates most probably transcribes here an already existing Latin translation of the Arabic text (and mistranscribes “tempore” for what should probably have been “vapore(m)” in the sentence: “, thus writing deinde sublimavit in tempore (sic) aquam”), see Delio Vania Proverbio, “At the Confluence of Eurasian Cosmological Mythologies: The Islamic Dual Myth of the Fish and the Cosmic Ox”, Vatican Library Review, 4 (2025): 1-35.
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            See above, p. 116, n. 36 and item 4 of the textual appendix.
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          Within the general theme of this book, I will offer a case study of how early-modern Christian scholars made use of tafsīr to interpret important passages in the Lead Books of the Sacromonte of Granada which deal with Jesus’ demise. Jesus’ demise and the crucifixion were important themes in the discussions between Muslim and Christians in general, and between Catholic missionaries and the Mudejars and Moriscos in the Iberian Peninsula in particular.1 As is well known, the true nature of the Lead Books was highly contested from the moment they were discovered in caves on the slopes of Mount Valparaíso, later called Sacromonte (i.e., “Holy Mountain”), allegedly the place where James and his companions – including the first bishop Cecilius – had hidden sacred texts before they were martyred. Scholars questioned both their authenticity as early Christian texts and the authenticity of the relics (ashes, a veil belonging to Mary, a bone of Saint Stephen) which accompanied them. While archbishop Pedro Vaca de Castro y Quiñones (1534–1623), who oversaw the initial qualification process of the relics, and his circle defended both their early date and the interpretation of them as Christian, others, among them influential and authoritative scholars who were able to study the original texts in Granada such as Benito Arias Montano (1527–98) and Marcos Dobelio (c. 1572–1654), argued that they were Muslim lore, or, in any case that they demonstrated a lot of Islamic influence. The recent study by Sjoerd van Koningsveld and myself, based for the first time since the seventeenth century on the original texts themselves, indicates that the seventeenth-century critics of the Christianizing interpretation had been right.2 In developing this critical interpretation, however, these scholars, who were working in a European context, could not yet rely on many linguistic and philological tools. Arabic dictionaries, grammars, works on tafsīr, ḥadīth and lexicography were rare, and qur’anic manuscripts hard to come by. Since the forced conversions of the Muslims between 1499 and 1526, the possession of Arabic writings had been seen in Habsburg Spain as an indication that the owner might be a Muslim, something that was punishable by the Inquisition.
 
          In their study on the evaluation process of the Lead Books and the role of Islamic and Oriental Studies in this, Mercedes García-Arenal and Fernando Rodríguez Mediano analyze the political, social and scholarly background of the process of evaluation.3 In our aforesaid study on the Lead Books we focused on the role of those scholars who had access to the texts themselves in order to reconstruct the genealogy of the dominant and rejected interpretation traditions.4
 
          My goal here is more limited: to analyze how the Christian interpreters, particularly the opponents of the interpretation of the Lead Books as Christian, made use of Muslim exegetical sources to understand the Lead Books. In exploring this theme, I will focus on a number of authors and on a particular case: the demise of Jesus. I will not be looking at the Muslim readers, including Moriscos, who, as I have shown elsewhere, invariably saw the Lead Books as Muslim texts.5
 
          Below, I first briefly summarize the contents of the Lead Books on the basis of our recent study. I then look more closely at how the authors depict Jesus’ demise, and subsequently analyse how a select number of authors interpreted these passages and the study the place of Muslim exegetical sources in their works, focusing on Ludovico Marracci (1612–1700). Next, I compare the depiction of Jesus’ demise in the Lead Books with the parallel interpretations and comments as we find it in a number of contemporary Morisco sources, and end with a discussion and some conclusions.
 
          
            1 The Contents of the Lead Books
 
            Between 1588 and 1606, a parchment and twenty-one Lead Books were found in Granada. Defended as authentic first-century CE Christian texts from the moment the first books appeared in 1595, they were soon suspected of being Morisco inventions.6 Moriscos were associated with these discoveries from the outset: as persons involved in the search for and discoveries of Lead Books on the slopes of the Valparaíso hillock (later called the Sacromonte), and as translators of the Parchment and Lead Books.
 
            It has become clear that two official Arabic translators in the city of Granada, Alonso del Castillo (1525–1607) and – above all – Miguel de Luna (c. 1552–1615), played a crucial role in the early interpretation process, especially of the parchment.7 Luna was able to present a convincing interpretation of the often fantastic forms of both the Arabic script of the Parchment and the secret codes contained in the Arabic commentary to the Spanish eschatological prophecy. Luna was very likely one of the main authors of both the Parchment and the Lead Books, which continued to appear via successive findings until 1606.
 
            Castillo, the older of the two, and Luna, twenty-seven years younger, lived on in Granada until their respective deaths in 1607 and 1615. They were not included in the expulsion to Castile after the suppression of the revolt of the Alpujarras in 1571, nor was Luna included in the general expulsion of the Granadan Moriscos of 1609–14. It is known that Luna, like many other Moriscos, pursued noble status (Sp. hidalguía). However, most other Moriscos, including those who had been involved in the affair, were expelled, and as I will show below, it was largely (but not exclusively) thanks to them that we know about the reception and vicissitudes of transcripts, translations and interpretations of the Parchment and Lead Books among Moriscos in exile.
 
            Our recent edition and study of the Lead Books shows that we are indeed dealing with Islamic texts, which propose both a forged history and a prophetic future of Arabic proto-Muslims in the Iberian Peninsula. The narrative of the Parchment and the Lead Books is organized around Jesus, the Virgin Mary and James/Santiago as main figures, while two Arab brothers, Tisʿūn ibn ʿAṭṭār and Cecilio ibn ar-Riḍā, sons of Ṣāliḥ ibn ʿAṭṭār, an Arab by origin from the town of Daws, acted as secretaries. The Virgin Mary appears as a sinless prophetess to whom a sacred scripture, the Essence of the Gospel, is revealed on the Mount of Olives. One of the books tells of her spiritual journey to the Heavens. James and his companions took a copy of that Scripture and texts that accompanied them, the Lead Books, to a Holy Mountain in Spain, where they concealed the texts from the pagans and were martyred. The books predicted that the mountain, later called the Sacromonte, would be a site of pilgrimage. James (Santiago in Spanish) died a martyr’s death. The books tell us that the true meaning of the writings, and especially of the Essence of the Gospel, will be explained at the end of time by a modest young Arab during a Council which will take place on an island called ‘Subbar’ (Cyprus), to be presided over by a non-Arabic king who lives in the East. Thereupon all the world will convert to the true religion and “religion will be one.”8 The end of times is presented as imminent, and the Moriscos are pictured as a vanguard of Islam. The narrative is supported by Islamic notions, including literal quotations of Qur’an and ḥadīth, and mystical notions about the Unity of Being which are inspired by the thought of Ibn al-ʿArabī. These sources are not mentioned by name, but a Morisco public would probably have had little difficulty in identifying them. On all these grounds we may surmise that the Lead Books, even though they were intended to draw the attention of the Christians, were also meant for a Muslim Morisco readership.
 
            The characteristics of the Essence of the Gospel point very clearly to the Qur’an, the religion predicted as being the sole one at the end of times being Islam.9 These texts, while firmly embedded in the Andalusi Arabic and Aljamiado text corpus, also present idiosyncrasies. Some of these idiosyncrasies can be connected to the influence of the Christian missionary campaigns and pressure on the Moriscos, to which the Parchment and the Lead Books offer a response. The notion of a holy book revealed to the Virgin Mary may be such an element, and the same holds true for references to Trinitarian notions, which are connected to dissensions about the true message of Jesus within the early Christian world of the Lead Books. The idea of proto-Muslims as early Christians was not unique in an Iberian context. We also encounter these ideas in other Andalusi sources, such as the autobiographical Key of Religion written by the fourteenth-century Muslim at Lérida, Muḥammad al-Qaysī (fl. 1311), and in the Gospel of Barnabas; both of these texts thematize differences within the early Christian community and blame the Apostle Paul for having deviated from Jesus’ message and led the Christian community astray.10 Not all Moriscos who wrote about the Lead Books were in agreement about these texts; some understood them well, others less so. This seems to indicate that only a limited group of Moriscos was initiated in firsthand knowledge about them. It may also explain certain other religious idiosyncrasies that may have a background in Granadan Islam.
 
           
          
            2 The Place of Jesus
 
            A number of the Lead Books (abbreviated here below as LP, for Libri Plumbei), and especially the first to have been found, speak about the crucifixion, the resurrection, and the Trinity. Jesus’ demise is also mentioned, and in these cases the verb tawaffā is used. In Lead Book 10, the second part (the first of the two being LP8) of Kitāb Muntahā ālāt al-qudra (The Book of the Ultimate Instruments of Power, Clemency and Justice in Creation), we find the following passage about Jesus:
 
             
              [. . .] He [Jesus] accomplished the victory of the evangelized religion gratefully and obediently, until God fulfilled His promise to him (my italics, GW), elevating him and putting him at His [God’s] right-hand side.11
 
            
 
            In Lead Book 13, Kitāb fī ṭabīʿat al-malak wa-qudrati-hi (The Book on the Nature and Power of the Angel), the author speaks about Jesus in a passage about the language used by the angels:
 
             
              They [the angels] speak to each other whatever they wish, and their words and meanings are beautiful. Whenever he assumes a body he speaks through it in the spoken language, expressing the [divine] command given to him. Like the angel Gabriel to Holy Mary, when announcing to her the good news, and also to our lord Jesus when his time was completed (ʿinda tuwuffiyā-hu waʿdu-hu), as well as to the other prophets to whom God sent the angel, [to convey] a command He had predestined in His knowledge, a revelation concerning obedience of Him, or the contemplation of the veneration of Him.12
 
            
 
            Lead Book 7, Kitāb maḥāsin sayyidi-nā Yaṣūʿ wa-maʿājizi-hi wa-ummi-hi Maryam aṣ-Ṣāliḥa al-ʿAdhra (The Book of the Outstanding Qualities and Miracles of Our Lord Jesus and of His Mother the Holy Virgin Mary), however, is one of the key books in the extant Lead Book text corpus, and it deals extensively with Jesus’ demise in the context of a chronological narrative put in the mouth of Tisʿūn ibn ʿAṭṭār, an Arab disciple of Jesus and later disciple of James, in a sort of Gospel text, as follows:
 
             
              At that time the ruler in Rome was Tiberius Caesar and his governor in Jerusalem was Pilate. The Pharisees looked for our lord Jesus to crucify him by false witnesses. [19b] When they entered the garden, i.e. the place where he used to invoke his Lord, the Apostles dispersed and lost all their confidence. But God took him to Himself through the angel [emphasis added].13 The one who sold him for a fixed price of silver, Judas, said to them: “Take the one kissed as the person sold.” So they took the afflicted [one] who was exemplified in the Tawrāt and they carried him to the judge, but he found no cause against him. However, the Jews demanded that he be whipped, and Pilate chastised him, putting a turban of thorns on his head.14
 
            
 
            We can see above that the Lead Books speak about Jesus’ demise in different contexts using the words tawaffā and waʿd. All passages, but especially the above passage in Lead Book 7, seem clearly inspired by the Qur’an, as it transpires, for example, in sura 3:54–55.15 According to Robinson, most commentaries assume that these verses refer to the Jews’ plot against Jesus’ life and God’s counter-plot to rescue him by having them crucify a lookalike substitute, whereby that substitute is given Jesus’ likeness so that the bystanders do not notice the substitution. Many classical and later works of tafsīr offer as a reconstruction that this substitute was Judas himself.
 
            In the light of these different passages about Jesus’ demise, we read the Arabic text of Lead Book 7 here as: wa-lakīn16 tawaffahu17 Allāh waʿdahu18 bi-al-malak and translate “God took him to Himself through the angel.” Here, we interpret the Andalusi Arabic used by the authors as clearly inspired by the Qur’an and moreover as an Islamic text itself, even while a literal translation might be “God fulfilled his promise through the Angel.” How did the contemporary Christian translators understand this passage, and which tools did they claim to have used to interpret the texts?
 
            When we look at the contemporary interpreters, we can see that the Morisco translator Miguel de Luna interpreted Lead Book 7 in the presence of Pedro de Castro (and under his close supervision) and of an official notary in 1596.19 He reads the passage in question as follows:
 
             
              And the Pharisees looked for our Lord Jesus in order to crucify him with false witnesses and having entered the garden where he was praying to his creator, all the apostles dispersed and they did not remain steadfast. God had, however, had explained to him his will through the Angel.20
 
            
 
            From this translation it is clear that Luna does not do justice to the word tawaffā-hu and translates that God makes His will clear to Jesus. Luna’s translation of waʿda-hu avoids a problem by translating tawaffā-hu as explicar (explain). This sentence marks the transition between the arrest sought by the Pharisees and Judas’ betrayal. No Islamic meaning transpires. The passage could refer to God’s will that Jesus would be betrayed and crucified, since it suggests that much.
 
            Upon arriving in Spain from Rome in 1610–11, Marcos Dobelio, who had worked on the Lead Books in the service of archbishop Pedro de Castro, made it clear to the archbishop that he had reached the conclusion that these were Muslim Morisco texts and rejected a Christianizing interpretation of the Lead Books. He was dismissed right away. At the time of writing these polemics, Dobelio, many years later, and still in Spain, no longer had access to the Arabic texts of the Lead Books themselves due to the conflict he had had with Pedro de Castro many years earlier.21 The rupture which accompanied his dismissal by Castro will surely not have contributed to a better mood. In his strongly polemical text, Dobelio focuses attention on a Spanish translation of Lead Book 7. The translation he had before him had very likely been carried out by a translator, Sergio, a Maronite who worked in the service of the Marquis of Estepa, and was the only Spanish translation.22 Dobelio found this text very suitable for demonstrating his views on the Lead Books by showing how the author of the translation had dealt with the said passage. According to Dobelio, the translator rendered: “And [the Pharisees] looked for false witnesses against our Lord Jesus in order to crucify him with and when they entered the garden where he used to pray to his Lord, everyone dispersed with great fear, and no faith remained in them. For this, God chastised them and promised the Kingdom,”23 likely reading mulk (kingdom) instead of malak (angel). Dobelio, who was convinced that the Lead Books had a Morisco authorship and were written with clear Islamic intentions, points to the many historical errors in the said passage but does not comment on the fact that the passage might have an Islamic connotation, as Marracci later would.
 
            One of the extant manuscripts includes the translation carried out under the supervision of Adán Centurión, marquis of Estepa (1582–1658), one of the staunchest defenders of the authentic early-Christian character of the Lead Books. It reads:
 
             
              And when they entered the garden where he was praying to his Lord, all the apostles dispersed, and there did not remain any hope, but He [God] made him afraid and comforted him through an angel.24
 
            
 
            Here, the Islamic connotation remains unnoticeable as well. It is unclear why this translation differs from the one studied by Dobelio, for that version very likely went back to the translation done under the supervision of the same Estepa. But we will see below that Estepa’s translation certainly underwent changes over the course of time.
 
            In 1642, the Lead Books finally arrived in Rome, where they were put under evaluation by a committee of scholars who worked in the service of the Holy Office. There, Ludovico Marracci, as one of the committee members and probably even acting as the prosecutor in the ‘trial’, participated in the evaluation and in 1666 wrote a masterful and personal critical evaluation in five parts, the Disquisitio. As it is one of the issues dealt with in the third part, Marracci discusses the theme of Jesus’ demise.25
 
            Marracci, perhaps making use of Dobelio’s work, which he knew, recognized the qur’anic meaning of tawaffā-hu and presents a long discussion about the implications of this passage for understanding the story of Jesus’ passion as presented in the Lead Books, and in particular Lead Book 7.
 
            Interestingly, he points out that the passage in question had originally been read in the same way by all papal interpreters in the committee, demonstrating a consensus about: “sed compleuit illi Deus promissionem suam per Angelum” [“but God fulfilled his promise to him through the Angel”]. However, they stepped back from that reading and eventually proposed the following: “There did not remain in them any faith, and when a trembling got hold of him God consoled him through the Angel.”26 The last reading is the reading that also made it to the official Latin translation of the Lead Books that was later approved of and disseminated.27 Why did the committee change its view? The answer may be: Spanish diplomacy. Alonso notes that after the committee had reached a consensus, a new translation came into being between 1652 and 1655 because of the activities of the Spanish Council of State and the Marquis of Estepa, who had heard about the process of collation. Estepa requested that this version be collated with his own. He succeeded in his efforts. Indeed, the Pope gave orders to further collate the evaluators’ existing, collated Latin version with Estepa’s translation.28 This may explain the change in the wording of the Latin translation of Lead Book 7 that was observed by Marracci. Marracci criticizes the new interpretation as very difficult to reconcile with the Arabic text of the Lead Book. He preferred the earlier translation, with regard to which he pointed out that the Arabic tawaffā-hu can be read in another way, in addition to the way mentioned: namely as “recipere ad se spiritum alicuius mediante morte,” “to receive someone’s soul through death.”29 This meaning appears, according to him, from the “camus”, i.e. Al-qāmūs al-muḥīṭ, the well-known Arabic dictionary of the 14th-century lexicographer al-Fīrūzābādī, and in other lexicons, which he did not mention by name. He proposed to read this passage against the background of sura 3:54–5530, and 4:15731, and then quoted a Latin translation of the Tafsīr al-Jalālayn (“glossa Gelalis”) about sura 3:54:
 
             
              And the children of Israel sought to deceive Jesus so that they might kill him. But God deceived them, because He cast the figure of his likeness upon the one who wanted to kill him, and they [the children of Israel] killed him instead of Jesus, and God elevated Jesus to himself.32
 
            
 
            This, Marracci adds, connects well with the Qur’an. The translation for the passage under scrutiny that he arrives at as the most likely one would read [with waʿd in apposition or, in Arabic grammatical terminology, tamyīz]: “And God received his spirit (a promise by the angel), i.e. as he had promised him through the angel [“et recepit Deus ad se spiritum eius (promissio eius per Angelum), id est, sicut promiserat ei per Angelum”], or: and God took to himself his spirit (his promise through the angel), and he had taken him away [before the crucifixion of his substitute] through the angel [“vel et recepit Deus ad se spiritum eius et avertit eum per angelum”].”33
 
            Marracci then observes other noteworthy aspects of Lead Book 7, which, so he tells us, strengthened him in this second interpretation. While acknowledging the ambivalence of the formulations in it with regard to the correct interpretation, he observes that the author of Lead Book 7 stops mentioning Jesus’ name after the scene in the Garden of Gethsemane. This, he says, makes the Islamic interpretation more likely, since its subtext suggests that Jesus is no longer in the Garden, and that someone else, who has taken his likeness, was the one being crucified. We will return to this below.
 
            In conclusion, Marracci, in his twelfth section of part three of his Disquisitio, having examined the said case, basing himself among other sources on the Tafsīr al-Jalālayn, argues for an Islamic interpretation of the said passage, and more broadly for an Islamic interpretation of the Lead Books. As we know, in 1682 Pope Innocent XI eventually condemned the Lead Books as Muslim heresies.
 
            While the condemnation was based on correct insights into the Islamic nature of the Lead Books and situated them against the background of Iberian Islam, the Vatican was not interested in a deep understanding of these sources on their own terms but in the question of whether they could be admitted as foundational for the Roman Catholic church. Returning to the author of Lead Book 7, we may ask how his Islamic views were related to other contemporary Islamic texts, in particular tafsīr.
 
            First of all, it is difficult to gauge from the Sacromonte texts which interpretation traditions influenced the said passages. Their points of view are Islamic and polemic, it seems, but phrased carefully as a subtext. Some other Morisco texts written around the time of the expulsion were more outspoken, and it is to these that I now turn.
 
            First of all, we will discuss a polemical text written in Spanish by the Morisco known as Muḥammad Alguazir, called Apología contra la ley cristiana. This text was very likely written at the court in Marrakesh in about 1609.34 With regard to the arrest in the Garden of Gethsemane, Alguazir writes: “The crucified by a hidden judgement of God was a man with the same outer appearance as Christ, whom we understand was Judas, who, as a traitor had proceeded to sell him to the Jews [sic] and when he in a dissimulated way entered the garden where Christ was with his disciples to hand him over and point to him by giving him the kiss of peace, God ordered that Judas take the appearance of Jesus, was arrested, and God elevated Christ to the heavens, taking him from among them. And this matches well with what the gardener’s son said, namely that he had seen a white gown (?) which disappeared.”35
 
            It is clear that in this polemical text, the suggestion of some of the mufassirūn that it was Judas who took Jesus’ outer appearance was accepted, albeit with some reservation: “se entiende”.
 
            Secondly, in another polemical text, written in a Morisco context though perhaps not by a Morisco author, the already mentioned Gospel of Barnabas36, we find the same idea. As in Lead Book 7, it is as part of a first person narrative. Extant in one Spanish and one Italian manuscript, quoted by Moriscos in Tunis as a text in which “light” can be found, the Gospel of Barnabas may very well be connected to the Lead Books, even though there are some important differences in addition to similarities between them. Here, the author, Barnabas, who we are told had a disagreement with the apostle Paul about matters of doctrine, tells us the true story of Jesus’ life and demise. Interestingly, Paul is not mentioned at all in the Lead Books, in which James in fact takes center stage as the main missionary figure whose travels to Palestine and the Iberian Peninsula seem almost to be a substitute for Paul’s travels. What matters here is that Judas is with all polemical “certainty” pictured as Jesus’ substitute who was crucified in his stead. In this way the author of the Gospel of Barnabas takes the proposals of the mufassirūn a step further.
 
            A final Morisco text which discusses Jesus’ demise was BNE MS 9655, a polemical work in the form of a comparison between Judaism, Christianity and Islam by Juan Alonso Aragonés, a converted priest, who very likely wrote his work in Tetuan in about 1610. Alonso may have been of Morisco descent and in any case must have had close contacts with Moriscos, in whose circles his work was disseminated.37 According to Juan Alonso, it was not Judas but a King from Syria who had volunteered to take Jesus’ place on the cross.
 
           
          
            3 Discussion
 
            The Lead Books allow us to gain a surprising insight into the Islamic ideas about Christianity which circulated in the Morisco communities of late sixteenth-century Spain and the Diaspora. In the discussions about the correct interpretation of the Lead Books, Ludovico Marracci played an important – perhaps even decisive – role. While authors such as Miguel de Luna and Adán Centurión, marquis of Estepa, translated in such a way that the passage about Jesus’ demise seemed in harmony with Christian interpretations, Marracci disagreed. In 1666 he completed his Disquisitio and in the third section, devoted to studying disagreements between the Christian sacred writings and church-historical data on the one hand and the Lead Book texts on the other, he quotes both lexicographical works and the Tafsīr al-Jalālayn as evidence for his interpretation of the said passage. In their study about Marracci’s work on the translation and refutation of the Qur’an which would be published in 1698, Glei and Tottoli among many other things discuss Marracci’s work on tafsīr. They note that in the context of these preparations, Marracci in 1671 requested that the Pope allow him to use a number of manuscripts extant in the Vatican library to start work on a refutation of the Qur’an.38 He had first copied out (part of) a manuscript of Ibn Abī Zamanīn’s tafsīr that was in the possession of Cardinal Camillo Massimo (who had very likely acquired it in Spain) and was perhaps of Morisco provenance, like other Arabic and Spanish Islamic manuscripts which reached libraries in Italy during these years.39 During his work on his edition of the Latin translation of the Qur’an, Glei and Tottoli note, Marracci turned more and more to this tafsīr. In the 1698 edition of the Qur’an, Al-Jalālayn had become a key tafsīr.40 The use of this tafsīr for the understanding of this passage (and other passages) in Lead Book 7 confirms that he was aware of its value as a tafsīr that presented comments on all verses of the Qur’an. It was in this same period that he also already profited from the insights of the Lebanese Maronite scholar Ibrāhīm al-Hāqilānī (1605–1664), Abraham Ecchellensis, whom he quotes. Ibrāhīm al-Hāqilānī knew the value of the Tafsīr al-Jalālayn very well. Du Ryer had also used the Tafsīr al-Jalālayn extensively in his French translation of the Qur’an published in 1647.41
 
            Marracci correctly saw the clear Islamic intentions of the Lead Books, as is confirmed by the other places in the texts where similar statements are made, analysed above. Moreover, the overall use of Qur’an and Tradition in the Lead Books confirms this interpretation of the Lead Books as Islamic texts, which in addition to a general inclusive message also has strongly polemical elements. Interestingly, Marracci’s discussion about this particular passage also may shed light on the – apparently effective – Spanish attempts to interfere with the evaluation processs: the final Latin text was adapted.
 
            The other texts we have studied confirm that the place of Jesus was not only a key issue in the missionary activities directed against the Moriscos, but also played important part in Moriscos’ apologetical and polemical texts. The Gospel of Barnabas, “authored” by Barnabas, companion of Paul and “eyewitness” to Jesus’ life and demise, presents an alternative reading to the Lead Books narrative by attacking Paul directly and openly. In the Gospel of Barnabas, Judas miraculously replaces Jesus and is crucified instead of him. Here, the possible identity suggested in the tafsīr becomes a posited historical reality. Muḥammad Alguazir does the same, but does not claim to rely on the authority of an eyewitness. Other texts, such as the polemical treatise written by Juan Alonso Aragonés, point to a King Jesus of Syria, who had voluntary substituted Jesus.42 During roughly the same period, the testimony of the Morisco Jerónimo de Rojas before the Inquisition confirms that, partly under the influence of the Lead Books, the debate about Jesus’ demise was very much alive among the Moriscos as a polemical theme.43
 
            In conclusion, the final years of the sixteenth and the beginning of the seventeenth centuries witness a great interest in the narrative of Jesus’ demise among the Moriscos. We may perhaps see this is as a response to Christian missionary attempts, and as a follow-up to the expulsion of the Granada Moriscos to Castile in 1571 and the discussions about imminent expulsion of all Moriscos from Spain. However, not all Morisco texts witness it.
 
            In the manuscript now referred to as the Qur’an of Toledo, for example, we do not find any traces of the said discussions. The Morisco manuscript, copied out by a Morisco scribe in 1606, very likely in Villafeliche in Aragón, presents us with a complete Spanish translation of the Qurʾan along with inserted and intercalated comments. In the case of sura 3:54, however, it offers some small clarifying remarks only, and the case of sura 4:157 a mere translation, with no extensive comments.44
 
           
          
            4 Conclusions
 
            The Lead Books and the process of their interpretation and qualification took place in an interreligious context that featured some noteworthy social and political elements. While Islamic, the Lead Books themselves can also be seen as a resilient response to missionizing and to the repression of culture and language. Unravelling the message of these texts was a process which saw nascent studies of Arabic and Islam in Europe become entangled with the globalization of the Roman Catholic church, which was starting to direct itself towards the Christian communities in the Islamic World. It is in this context that the Lead Books were evaluated and condemned. Marracci played an important part in the evaluation. We have seen how he made use of tafsīr to build his arguments that the texts should be read in an Islamic interpretive framework. Around the Lead Books, and perhaps in connection with them, Moriscos continued to debate such themes as the demise of Jesus. They, too, used tafsīr to strengthen their views. It was in their circles that texts such as the Gospel of Barnabas and the polemical works of Juan Alonso Aragonés became influential, works that built upon views of the commentators about the identity of the person allegedly crucified instead of Jesus.
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            1 Introduction
 
            Ludovico1 Marracci (1612–1700), a regular cleric of the Order of the Mother of God, theologian, linguist and translator, lived and worked in the intellectually vibrant atmosphere of Rome in the second half of the 17th century. This period, known as Roman Orientalism, was marked by a flourishing exchange and study of Oriental texts and manuscripts.2
 
            In this rich environment, Marracci embarked on a monumental enterprise that would secure his legacy: the translation of the Qur’an from Arabic into Latin.3 His journey into the complexities of qur’anic translation began with the tafsīr of Ibn Abī Zamanīn and gradually expanded to include a vast array of Islamic sources, commentaries and exegetical materials. Marracci’s translation process involved a laborious synthesis of profound exegetical insight and linguistic expertise. In his Praefatio ad refutationem Alcorani, Marracci described the painstaking process, which took over forty years; over the course of these decades, he translated the Qur’an four times, constantly refining his work in order to make an intrinsically untranslatable text comprehensible.4
 
            The evolution of Marracci’s translation can be traced thanks to the discovery in 2012, by Roberto Tottoli, of Marracci’s personal manuscripts. Found on the premises, in Rome, of the Regular Clerics of the Mother of God, these manuscripts contain the first three versions of his Latin translation.5 The first study of these manuscripts was carried out by Roberto Tottoli and Reinhold F. Glei and published in the book Ludovico Marracci at Work. The Evolution of his Latin Translation of the Qur’an in the Light of His Newly Discovered Manuscripts.6 This research hypothesized the existence of a final manuscript, sent by Marracci to the printers as a model as a model for the printed version of his work. In October 2022, Sara Fani discovered this fourth and final version in the archives of the library of the Seminary of Padua, shedding further light on the evolution of Marracci’s translation from the manuscripts to the printed edition.7
 
            Marracci’s translation of the Qur’an faced numerous editorial challenges that made it impossible to print in Rome, the heartland of the Catholic Church. Since 1559 the Qur’an had been included in various Roman editions of the Index Librorum Prohibitorum, and from 1600 the Congregation of the Holy Office forbade its publication in any language or form, a decree confirmed by Pope Alexander VII (1655–1667). However, publication was finally authorized after the intervention of Cardinal Gregorio Barbarigo (1625–1697), who had founded a seminary in Padua in 1670 with the intention of training new missionaries for the Islamic lands. This seminary was equipped with oriental typography, which facilitated the publication of Marracci’s work.8
 
            In 1698, Ludovico Marracci’s Alcorani textus universus was published in two volumes by the presses of the seminary of Padua.9 His translation is notable for being the last Latin translation of the Qur’an, closing the cycle of Latin translations of the Qur’an in the West. Moreover, the meticulous attention he paid to exegetical material and linguistic precision set a new standard for subsequent translations of the Qur’an into various modern languages. Marracci’s work remains a cornerstone in the history of qur’anic translation.10
 
           
          
            2 Exegetical Sources in Marracci’s Translation Process
 
            In 1648, Marracci began to collect sources for his Latin translation of the Qur’an.11 As he explains in the preface, he used the libraries of several religious institutions: the Maronite College, San Lorenzo in Lucina (run by the Caracciolini Order), San Pietro in Montorio (which hosted the Amadists) and San Pancrazio (managed by the Discalced Carmelites).12 In 1671, he obtained a single book from the Vatican Library: an elegant 16th–century Ottoman copy of the Qur’an.13
 
            Among Marracci’s materials in the Order’s possession is a 1482 copy in Maghrebi script of the tafsīr by Ibn Abī Zamanīn.14 This commentary on the Qur’an, which was very popular and widespread in the Iberian peninsula and was also available in an aljamiado version, was used by Moriscos from the 16th century onward.15 It is plausible that this manuscript, together with other Arabic codices, was acquired by Cardinal Camillo Massimo (1620–1677) during his nunciature in Spain from 1653 to 1658 and then entered into his private collection in the library of the Pontifical Urban College of Propaganda Fide, from where Marracci borrowed it.16 This hypothesis is supported by Marracci’s preface, in which he states that he used for his translation not only the libraries of the Roman religious orders but also the private collections of Pietro della Valle (1586– 1652), Abraham Ecchellensis (1605–1664) and Cardinal Camillo Massimo.17
 
            Marracci claims to have studied “a very ancient codex in the library of His Eminence Cardinal Camillo de Maximis, now kept in the renowned library of the Pontifical Urban College of Propaganda Fide in Rome”;18 elsewhere in his work he confirms that this codex was previously in the Cardinal’s private collection and later in the Library of Propaganda Fide.19
 
            The Arabic codices of the Library of the Pontifical Urban College of Propaganda Fide were later incorporated into the Vatican Borgiani Collection and the Angelica Library. The Borgiani Arabic Collection also contains a group of homogeneous manuscripts of Spanish provenance: twenty codices characterized by their green parchment bindings. Giorgio Levi Della Vida pointed out that although these codices belong to different historical periods and have different contents, they have a certain homogeneity and give the impression of coming from the collection of the same owner, a Morisco.20 It is therefore possible that the tafsīr in question belonged to this collection and that, instead of ending up in the Borgiani Arabic Collection in the Vatican, it remained on the bookshelves of Marracci’s Order.
 
            This tafsīr is crucial because it marks the beginning of Marracci’s translation activity.21 It is an abbreviated commentary that omits or summarizes certain verses and divides the qur’anic text into short passages with interpolated explanations. Marracci underlined the qur’anic passages and arranged the Latin translation alongside, adding the numbers of the verses. Glei, who was the first to study Marracci’s Latin translation of the Qur’an, classified this initial translation as a ‘working translation’, corresponding to a decoding phase aimed at clarifying the sense and the meaning of the text.22
 
            Marracci gradually produced a complete translation of the Qur’an into Latin, also adding marginal notes to it. This work, entitled Mysterium Iniquitatis Revelatus sive Alcoranus Muhammedi Arabum Pseudoprophetae, is very similar to the previous manuscript based on Ibn Abī Zamanīn’s text and uses the tafsīr by Jalāl ad-Dīn al-Maḥallī and Jalāl ad-Dīn as-Suyūṭī, known as Tafsīr al-Jalālayn (i.e. the tafsīr of the two Jalāl), for the marginal notes.23
 
            Among Marracci’s materials held by the Order, there is a copy of the Tafsīr al-Jalālayn.24 According to Levi Della Vida’s reconstruction, this manuscript was copied from a tafsīr that had belonged to the Scottish traveller George Strachan (1572–1635), who had donated it to the Order of the Discalced Carmelites in 1621. Marracci consulted and copied it in the Carmelite monastery in Rome on July 1st, 1651, as attested in the copy still kept by his Order.25
 
            In a later manuscript, Marracci translated the qur’anic text into Latin without the Arabic text but with notes and refutations.26 This manuscript has completely different characteristics. It can be defined as a ‘documentary’ translation. It conveys not only the content but also some formal, linguistic and prosodic aspects of the original text. It represents a transcoding phase in which the author has mastered the meaning of the text and incorporated deeper exegetical knowledge and linguistic considerations.27
 
            The final manuscript translation, sent to the printers for publication, is preserved in the library of the Padua Seminary; this five-volume manuscript contains the Latin translation, notes, refutations, and annotations on the approval and concession of the imprimatur. A peculiarity of the text is the presence of two courses of corrections. The first set, in Marracci’s own hand, consists of changes made during the copying process, suggesting that Marracci continued to revise the text until the end. The second set, which appears to have been added later during a subsequent reading, also seems to be Marracci’s work, as it bears his distinctive handwriting and style.28
 
            In his letters to the Florentine bibliophile Antonio Magliabechi (1633–1714), Marracci expressed his disappointment with the outcome of the publication due to various changes made during the printing process.29 Although he pointed out questionable pages, there are no significant differences between the Padua manuscript and the final printed edition except for the second set of corrections, which the edition incorporates. A study is currently underway to determine whether the corrections were made by Marracci or by the reviser of the work, Timoteo Agnellini, formerly Ḥumaylī ibn Daʿfī Karnūsh (d. 1724), a Syriac Orthodox Christian from Diyarbakir who taught at the seminary in Padua and revised Marracci’s work before it was printed. Nevertheless, the edition as a whole is the culmination of the process of linguistic revisions, achieved by Marracci after years of study and an increasing use of exegetical sources.
 
            Marracci’s edition is interpolated with the commentator’s explanations in italics, with definitions and circumlocutions in brackets. Carlo Alfonso Nallino has identified the names of the Muslim scholars and manuscripts consulted by Marracci.30 Some parts of these works are kept in a composite codex of various writers and copyists housed at the Order.31 The five commentaries to which Marracci refers in the text, with the Latin transliteration of their names, are: Beidavius (al-Bayḍāwī), Gelaleddinus (Jalāl ad-dīn as-Suyūṭī), Jahias filius Salam (Ibn Abī Zamanīn), Thalebiensis (ath-Thaʿlabī) and Zamchascerius (az-Zamakhsharī). Other sources he used are: Albocharius where Marracci refers to the canonical collection Saḥīḥ al-Bukhārī; Albacarius, which is the way he calls the ‘Book of Lights’, Kitāb al-anwār fī mawlid an-nabī of al-Bakrī. Among the apologetic sources and those regarding the history of Christianity, the most cited is Ahmedus filius Abdolhalimi or Ibn Taymiyya, and his work Al-jawāb al-ṣaḥīh li-man baddala dīn al-Masīḥ (The Sound Reply to Those who Altered the Messiah’s Religion). These are followed by Masaudius or al-Masʿūdī and Ismael filius Aly or Ismael Sciahinsciah, where Marracci refers to Abū l-Fidāʾ and his universal history, Mukhtaṣar fī akhbār al-bashar (Abridgment of the History of Mankind).32 His use of a considerable number of original sources was one of the significant features of his work, and the reason why his work is still consulted, appreciated and valued.
 
           
          
            3 Linguistic Features of Marracci’s Translation
 
            His deepening understanding of the Qur’an and its exegetical material led Marracci to undertake a scrupulous linguistic revision of the translation he had made. The aim was to faithfully capture the linguistic nuances of the original text. Taking advantage of the flexibility and precision of Latin, he approached translation as a balance between preserving the integrity of the source language and ensuring clarity and accuracy in conveying its meaning.33
 
            In his preface, Marracci explicitly distanced himself from the prevailing translation practices of his time, particularly those influenced by Jerome’s Latin translation of the Bible, which often prioritized conveying the meaning of the text over its literal rendering. His choice to produce a literal translation instead is akin to throwing a veil of Latinitas over the Arabic corpus. In doing so, he demonstrated not only his outstanding linguistic and translatological skills and expertise, but also his deep knowledge of the religious and cultural realm with which he was dealing.34 He himself explains that the Arabs venerate not only the content of the text but also every single character in it. The focus of the translation is therefore not only the message transmitted by the words, but also the value of the words themselves as an integral part of the revelation.35
 
            Marracci’s precise approach extended beyond linguistic fidelity to graphic representation. He incorporated features typical of qur’anic manuscripts, such as decoration with rosettes, the traditional division of the text into thirty equal parts and the translation of the so-called Mysterious Letters that appear at the beginning of 29 chapters of the Qur’an. He also left certain Arabic terms, like sūra, untranslated, preserving their original form and meaning. The decision to put the Arabic text alongside the translation underlines Marracci’s view of the latter not as an isolated entity, but as a scholarly tool to be studied alongside the original. This choice reflects Marracci’s commitment to facilitating a deep engagement with the Qur’an within its linguistic and cultural framework.
 
            Marracci’s role as a translator embodied an unwavering commitment to linguistic precision and scholarly rigour. Before embarking on the translation of the Qur’an, he chaired, on behalf of Innocent XI, a distinguished committee of experts that included Antonio dell’Aquila of the Order of Friars Minor, Bartolomeo Lancia Pettorano of the Order of Friars Minims, Filippo Guadagnoli of the Clerics Regular Minor (who died before the task was completed), and the Jesuits Giovanni Battista Giattini and Athanasius Kircher. This illustrious committee was charged with the monumental task of translating the Lead Books of the Sacromonte (Granada) from Arabic into Latin.36
 
            Each member of the committee meticulously translated the text individually, then working together they synthesized these translations into a single draft. Marracci took on the key role of director, overseeing the refinement of the final version. This definitive translation, approved by the Roman Church, was entitled Interpretatio laminarum Granatensium Romana ordine pontificio fideliter facta. In this monumental work, Marracci adhered to the same principles that characterized his translation of the Qur’an: a commitment to literal translation, exemplified by the term fideliter, and a dedication to rendering Latin accessible and faithful to the original text.37
 
            Marracci’s scholarly pursuits extended beyond translation, moreover, as indicated by his seminal work, the Disquisitio laminarum Granatensium. This comprehensive commentary, preserved in the archives of the Congregation for the Doctrine of the Faith in two versions – a draft dated 1666 and the official copy submitted to the Inquisition in 1669 – offered an accurate analysis of the linguistic and doctrinal discrepancies in the Lead Books, highlighting their deviations from the vera fides. 38
 
            Marracci attempted to show that some of the content of the Laminae came from the Qur’an and other Islamic sources by comparing selected passages from the Latin translation of the Laminae with his Latin translation of the Qur’an. The final judgement came on 6 March 1682, when Pope Innocent XI, whose confessor was Ludovico Marracci, condemned the contents of the Lead Books, stating that a significant part had been derived from the Qur’an.39
 
            In the Disquisitio, Marracci also compiled a list of Arabic words with their Latin equivalents found in the Lead Books that had never been used by Christian Arabs, providing further evidence that the texts were of Muslim origin.40 The Latin translation of these Arabic words was revised and changed in his Latin translation of the Qur’an. Although Marracci did not explicitly justify these changes in any commentary or related documents, these revisions can be documented, and plausible reasons for them can be considered. Firstly, Marracci’s extensive use of exegetical materials significantly improved his understanding of qur’anic terms, allowing him to make more informed translation decisions. Secondly, Marracci’s deep knowledge of Latin, encompassing both ecclesiastical documents and classical literature, enabled him to find more appropriate equivalents for Arabic words. His mastery of Latin is evident in his Prodromus ad refutationem Alcorani, where he frequently cites both ecclesiastical documents and classical authors to refute the Qur’an and support his anti-Islamic arguments.41
 
            Marracci’s careful selection of Latin equivalents was not only a merely linguistic task but a profound theological and cultural endeavour. Each word carries specific resonances and associations, and Marracci understood that his choices could significantly affect the reception and interpretation of the translated text. He chose words that would shape readers’ understanding and perceptions, ensuring that the translated text was not only a faithful representation of the original but also a powerful tool for theological reflection and cultural engagement.42
 
            A representative example, and the first term to appear in the list, is al-masjid, which comes from the root s-j-d meaning ‘to prostrate oneself’ or ‘to perform an act of worship.’ Al-masjid means a place of prostration, a structure intended for the communal prayers and religious activities of Muslims: namely, a mosque. This term is used in the Qur’an, for example in verses 2:144: fa-walli wajha-ka shaṭra al-masjidi al-ḥarāmi (So turn your face to the Holy Mosque) and in 17:1: subḥāna alladhī asrā bi-ʿabdi-hī laylan min al-masjidi al-ḥarāmi ilā al-masjidi al-aqṣā (Glory be to Him who carried His servant by night from the Holy Mosque to the farthest mosque).43
 
            In the Disquisitio, Marracci translates al-masjid as templum.44 The term templum, from the Greek word τέμενος (derived from τέμνω, meaning ‘to cut off’), referred to any place separated from the rest of the land and intended for religious purposes involving the observation and interpretation of divine signs. As Varro explains (ling. VII, 2): Templum locus augurii aut auspicii causa quibusdam conceptis verbis finitus (a temple is a place defined by certain words chosen for the purpose of augury or auspices). Over time, the term templum came to include sacred buildings dedicated to various deities of the Roman pantheon (e.g., Liv. I, 12: Hic ego tibi templum Statori Iovi, quod monumentum sit posteris [. . .] voveo – here I dedicate a temple to you, Jupiter Stator, as a monument for future generations).45
 
            In the Christian Scriptures, the concept of the templum moves from a physical place of worship, such as Solomon’s Temple in Jerusalem (cf. 1 and 2 Kings, 2 Chronicles 3–4), to a spiritual symbol of the divine presence. When Jesus expels the merchants from the temple (as reported in Matthew 21:12–13, Mark 11:15–17, Luke 19:45–46 and John 2:13–16), this act becomes a call to purity of faith and authenticity in the lives of believers. The significance of templum is further elevated to a metaphor for the body of Christ, as seen in John 2:19–21: Respondit Iesus et dixit eis: Solvite templum hoc et in tribus diebus excitabo illud. Dixerunt ergo Iudaei: Quadraginta et sex annis aedificatum est templum hoc, et tu in tribus diebus excitabis illud? Ille autem dicebat de templo corporis sui (Jesus answered and said unto them: Destroy this temple, and in three days I will raise it up. Then said the Jews: Forty and six years was this temple in building, and wilt thou rear it up in three days? But he spake of the temple of his body). Believers are also considered temples of the Holy Spirit, as Paul writes in 1 Corinthians 3:16: Nescitis quia templum Dei estis, et Spiritus Dei habitat in vobis? (Know ye not that ye are the temple of God, and that the Spirit of God dwelleth in you?).46
 
            However, Marracci opts not to use templum when translating al-masjid in the Latin Qur’an. Instead, he uses fanum as the primary rendering.47 Fanum, derived from fari, meaning ‘to speak’ or ‘to proclaim,’ refers to any delimited place consecrated with a specific solemn formula (e.g., Cic. de div. I, 41: In Persis augurantur et divinant magi, qui congregantur in fano commentandi causa atque inter se conloquendi – in Persia, the magi practice augury and divination, gathering in a sacred place for the purpose of reflection and discussion among themselves).48
 
            In the Alcorani textus universus, the term fanum is replaced by oratorium,49 which is more closely associated with the act of prayer, derived from the verb orare, ‘to pray’. Oratorium literally means ‘place of prayer’. Du Cange, following a Glossarium Graeco-Latinum, explains it as Εὐϰτήριον, Οἶϰος προσευχῆς, locus, ubi orationes celebrare consueverunt Christiani (a place of prayer, a house of prayer, a place where Christians are accustomed to celebrate prayers), and points out how this description corresponds to biblical references in Matthew 21:13 and Luke 19:46: Domus mea, Domus orationis vocabitur (my house shall be called a house of prayer).50 Considering these nuances, oratorium emerges as the most appropriate translation of al-masjid, as it accurately conveys the primary function of the mosque as a place dedicated to prayer and worship.
 
            Another significant example consists of the verbs anzala or nazzala, frequently used to indicate the gradual revelation of the Qur’an. For instance, in verse 17:106: wa qurʾānan faraqnā-hu li-taqra’a-hū ʿalā n-nāsi ʿalā mukthin wa nazzalnā-hu tanzīlan (And a Qur’an We have divided, for thee to recite it to mankind at intervals; and We have sent it down successively). This gradual revelation occurred at specific moments, such as during the Night of Decree (or Power, ar. laylat al-qadr) and in Ramadan, as mentioned in verse 97:1: Innā anzalnā-hu fī laylati l-qadr (Behold, We sent it down on the Night of Power), and verse 2:185: shahru ramadāna l-ladhī unzila fī-hi l-qurʾānu hudan li-n-nāsi wa bayyinātin mina l-hudā wa l-furqān [. . .] (The month of Ramadan wherein the Qur’an was sent down to be a guidance to the people, and as clear signs of the Guidance and the Salvation). These verbs apply not only to the Qur’an but also to other sacred texts, such as the Torah and the Gospel, as illustrated in verse 3:3: nazzala ʿalayka l-kitāba bi-l-ḥaqqi muṣaddiqan li-mā bayna yaday-hi wa-anzala t-tawrāta wa-l-injīl (He has sent down upon thee the Book with the truth, confirming what was before it, and He sent down the Torah and the Gospel).51
 
            In his Disquisitio, Marracci translates anzalnā as demittere, and specifies: Demittere e caelo sacros libros, praesertim Alcoranum (to send down from heaven sacred books, especially the Qur’an). An example of the use of demittere in his translation is found in his verse 5:68 (= Q. 5:59): Credimus in Deum, et in id, quod demissum est ad nos (i.e., Alcoranum) et in id, quod demissum fuit antea (i.e., Pentateuchum, o Evangelium) (We believe in God and in that which has been sent down to us [i.e., the Qur’an] and in that which was sent down before [i.e., the Pentateuch or the Gospel]).52
 
            In his translation of the Qur’an, Marracci occasionally uses the verb revelare to emphasize that divine revelation involves both a descent and an unveiling. In Christian Latin, this verb is often used to denote God’s communication through the Scriptures, the prophets, and Christ, as seen for example, in Tertullian (Adv. Marc. I, 19, 1): Deus noster, etsi non ab initio, etsi non per conditionem, sed per semetipsum revelatus est in Christo Iesu (Our God, although not from the beginning and not through creation, but through Himself, has been revealed in Christ Jesus).53
 
            Generally, Marracci prefers to translate anzala and nazzala with the expression descendere facere. For example, in his 3:3 (= Q. 3:3–4): Descendere fecit super te Librum cum veritate confirmantem id, quod traditum fuerat ante eum, et descendere fecerat Pentateuchum et Evangelium antea, directionem hominibus, et descendere fecerat Alphorcanum (He made the Book descend upon you with the truth, confirming what was revealed before it, and He made the Torah and the Gospel descend before as a guidance for humanity, and He made the Criterion descend).54
 
            The verb descendere is often associated with key Christian events such as the Incarnation of Christ and the descent of the Holy Spirit at Pentecost. This is evident in Augustine (In Ev. Ioannis Tract. XI, 8): Deus voluit esse filius hominis, et homines voluit esse filios Dei. Ipse descendit propter nos, nos ascendamus propter ipsum (God wanted to be the Son of Man, and He wanted that men become the children of God. He descended for us, we should ascend for Him) and in Tertullian (Carn. IV, 3): Propter eum [hominem] descendit, propter eum praedicavit, propter eum omni se humilitate deiecit usque ad mortem, et mortem crucis (For him (the man) He descended, for him He preached, for him He humbled Himself even to death, and death on a cross).55
 
            In this case, as in others, the choice of terms in Marracci’s Latin translation of the Qur’an reveals a rich variety of interpretation, offering nuanced translations that capture the complexity of meaning while maintaining accuracy.56
 
            In selecting his translations, Marracci draws significantly from the exegetical material he consulted, with a notable emphasis on commentaries, particularly of the Tafsīr al-Jalālayn. This commentary played a crucial role in shaping his translations. Taking as an example Sūrat al-Māʾida, Marracci translates the passage from verse 5:1: Uḥillat lakum bahīmatu l-anʿām illā mā yutlā ‘alay-kum ghayra muḥillī ṣ-ṣaydi wa antum ḥurum (Permitted to you is the beast of the flocks, except that which is now recited to you, so that you deem not game permitted to be hunted when you are in pilgrim sanctity) as: Licitum est vobis brutum pecorum, praeterquam, quod legitur vobis illicitum venationis, cum vos estis in sacra peregrinatione.57 Marracci’s choice to translate bahīmat al-anʿām as brutum pecorum is supported by the Tafsīr al-Jalālayn, which specifies that this term refers to camels, cattle, and sheep that can be consumed after slaughter.58
 
            Furthermore, this sura emphasizes the need to respect the symbols of God during the pilgrimage, including the sacred month, the sacrificial offerings, and the garlands. Marracci translates the related passage of verse 5:2: Lā tuḥillū shaʿāʾir allāhi wa-lā-sh-shahra l-ḥarāma wa-lā-hadya wa-lā-l-qalāʾid (Profane not God’s waymarks nor the holy month, neither the offering, nor the necklaces), as: ne licita faciatis sacraria Dei, [. . .] neque munus (i.e. pecus quod defertur ad immolandum in Mecca), neque appensoria (i.e. ramos seu alia, quae appenduntur eidem pecori, ut fit securum in itinere) (Do not make lawful the sacred symbols of God, [. . .] nor the offering (i.e., the livestock brought to be sacrificed in Mecca), nor the garlands (i.e., branches or other items hung on the same livestock, so that it may be recognized as secure on the journey).59 Marracci’s translation of al-hadya as munus is influenced by the Tafsīr al-Jalālayn, which explains that al-hadya refers to the moral obligation of bringing offerings to the sacred place as blessings to be presented to the deity.60
 
            Another prominent example of Marracci’s reliance on the Tafsīr al-Jalālayn is evident in his translation of the following passage of verse 5:3: Al-yawma akmaltu la-kum dīna-kum wa-atmamtu ʿalaykum niʿmatī. (Today I have perfected your religion for you, and I have completed My blessing upon you). This verse is considered one of the most important in the sura, as it is regarded by exegetes, including the Tafsīr aṭ-Ṭabarī (VI, 80), as one of the last revelations received by Muḥammad.61 Marracci translates this verse as: Hodie perfeci vobis religionem vestram et complevi super vos gratiam meam.62 His translation is based on the Tafsīr al-Jalālayn, which indicates that the norms and decrees of the religion have been completed, and no further additions or prohibitions have been made.63
 
            In conclusion, Marracci’s translation choices reflect a careful and informed engagement with Islamic exegetical sources, particularly the Tafsīr al-Jalālayn. By drawing on these authoritative interpretations, Marracci not only ensures accuracy in conveying the meaning of the Qur’an but also provides a comprehensive understanding of its religious and legal prescriptions to a non-Muslim audience.
 
           
          
            4 Conclusions
 
            Marracci’s Latin translation of the Qur’an is a remarkable scholarly achievement, reflecting a high level of exegetical acumen and linguistic precision. Marracci’s approach to translating the qur’anic text, supported by an extensive engagement with Islamic sources and commentaries, underscores his commitment to accuracy and depth in rendering the original Arabic into Latin. His translation process, which took four decades and culminated in publication in 1698, exemplifies a unique fusion of theological insight and linguistic expertise. The discovery of Marracci’s manuscripts, particularly the final version preserved in the library of the Seminary of Padua, provides a comprehensive view of the development of his translation. These manuscripts shed light not only on the gradual refinement of his translation, but also on the rigorous editorial challenges he faced. Marracci’s innovative approach to literal translation, which departed from classical ad sensum practices, aimed to respect the sacredness of the original text and convey both its content and form with exceptional fidelity. An examination of specific terms reveals Marracci’s deep understanding of both the Arabic source and the Latin target language, ensuring that the translated text remains faithful to the theological and cultural context of the original. This precision in Marracci’s lexical choices reflects his overall translation philosophy.
 
            In conclusion, Marracci’s translation not only served as a reference point for subsequent translations but also highlighted the potential of Latin as a bridging language in interfaith and intercultural scholarship. The legacy of Marracci’s translations continues to be a valuable resource for understanding the complex relationship between language, theology, and the reception of Islamic texts in the Christian world.
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            1 Introduction
 
            Among the various medieval and early-modern Latin translations of the Qur’an, Dominicus Germanus de Silesia’s Interpretatio Alcorani Litteralis (ca. 1652–1670) is distinct for its systematic and explicit engagement with Islamic qur’anic commentaries (tafsīr, pl. tafāsīr).1 Dominicus not only explicitly states that his Qur’an translation is informed by interpretations drawn from tafāsīr, but also supplements the translated qur’anic text with extensive commentary sections, which he entitles scholia. In these explanatory passages, he systematically incorporates insights from Islamic exegetical sources, providing contextual information not only to justify his translation decisions but also to elucidate the text, its historical background, and its significance. These scholia encompass details about the circumstances of qur’anic revelation, as well as related themes, narratives, and traditions corresponding to the verses under discussion.2
 
            In my 2024 study, “Dominicus Germanus de Silesia’s approach to the Qur’an. A first assessment (with critical edition),” I advanced initial hypotheses regarding Dominicus’ engagement with Muslim exegetical sources in his scholia. Based on an analysis of Textus 8, 3 (corresponding to sura 9, at-Tawba [“Repentance”], vv. 28–35)3 my preliminary conclusions indicated that his use of Muslim exegetical sources was primarily explicative, aimed at elucidating the text, its context, and its significance. I argued that polemics was not the primary objective, though elements of it were present––for instance, in the designation of the Prophet with the Latin term of “impostor”. I observed that confrontation was not actively sought, with potentially contentious passages intentionally omitted. Furthermore, I highlighted that Dominicus’ argumentative approach within the scholia did not target the Qur’an directly, but rather questioned the validity of the commentators’ reasoning or their rhetorical strategies. I also examined the fidelity of his translations, noting that while they were largely accurate, discrepancies emerged, including misattribution of authorship and instances in which passages cited by Dominicus could not be located in the sources he referenced, despite their appearance as direct quotations.4
 
            This study builds upon this previous research by further examining Dominicus Germanus de Silesia’s engagement with his sources, testing earlier hypotheses in new contexts and expanding the scope through additional case studies. I will demonstrate that the material drawn from Islamic commentaries, in addition to serving an explicative function, also contributed to Dominicus’ refutational efforts. His approach to refutation was implemented by highlighting what he perceived as absurdities, inconsistencies, or irrationalities in the commentators’ arguments. Additionally, this study seeks to go beyond Dominicus’ self-presentation, offering insights into his working methods and the ways in which he manipulated his sources to serve his objectives.
 
           
          
            2 Dominicus Germanus de Silesia’s Self-Presentation as Systematic and Rigorous Scholar
 
            An initial examination of the Interpretatio Alcorani Litteralis, particularly its preliminary sections, suggests that Dominicus Germanus de Silesia was deeply committed to translating his sources literally and in accordance with an “Islamic understanding.” His primary objective appears to have been the accurate and widely accepted explanation of the Qur’an from a Muslim perspective. This approach was intended to lend legitimacy to his work and to support missionaries in engaging in theological debates within Islamic contexts, enabling them to base their arguments on a purportedly shared interpretation of the Qur’an and Islam.
 
            To establish his scholarly rigor and reliability, Dominicus Germanus de Silesia includes in the introductory section of his work an extensive list of the Prophet’s relatives, companions, and followers, alongside the names and descriptions of the eleven commentators he regards as the most significant:5 al-Kāshānī, al-Biqāʿī, az-Zamakhsharī, al-Bayḍāwī, Abū Saʿūd al-ʿImādī (whom Dominicus calls Abū Masʿūd al-ʿAmādī), Abū Ḥayyān, al-Bukhārī, Abū l-Ḥasan al-Ḥarāllī, ʿAbd al-Qāhir al-Jurjānī, Ibn ʿĀdil al-Ḥanbalī and Ibn Kamāl.6 To demonstrate his scholarly rigor, he meticulously records the commentators he references in the margins of the scholia, ensuring precise attribution. Additionally, he integrates source citations within the main body of the text, either by introducing paragraphs with phrases such as “[Commentator’s name] says. . .” or by incorporating references parenthetically.
 
            An instance of the former can be found in the third paragraph of the scholium commenting on Textus 7, 2 (corresponding to Q. 8:11–29), with its opening appearing in the manuscripts as follows7 (in the margin, not only are the names of the commentators recorded, but also other proper names within the quotation are transcribed in Arabic script. Through this approach, Dominicus demonstrates his proficiency in Arabic while simultaneously offering a reading aid, facilitating the rapid identification of quoted sources and key references.):8
 
            
                     
                    	Elzamchasciari et Elaämadia dicunt: inter hos erant duo principalesb, Mossaäbc bon Aomar et Souaidd bon Hharmalaete, nepotes Cossi, unius uiri magnif inter Arabes, qui primus ex illis foedus pepigitg cum Mohhammaedo semperque amicus eius permansit et consilio atque ope eum saepe iuuit, numquam tamen adduci potuit ut fidem eius recipereth.8
a Elaämadi] Elaamâdi E Elaamadi M | b principales] s.l. E om. M | c Mossaäb] Moasseb E M | d Souaid] Sauid E M | e Hharmalaet] Hharmalae E M | f Cossi – magni] cuiusdam magni uiri B | g pepigit] pepigerat E M | h adduci – reciperet] ab eo adduci ad fidem potuit suscipiendam E M 
                    	الزمخشرى
العمادى
مصعب ين عمر
سويد بن حرملة
قصيّ 
 
              

            
 
            An occurrence of the parenthetical sentence can be observed in the scholium analyzing Textus 4, 6 (corresponding to Q. 5:77–93), which is presented in the manuscripts as follows:9
 
            
                     
                    	Ex his autem erant maior parsa Iudaei et Christiani, ideo (inquit Cqetadae apud Elzamchasciari) descendit oraculum quo Deus illum consolatus est de aduentu aliorum ex eisdem nationibusb qui cum lachrymis recipient fidem, audientesc Alcoranum, qui iam tunc praesentes erantd in Maedinae, uti septuaginta uiri ex Aetyopiaf, quibus cum praelegeret Giaäfer eben Abi Thaleb textum de Maria, lachrymantes plausuque manuum prae deuotione et laetitiag fidem professi sunt. Similiter eth nuntii Nagiasci, Regis Naubitarum, eundem textum audientes fecerunti. Item alii triginta uirij qui uenerant ex partibus Damasci, Iudaei et Christiani, audiendok legere textum طٓه, Tha hae.10 
                    	الزمخشرى
قتادة
جعفر ابن ابى طالب
نجعشى 
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            Dominicus further reinforces his engagement with the original texts of Muslim commentators by incorporating Arabic transcriptions that correspond to the Latin versions found in the scholia. These transcriptions may appear as isolated words11, expressions12, or short excerpts extracted from a larger quotation, either within the main text or as marginal annotations.13 Additionally, entire passages from commentaries are sometimes embedded in the main text, likely for excerpts Dominicus deemed particularly significant or difficult for the reader to accept without direct citation.14
 
            These Arabic transcriptions serve as a valuable foundation for analyzing Dominicus’ use of his exegetical sources. While Latin translations require back-translation into Arabic followed by a search for a corresponding match in the tafāsīr that Dominicus cites, the Arabic transcriptions ostensibly represent direct quotations—already in their original language—accompanied by explicit references to their commentators. Ideally, if Dominicus adheres precisely to his stated method, tracing his source texts, understanding his implementation of them, and examining his translations should be a straightforward process. However, as will become evident, his engagement with these sources proves to be more complex.15
 
           
          
            3 Dominicus Germanus de Silesia’s Incorporation of Islamic Sources in the Interpretatio Alcorani Litteralis
 
            
              3.1 A Poem with a Programmatic Intent
 
              I begin my analysis with a previously unpublished text found on the title page of the work, which I interpret as a programmatic statement and a prime illustration of Dominicus’ methodology. Like many––both scholarly and literary––works, Dominicus’ Interpretatio Alcorani Litteralis opens with a poetic quotation. In most manuscripts, an Arabic-Latin composition appears on the verso of the front page, with the exception of the Montpellier manuscript, where it is located at the bottom of the recto.16
 
               
                [In Arabic script] Abū Ṭālib ʿinda Abū Ḥayyān
 
                [In Arabic Script] ʿAriftu sh-sharri lā li-sharri lakin li-tawaqqī-hi
 
                [In Arabic Script] Man lam yaʿrif al-khayr min ash-sharri yaqiʿu fī-hi
 
                Noui malum non ad malum, sed ut fugiam illud
 
                Qui nescit distinguere bonum a malo, incidit in illud.
 
                Abu Thaleb. apud Abu Hhaian
 
                Quo sequerer, mala non noui, fugiturus at illa.
 
                Impie, te gladio confodioque tuo.
 
                Annitar neruis, quo moles tota fatiscat:
 
                Hoc nisi per te ipsum, non tamen erro simul.
 
                Fr. Dominicus Germanus
 
              
 
              First, two verses in Arabic, which can be translated as: “I knew evil not for the sake of evil, but to be wary of it / Who cannot distinguish good from evil, will fall into it [i.e. evil].” Initially, they are rendered into Latin through a word-for-word translation, after which they are paraphrased and incorporated into the opening line of a Latin poem, composed according to classical metrical principles. This poem, consisting of two elegiac couplets, was authored by “Frater Dominicus Germanus.” The final Latin poem can be translated as follows:
 
               
                I did not learn evil things so as to follow them, but to flee from them.
 
                O wicked one, I stab thee with your own sword!
 
                I will strive with all my strength to let the entire structure part asunder:
 
                And this [I will do] only by means of yourself; however, I will not go astray by doing that.
 
              
 
              This manuscript page provides a comprehensive overview of Dominicus’ intellectual agenda and methodological approach. His primary objective is to systematically refute the Qur’an by employing texts recognized within Islamic scholarship that delineate its proper interpretation and the contextual circumstances underlying its revelations—commonly referred to as the causes of revelation (Ar. asbāb an-nuzūl). By demonstrating the lack of validity inherent in these sources, Dominicus seeks to undermine the credibility of the Qur’an itself.
 
              To explain this agenda, he applies the same methodology, incorporating an Arabic poem that emphasizes the necessity of understanding and engaging with evil in order to effectively avoid it. In his concluding poem, Dominicus further asserts that his objective extends beyond mere avoidance; he actively seeks to combat his opponent, utilizing their own intellectual and literary tools—symbolized here by the Arabic poem he translates. By transforming this poem into a Latin composition, structured according to classical metrical conventions, he reinforces his identity as a Western Christian deeply embedded within the Latin intellectual tradition.
 
              However, a closer analysis of the Arabic poem cited by Dominicus reveals several inconsistencies, particularly regarding the rigor of his methodology. In a way that is consistent with his established practice, he references his source in both Arabic and Latin: “Abū Ṭālib ʿinda Abū Ḥayyān”, “Abu Thaleb apud Abu Hhaian”: “Abū Ṭālib [quoted] in [the work by] Abū Ḥayyān.” This citation mirrors the previously observed citation in the scholium to Textus 4, 6: “inquit Cqetadae apud Elzamchasciari”. Consequently, an inquiry into a poem attributed to an unspecified Abū Ṭālib—potentially the uncle of the Prophet and father of his cousin and future fourth caliph, ʿAlī—within the tafsīr of the 8th century AH exegete (14th century CE) Abū Ḥayyān al-Andalusī, Al-baḥr al-muḥīṭ fī t-tafsīr, was deemed necessary. However, this investigation yielded no definitive results.17
 
              Further investigation into the entirety of Abū Ḥayyān al-Andalusī’s corpus, beyond the tafsīr, similarly proved fruitless. Attempts to locate the poem within the works of the 4th/5th-century AH author (10th/11th century CE) Abū Ḥayyān at-Tawḥīdī18 also failed. Shifting focus to other tafāsīr, the poem appears in the commentaries of az-Zamakhsharī, Ibn ʿĀdil, al-Aʿqam19, and Abū Saʿūd. Notably, none of these sources attributed the poem to Abū Ṭālib. Instead, they introduced the quotation with generic phrases such as “he said” (Ar. “qāla,” as found in Ibn ʿĀdil and Abū Saʿūd) or “[as] the poet said” (Ar. “qāla ash-shāʿir,” as found in al-Aʿqam) in instances where attribution is provided at all.20 This raises questions about Dominicus’ attribution: was it an error, or did he rely on a different source? Could it be that his source diverged from the modern edition of Abū Ḥayyān, and indeed contained the verses, or might he have been quoting an entirely different work?
 
              Regardless, it is essential to analyze the context in which Muslim commentators employ these verses. Identified as the work of the 4th/10th-century Syrian poet Abū Firās al-Ḥamdānī,21 the verses appear primarily in commentaries on Q. 2:102. This verse is situated within a section generally understood by the commentators to address the Jews, and the lines are cited in discussions concerning the term “siḥr” (magic or sorcery).22 The Jews would have refused the Qur’an, despite it confirming what was contained in the Bible, as outlined in the preceding verse Q. 2:101,23 and turned to practices associated with sorcery, taught by demons (Arabic: “ash-shayāṭīna”) and the two angels Hārūt and Mārūt. However, according to verse 102 and its commentators, these two angels did not advocate the use of magic but rather presented knowledge of it as a test, challenging individuals to uphold their faith: “They taught not any man, without they said, ‘We are but a temptation; do not disbelieve,’” or, according to az-Zamakhsharī: “What was sent down to them was the science of sorcery, [sent] as a test from God to men. Whoever learned it from them and acted upon it is a disbeliever. But whoever avoided it or learned it not to practice it, but to guard against it and not be deceived by it, is a believer.” After which az-Zamakhsharī quotes the verse: “I knew evil not for the sake of evil, but to be wary of it”.24
 
              What is here referred to as sorcery is taken by Dominicus out of context and applied as a programmatic statement on his own work on the Qur’an. Thus, he implicitly draws an equivalence between the Qur’an and evil, a parallel that Dominicus makes explicit in his scholium to Textus 1, 10, which encompasses verses 97 to 103 of sura 2 (al-baqara, ‘the cow.’). After discussing the Jewish rejection of the Qur’an, Dominicus states: “Some, however, like the Arab Idolaters, call it [i.e the qur’anic revelation] ‘sorcery’ and ‘seedbed of the worst innovations.’” He then expands upon this assertion, declaring: “And I add: it is a volume wrapped in the darkness of ignorance, a collection of abominable sayings and unheard-of tales, unworthy of being listened to, sacrilegious and blasphemous statements about God and Angels. These things Muḥammad inserts into those two invented and deceitful revelations about Solomon and the two Babylonian Angels”, i.e. Hārūt and Mārūt.25
 
              Subsequently, Dominicus recounts narratives—purportedly derived from qur’anic commentaries—concerning King Solomon and the two angels referenced in verse 102. As the verse states, “Solomon disbelieved not, but the Satans disbelieved,” these narratives seek to demonstrate that the attribution of sorcery to Solomon was, in fact, the result of deliberate falsification carried out by demonic entities. Dominicus introduces these accounts as follows:
 
               
                For this reason (they say) this apologetic revelation descended, by which he [i.e. the Prophet] thinks that he could discharge and justify Solomon, and he thinks so foolishly. Rather, he accuses God and demonstrates Him guilty of the charge. I leave it to anyone who employs correct reasoning and sound judgment to make their own conclusion, based on what I here adjoin, which I report according to the letter and the intention of theirs (i.e. of the commentators).26
 
              
 
              Towards the conclusion of the scholium, he further incorporates the perspectives of commentators to substantiate his polemical argument, asserting:
 
               
                [. . .] Many others say that these two [i.e. Hārūt and Mārūt] were not angels, but great Jewish men, sorcerers and enchanters. ʿAlī [in Arabic script], according to Abū Ḥayyān [in Arabic script], says: “They did not teach sorcery. Rather, they restrained people from its use, explaining its wickedness and abominable effects.
 
              
 
              This is sufficient for Dominicus to draw the following conclusion: “In this way his closest companions, above all others, denounce Muḥammad as a false prophet and impostor.”27 This highlights the intertwined roles of both polemical discourse and exegetical explanation within Dominicus’ intellectual framework. However, his engagement with polemics is seldom explicit, instead manifesting indirectly through or within commentaries. As a result, a thorough examination of Dominicus’ approach to sources is essential for understanding his methodological stance.
 
             
            
              3.2 A Fairly Reliable Quotation, Yet. . 
 
              In the same scholium to Textus 1, 10, one of the manuscripts contains a marginal note in Arabic that corresponds to a Latin passage within the main text:
 
               
                As-Samarqandī: When Solomon died, the demons told the people that Solomon’s knowledge was [the following]: Every day, when a new day began, he saw a plant before him and he would say to it: ‘For which illness are you [i.e. which illness could you cure]?’ It would say: ‘I have such and such property [Arabic: Innī dhū l-kadhā wa-kadhā] and my name is such’, then Salomon used to write it down. One day a plant sprouted before him and Solomon said to it: ‘What’s your name?’ It said: ‘Kharnūb [i.e Carob]’. Solomon said to it: ‘For which illness are you?’ It said: ‘I am for the destruction [Arabic: Kharāb] of the Land of the Temple [Arabic: arḍ al-masjid].’ Solomon understood then that his time had come, as he knew the Temple would not be destroyed during his lifetime. He had a notebook where he recorded the names of the medicines, which he then put in his treasure chest. However, the demons wrote down some spells and placed them in that location. When Solomon died, these spells were found among his writings, leading some people to follow them. And this is what is [meant] in God’s saying: ‘Solomon did not disbelieve, but the demons disbelieved, teaching people sorcery’ (Q. 2:102)28
 
              
 
              In the Latin text, presented in the manuscript alongside the Arabic marginal note, the narrative is conveyed with remarkable consistency, albeit with minor modifications. The table 1 below juxtaposes the two texts, with specific sections annotated in both versions by letters that correspond to references in the commentary provided subsequently.
 
              
                
                  Tab. 1:The Latin Text of scholium to Textus 1, 10 vs. the Marginal Note in Arabic.

                

                       
                      	Dominicus Germanus de Silesia, Interpretatio Alcorani Litteralis, 1, 10, scholium (MS K, fol. 78r) 
                      	Ms. Escorial, K-III-1, f. 78r, in margine 
   
                      	[. . .] cAlio quoque die, deambulans super idem litus, hoffendensqueh aliquam herbam seu plantam eam interrogabat de suo nomine et uirtute medicinali ei insita, quae plantae illi respondebant, manifestabantque sua nomina et ad quid ualerent uel officere possentc, didemque faciebant animalia, uolatilia et serpentia etc.d fContigit semel ioffenderei gCeroniam arboremg, uulgò Charub. Cui ait: Quod est nomen tuum et ad quid uales? Quae respondit: Ego uocor sic et sic et sum bona ad destruendum jterram sanctamj. Quo audito (aiunt) intellexit statim finem uitae suae iam esse proximum. Sciebat enim destructionem templik lquod aedificaueratl minime futuram ipso uiuente.f Et quoniam mista secretam in libris particularibus econscriptae in suo sacriscrinio conseruata habebat, bDaemon illeb suus familiaris, nsimiles in omnibus libros confecitn, et eis Artis Magicae praecepta et indicationes conscripsit, occulteque in scrinium illud Regiorum monumentorum iniecit. aMortuo autem Salomone, hominibus manifestauit et explicauit.a oQuorum studio potius se dedicauerunt, quam oraculis propheticis Salomonis.° Et hoc (inquiunt) est quod ait textus: Quia Salomon nihil contra fidem docuit nec scripsit, sed Daemones. [. . .]29 
                      	As-Samarqandī. aLammā māta Sulaymān qālat bash-shayāṭīnab li-n-nāsia inna ʿilma Sulaymān kāna cidhā aṣbaḥa kulla yawmin raʾā nabātan bayna yaday-hi fa-yaqūlu la-hu li-ayyi dāʾin anta fa-yaqūlu innī dhū l-kadhā wa-kadhā wa-inna ismī kadhā wa-kadhāc ewa-kāna yaktubu dhālikae ffa-nabata yawman min al-ayyām nabatan bayna yaday-hi fa-qāla-hu Sulaymān mā smu-ka qāla kharnūb fa-qāla la-hu li-ayyi dāʾin anta fa-qāla innī li-kharāb jal-arḍi l-masjidij fa-ʿalima Sulaymān anna-hu qad jāʾa ajalu-hu li-annahu ʿalima anna l-masjidk lā yukharrabu fī ḥayāti-hif wa-kāna la-hu ṣaḥīfa yaktubu fī-hā mism al-adwiyam wa-yaḍaʿu-hā fī l-khizāna wa-katabat ash-shayāṭīna siḥran wa-waḍaʿū-hu fī dhālika al-mawḍiʿ fa-lammā māta Sulaymān wajadū dhālika fī kutubi-hi fa-ittabaʿa-hu baʿḍu n-nās fa-dhālika qawlu-hu wa-mā kafara Sulaymān wa-lākinna sh-shayāṭīn kafarū wa-yuʿallimūna n-nāsa s-siḥra. 
 
                

              
 
              (a) Dominicus places the initial sentence (“When Solomon died the Demons said to the people”) at the conclusion of the passage, potentially to ensure a more seamless integration of the story into the narrative flow. The term “daemon” (b) appears in the singular form, rather than the plural as in the original, possibly because Dominicus had already referenced one single demon earlier in the text. In his paraphrased account of the dialogue between Solomon and a generic plant (c), Dominicus includes references to various types of animals (d), whereas the Arabic original mentions only plants; moreover (e), some parts of the Arabic text are missing and are introduced later (“then Salomon used to write it down”, Ar. “wa-kāna yaktubu dhālika,” Lat. [further below in the text] “ista secreta in libris particularibus conscripta”). In the subsequent description of the encounter with the Carob tree (f), a significant degree of correspondence with the original text is evident. However, Dominicus adds the classical term for the Carob tree, Ceronia arbor (g). The name Ceronia, or Ceraunia, is documented in Pliny.30 Similarly, the term offendere (h, i), not employed in its usual sense of ‘to offend, hit, thrust,’ but rather in the meaning of ‘to come upon, meet with, or find’, is both classic and well-documented in Cicero.31 This verb is used to render the more general Arabic term raʾā (“to see”) in a stylistically elevated manner. In its second occurrence (i) its usage may reflect an analogy with the situation of the first instance (h), considering that the Arabic employs there the verb nabata (“to sprout, to grow”) and not raʾā. As observed earlier in the discussion of Dominicus’ Latin poem composed in classical meter, this instance too underscores his dedication to demonstrating his classical education.
 
              Continuing the analysis of the Latin scholium in comparison with the Arabic marginal note, it is significant to observe that the expression (j) “al-arḍ al-masjid” is rendered as “terra sancta.” While in Islamic Arabic ‘masjid’ is commonly associated with a mosque, it literally means ‘place of prostration’, hence it is employed here in the context of the age of Solomon to designate the temple. Indeed, in the following line, Dominicus uses the term “templum” (k), which raises the question of why ‘terra sancta’ was used in this instance. It is plausible that the inclusion of “al-arḍ,” meaning “the land,” led Dominicus to render it literally as “terra,” prompting the use of the familiar expression “terra sancta” and later clarifying that the reference is to Solomon’s temple. Additionally, he specifies that it is the temple “that he had built” (“quod aedificauerat”) (l), a detail absent from the Arabic version.
 
              The final section shows significant similarity to the original, aside from a few notable differences. Among these is the previously discussed shift from plural to singular in reference to the number of demons involved (b). In the Arabic text, the phrase “the name of the medicines” (“ism al-adwiya,”), which Solomon records in his books, is rendered in the Latin translation as “these secrets” (m.) Additionally, Dominicus appears to introduce an interpretative detail, suggesting that the demon crafts an identical copy of Solomon’s book to include spells—a feature absent in the Arabic source (n). Similarly, the Latin translation includes the notion that the people devote themselves to the magical content of Solomon’s book rather than (“potius. . .quam”) his “prophetic oracles,” (o) a term that is entirely absent from the Arabic text as well.
 
              Let us now examine in table 2 the Arabic text transcribed by Dominicus in comparison with a modern edition of as-Samarqandī’s tafsīr, with key differences highlighted in bold.
 
              
                
                  Tab. 2:Edition of Tafsīr as-Samarqandī vs. Dominicus Germanus de Silesia’s marginal note.

                

                       
                      	Tafsīr as-Samarqandī (Source: www.altafsir.com) 
                      	Ms. Escorial, K-III-1, fol. 78r, in margine 
   
                      	Fa-lammā māta Sulaymān qālat ash-shayāṭīn li-n-nās inna ʿilm Sulaymān madfūn fī mawḍiʿ kadhā wa-kadhā, fa-ḥafarū dhālika al-mawḍiʿ wa-akhrajū min-hu kutuban kathīra. Wa-qāla baʿḍu-hum: maʿnā-hu anna Sulaymān kāna idhā aṣbaḥu kulla yawm raʾā nabātan bayna yaday-hi fa-yaqūlu la-hu: li-ayyi dawāʾ anta? Fa-yuqūlu: innī dawāʾ li-kadhā wa-kadhā wa-inna ismī kadhā kadhā fa-kāna Sulaymān yaktub dhālika wa-yadfinu-hu fa-nabata yawman min al-ayyām nabāt bayna yaday-hi fa-qāla la-hu Sulaymān: mā smu-ka? Fa-qāla: kharnūb. Fa-qāla la-hu: li-ayyi dawāʾ anta? Fa-qāla: innī li-kharāb al-masjid, fa-ʿalima Sulaymān anna-hu qad jāʾa ajalu-hu li-anna-hu ʿalima anna al-masjid lā yakhrub fī ḥayāti-hi, wa-kāna la-hu ṣaḥīfa fī-hā yaktub asmāʾ al-adwiyat wa-yaḍaʿu-hā fī al-khizāna fa-katabat ash-shayāṭīn siḥran wa-waḍaʿū-hu fī dhālika al-mawḍiʿ, fa-lammā māta Sulaymān wajadū dhālika fī kutubi-hi fa-ittabaʿa-hu baʿḍu n-nās fa-dhālika qawlu-hu {wa-mā kafara Sulaymān wa-lākinna sh-shayāṭīn kafarū yuʿallimūna n-nāsa s-siḥra}.32 
                      	as-Samarqandī. Lammā māta Sulaymān qālat ash-shayāṭīna li-n-nāsi inna ʿilma Sulaymān kāna idhā aṣbaḥa kulla yawmin raʾā nabātan bayna yaday-hi fa-yaqūlu la-hu li-ayyi dāʾin anta fa-yaqūlu innī dhū l-kadhā wa-kadhā wa-inna ismī kadhā wa-kadhā wa-kāna yaktubu dhālika fa-nabata yawman min al-ayyām nabatan bayna yaday-hi fa-qāla-hu Sulaymān mā smu-ka qāla kharnūb fa-qāla la-hu li-ayyi dāʾin anta fa-qāla innī li-kharāb al-arḍi al-masjidi fa-ʿalima Sulaymān anna-hu qad jāʾa ajalu-hu li-annahu ʿalima anna l-masjid lā yukharrabu fī ḥayāti-hi wa-kāna la-hu ṣaḥīfa yaktubu fī-hā ism al-adwiya wa-yaḍaʿu-hā fī l-khizāna wa-katabat ash-shayāṭīna siḥran wa-waḍaʿū-hu fī dhālika al-mawḍiʿ fa-lammā māta Sulaymān wajadū dhālika fī kutubi-hi fa-ittabaʿa-hu baʿḍu n-nās fa-dhālika qawlu-hu wa-mā kafara Sulaymān wa-lākinna sh-shayāṭīn kafarū wa-yuʿallimūna n-nāsa s-siḥra. 
 
                

              
 
              For the majority of the text, there is complete correspondence, except for one passage that is omitted. In the modern edition, the demons state that “Solomon’s knowledge was buried in such-and-such place. The people dug in that place and unearthed from there many books. And some said that its meaning [i.e. of the verse] was that Solomon used to see in the morning of each day. . .and so on”. Dominicus omits the passage detailing the demons’ revelation about the books’ burial site and instead allows the demons to recount the story of Solomon interrogating the plants. While this omission is not particularly consequential, it is noteworthy that Dominicus, despite his overall fidelity to his source, does not hesitate to make cuts, even in the transcription. In the translation, we observe certain additions, such as the reference to other animals. Since Dominicus does not seem to fabricate the material he incorporates, it is plausible that he introduced these additions from another source addressing the same subject, though the exact origin remains unidentified. Thus, while Dominicus is largely faithful to his source, he adapts it to suit his objectives, which complicates the task of tracing his exact sources.
 
             
            
              3.3 A Crafted Quotation?
 
              On other occasions, Dominicus engages with his sources in an even more flexible manner.
 
              I reproduce here the beginning of the scholium to the first Textus of sura 17, the sura of the “night-journey”, commenting on the first word of verse 1, “subḥana”, i.e Glory be to him, as it appears in manuscript E (fol. 242v):33
 
              
                       
                      	Scholium 
  
                      	الزمخشرى
العمادى
الكاشانى
السمرقندى
موسى بن طالحة
علىّ بن ابي طالب
ابو سعيد الخذرى
ابن عباس 
                      	Dicunt. Quoniam in hac tam mirabili ac subitanea translatione illius de oratorio, id est de phano Maekkensi, in templum de Hierusalem, Deus tam magna tamque mirabilia ei reuelauit cordique ipsius intime impressit, nimirum esse suum purum, simplex, longe remotum ab omni consortio alicuius alterius, neque per generationem, neque per susceptionem alicuius attributionis factae ab inimicis Dei, qui non est nisi unus solus, nec potest habere parem, apogesis ab ipso excelso, genus, persona et relatio alicuius stirpis, per 
  
                      	ابو بكر
انس بن مالك
الزهرى 
                      	modum cultus diuini, qui numquam omnino est mutabilis a sua pura simplicitate et perfectione ob excellentiam naturae suae. Ita Elkasciani, Elaamadi, Elzamchasciari et Elsamarcandi, aliique quos citat. 
  
                      	 
                      	سبحانه دلّ على التنزيه من جميع القبايح اى انزهه عن اللواحق الماديّة والنقايص التشبيهيّة تصفها اليه اعدآء الله المتنزّه عن الجنس والشخص والاضافة الى قبيلٍ ما فى مقام العبوديّة الذى لا يصرف اصلًا عن التجرّد والكمال لكون شانه تعالى 
 
                

              
 
              The translation of the Latin text is the following:
 
               
                They say that during this most marvelous and sudden translation of him [i.e. the Prophet] from the prayer-house [oratorium,] i.e. the temple of Mekka, to the temple of Jerusalem, God revealed to him such great and wondrous things, which he engraved in the depth of his heart: namely, his pure being, simple, and far removed from any association with any other [deity], either by generation or through the adoption of any attribution made by the enemies of God. He is but only one and cannot have an equal: a distancing made by him, as most high being, concerning kind [genus], person [persona] and relation of any lineage [stirps], by the way of divine worship, He who is never changing from his pure simplicity and perfection due to the excellence of His nature. Thus wrote al-Kāshānī, al-ʿImādī, az-Zamakhsharī, and as-Samarqandī, along with others he cites.
 
              
 
              Subsequently, he presents the Arabic text that he purportedly quotes. However, based on my research thus far, this exact text does not exist in its given form; rather, it appears to be a compilation derived from excerpts of various commentators, namely az-Zamakhsharī, al-Kāshānī, al-ʿImādī, and as-Samarqandī.
 
              In the following analysis (see Tab. 3), I will juxtapose Dominicus’ purported “quotation” with its presumed sources in order to illustrate the correspondences and discrepancies between them. The distinct segments that constitute this textual assemblage will be highlighted through underlining.
 
              
                
                  Tab. 3:Dominicus Germanus de Silesia’s Quotation and Its Alleged Sources.34

                

                       
                      	Dominicus Germanus de Silesia’s Tafāsīr
Quotation 
  
                      	az-Zamakhsharī on Q. 17:1 ad “Subḥāna”34 
   
                      	Subḥāna-hu: dalla ʿalā t-tanzīh min jamīʿ al-qabāʾiḥ, ay anzaha-hu ʿan al-lawāḥiq al-māddiyya wa-n-naqāʾiṣ at-tashbīhiyya taṣifu-hā ilay-hi aʿdāʾ l-lāh al-mutanazzih ʿan al-jins wa-sh-shakhṣ wa-al-iḍāfa ilā qabīlin mā fī maqām al-ʿubūdiyya l-ladhī lā yuṣrafu aṣlan ʿan al-tajarrud wa-l-kamāl li-kawn shāʾnu-hu taʿālā. 
                      	Subḥāna ʿalam li-t-tasbīḥ ka-ʿUthmān li-r-rajul, wa-ntiṣābu-hu bi-fiʿl muḍmar matrūk iẓhāru-hu, taqdīru-hu asabbiḥu Allāh subḥāna, thumma nuzzila subḥāna manzilat al-fiʿl fa-sadda masadda-hu, wa-dalla ʿalā al-tanzīh al-balīgh min jamīʿ al-qabāʾiḥ allatī yuḍīfuhā ilay-hi aʿdāʾ Allāh. 
  
                      	English Translation:
Glory be to Him: it indicates transcendence of all forms of imperfections, meaning that He is exalted above material attributes and anthropomorphic deficiencies ascribed to Him by the enemies of God. He is beyond kind (jins), person (shakhṣ), and any association with a particular sort in the context of worship, which is never diverted from absolute transcendence and perfection due to His exalted nature. 
                      	English Translation:
“Subḥāna” is a proper name signifying ‘glorification’, analogous to how “ʿUthmān” serves as a name for a person. Its accusative case arises from an implied verb whose expression is omitted, with the intended meaning being “I glorify God, Subḥāna.” Subsequently, “subḥāna” assumes the role of a verb, effectively replacing it. This term conveys profound transcendence, free from all imperfections that the enemies of God attribute to Him.
al-Kāshānī on Q. 17:1 ad “Subḥāna:”
Ay: anzahu-hu ʿan al-lawāḥiq al-māddiyya wa-al-naqāʾiṣ at-tashbīhiyya bi-lisān ḥāl al-tajarrud wa-al-kamāl fī maqām al-ʿubūdiyya l-ladhī lā tuṣrafu fī-hi aṣlan.
English Translation:
This means: I exalt Him above material attributes and anthropomorphic deficiencies through the expression of absolute transcendence and perfection in the context of worship, which is never diverted in any way.
Abū Saʿūd al-ʿImādī, on Q. 17:1 ad “Subḥāna:”
{Subḥāna l-ladhī asrā bi-ʿabdi-hī} Subḥāna ʿalam li-t-tasbīḥ ka-ʿUthmān li-r-rajul wa-ḥaythu kāna al-musammā maʿnan lā ʿaynan wa-jinsan lā shakhṣan lam takun iḍāfatu-hu min qabīl.
English Translation:
“Glory be to Him who transported His servant by night”. The term “subḥāna” is a proper name signifying glorification, analogous to how “ʿUthmān” serves as a name for a person. As the named entity is an abstract concept (maʿnan) rather than a physical entity (ʿaynan), and is a general category (jinsan) rather than an individual instance (shakhṣ), its association is not of the type commonly found in relational attribution. 
 
                

              
 
              Dominicus’ first source is az-Zamakhsharī, although he omits the initial portion of the latter’s commentary on “Subḥāna”, which is more focused on grammatical aspects. He closely follows az-Zamakhsharī’s phrasing,35 only excluding the adjective “al-balīgh” (far-reaching, deep, profound), while also incorporating the opening segment of al-Kāshānī’s explanation. The two remaining sections of al-Kāshānī are placed later, though their order is reversed, after a passage from Abū Saʿūd al-ʿImādī that has been modified and truncated to integrate into the sentence. The final segment of Dominicus’ reported statement remains without a definitive source.36
 
              The insertion from Abū Saʿūd is particularly significant, as it alters the original focus of the fragment within its initial context. In Abū Saʿūd’s text, the emphasis is on explaining that ‘Subḥāna’ should be understood as a “general concept” (Ar. “maʿnan”) in contrast to a “tangible body” (Ar. “ʿaynan”), and as a “general category” (Ar. “jinsan”)—which it is—as opposed to an “individual instance” (“shakhṣan”)—which it is not. However, Dominicus omits the first term of the initial opposition and instead integrates both “jins,” translated as “genus,” and “shakhṣ,” rendered as “persona” (hence my translation as “person” in this context), as negated attributes in the expression referring to God: “[Allāh] al-mutanazzih ʿan al-jins wa-sh-shakhṣ wa-al-iḍāfa ilā qabīlin,” which, in the new context, conveys the meaning “transcendent from kind, person, or relation [or association].” The addition of “al-mutanazzih ʿan” (“transcendent from”) has probably been propitiated to Dominicus by the initial “at-tanzīh,” (“transcendence, negation of any anthropomorfism,”) which is also found in as-Samarqandī’s parallel fragment.
 
              This adaptation renders the sentence markedly more antitrinitarian than its original formulation, not only affirming the absolute transcendence of God but also rejecting any categorization related to kind, person, or relational association (represented by the negation of “iḍāfa”). While the translations of “jins” and “shakhṣ” as “genus” and “persona” are not inaccurate, as these terms can carry such meanings, in this specific context they acquire a particular connotation relevant to the antitrinitarian debate, given their strong associations in Christian theological discourse. Similarly, the rendering of “qabīl” in the phrase “iḍāfa ilā qabīl” (“association to a certain qabīl [=kind]”), subtly modified from “iḍāfa min qabīl” (“association of a certain kind”), as “relatio alicuius stirpis” (“relation of a certain lineage”) reinforces the notion of lineage and, consequently, a generational relationship between the personae of the Trinity. The presence of this theme in Dominicus’ thinking is further supported by an additional phrase he incorporated a few lines earlier, which does not appear in the Arabic ‘quotation,’ and is emphasized here in italics: “and far removed from any association with any other [deity], either by generation or through the adoption of any attribution made by the enemies of God.”
 
              While antitrinitarianism can indeed be identified as one of the arguments present in Islamic refutations of Christianity, the focus here is on Dominicus’ approach to validating his argument. He asserts that his claims are based on direct quotations from qur’anic commentaries in Arabic, rather than on a mere summary or interpretation. By presenting his argument as a direct citation, he seeks to substantiate his position through the supposed verbatim words of the commentators. However, in reality, he constructs a source that does not exist in its reported form, rendering it not only more polemical but also more explicitly anti-Christian than the original texts. This process involves selectively cutting and rearranging passages, both in the Latin text and in the Arabic transcription, to fabricate a composition that, despite its reliance on existing fragments, does not correspond to any genuine source in its entirety. While this manipulation might be framed as a form of summarization, it is not explicitly acknowledged as such. Furthermore, although it is conceivable—albeit unlikely—that an actual source contains the exact phrasing attributed to it by Dominicus, no explicit reference to such a source is provided.
 
             
           
          
            4 Conclusion
 
            The passages presented illustrate several ways in which Dominicus engages with the Arabic sources he cites. In translation, he generally remains close to the original texts, though he sometimes adapts them so that they better conform to their surrounding context within the translation itself and serve the intended argumentative purpose, as seen in the quotation from as-Samarqandī. He may incorporate his own commentary within the quotations themselves or append it afterward, and this commentary can at times take on a polemical tone.
 
            Similarly, his transcriptions do not strictly reproduce the sources verbatim; rather, he intervenes by omitting certain passages to render the transcription as concise and essential as possible for supporting his argument. This practice can extend to the point where he constructs a quotation by assembling excerpts from various commentaries on the same verse, drawn from multiple authors. While the textual integrity of the individual authors is largely maintained, the resulting quotation itself does not exist as such in the original sources.
 
            Nonetheless, in the cases examined, the material does have a counterpart in the original texts, albeit manipulated and interpreted for polemical purposes. Therefore, when a passage or attribution remains elusive despite our search, it is worth considering the question: where did Dominicus derive the material? Given his approach, the answer may not always be readily identifiable.
 
            These observations raise questions about the scholarly rigor that Dominicus projects in the layout and presentation of his work and they prompt further inquiry into whether this is yet another instance in which philology—despite its sophistication and the author’s evident expertise in the sources—serves as a “smokescreen for polemics,” a phenomenon frequently encountered in seventeenth-century scholarship.37 Only time and continued research may provide a definitive answer.
 
           
        
 
         
           
            List of Abbreviations
 
             
              	Ar.:

              	
                Arabic

 
              	Lat.:

              	
                Latin

 
              	s.l.:

              	
                supra lineam

 
              	om.:

              	
                omisit / omiserunt

 
              	add.:

              	
                addidit / addiderunt
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          17
            For the subsequent searches, I utilized the online platforms “altafsir.com” and “shamela.ws.”
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            On Abū Ḥayyān at-Tawḥīdī, the “philosopher of cultured men, and a man of culture among philosophers” (falaysūf al-udabaʾ wa-adīb al-falāsifa) (b. 310–320/922–932, d. 414/1023 CE) see Marc Bergé, “Abū Ḥayyān al-Tawḥīdī,” in ‘Abbasid Belles Lettres, ed. Julia Ashtiany et al. (Cambridge: Cambridge University Press, 1990), 112–24 (The quotation is from p. 113).
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            The available biographical information on Aḥmad ibn ʿAlī ibn Muḥammad ibn ʿAlī al-Aʿqam al-Ānisī, the author of this concise tafsīr, is limited. It is known that he passed away in the 10th century AH (16th century CE) and that his exegetical work is deeply rooted in Zaydi thought. His Tafsīr al-Aʿqam was published in Ṣanʿā by Dār al-Ḥikma al-Yamāniyya in 1411 AH (1990 CE). On Zaydi theology, see Wilferd Madelung, “Zaydiyya,” in Encyclopaedia of Islam New Edition Online (EI-2 English,) ed. Peri J. Bearman (Leiden / Boston: Brill, first online, April, 24, 2012,) accessed April, 17, 2025, doi: 10.1163/1573-3912_islam_COM_1385.
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            For example, az-Zamakhshari, as we will see below.
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            On al-Ḥamdānī (b. ca. 320/932, d. 357/968) see Abdullah El Tayib, “Abū Firās al-Ḥamdānī,” in ‘Abbasid Belles Lettres, ed. Julia Ashtiany et al. (Cambridge: Cambridge University Press, 1990), 315–27.
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            Arabic text of Q. 2:102: “Wa-ttabaʿū mā tatlū sh-shayāṭīn ʿalā mulki Sulaymān. Wa-mā kafara Sulaymān wa-lākinna sh-shayāṭīn kafarū yuʿallimūna n-nāsa s-siḥr wa-mā unzila ʿalā l-malakayn bi-Bābil Hārūt wa-Mārūt. Wa-mā yuʿallimāni min aḥadin ḥattā yaqūlā innamā naḥnu fitnatun fa-lā takfur. Fa-yataʿallamūna min-humā mā yufarriqūna bi-hī bayna l-marʾi wa-zawji-hī. Wa-mā hum bi-ḍārrīna bi-hī min aḥadin illā bi-idhni l-lāhi. Wa-yataʿallamūna mā yaḍurru-hum wa-lā yanfaʿu-hum. Wa-laqad ʿalimū la-mani shtarā-hu mā la-hū fī-l-ākhirati min khalaqin. Wa-la-biʾsa mā sharaw bi-hī anfusa-hum law kānū yaʿlamūn.” English translation by Arberry, The Koran Interpreted, vol. 1, 40–41: “and they follow what the Satans recited / over Solomon’s kingdom. Solomon disbelieved not, / but the Satans disbelieved, teaching / the people sorcery, and that which was sent down / upon Babylon’s two angels, Harut and Marut; / they taught not any man, without they said, / ‘We are but a temptation; do not disbelieve.’ / From them they learned how they might divide / a man and his wife, yet they did not hurt / any man thereby, save by the leave of God, / and they learned what hurt them, and did not / profit them, knowing well that whoso buys it / shall have no share in the world to come; / evil then was that they sold themselves for, / if they had but known. / Yet had they believed, and been godfearing, / a recompense from God had been better, / if they had but known.”

          
          23
            Arabic text of Q 2:101: “Wa lammā jāʾa-hum rasūlun min ʿindi l-lāhi muṣaddiqun li-mā maʿa-hum nabadha farīqun min al-ladhīna ūtū l-kitāba kitāba l-lāhi warāʾa ẓuhūri-him kaʾanna-hum lā yaʿlamūna.” English translation by Arberry, The Koran Interpreted, vol. 1, 40: “When there has come to them a Messenger from God / confirming what was with them, a party of them / that were given the Book reject the Book of God behind their backs, as though they knew not.”

          
          24
            Arabic text (source: www.altafsir.com, accessed April, 11, 2025): “wa-llaḏī unzila ʿalay-him huwa ʿilmu s-siḥri ibtilāʾun min Allāhi li-n-nāsi. Man taʿallama-hu min-hum wa-ʿamila bi-hi kāna kāfiran, wa-man tajannaba-hu aw taʿallama-hu lā li-yaʿmala bi-hi wa-lākin li-tawaqqā-hu wa-li-allā yaghurra bi-hi kāna muʾminan ʿaraftu sh-sharra lā li-sh-sharri lakin li-tawaqqī-hi.”

          
          25
            MS E, fol. 14v, MS M, fol. 22r, MS B, fol. 147v, MS A [= El Escorial, Real Biblioteca del monasterio de San Lorenzo de El Escorial, MS L-I-3 [fols. 1–113r], fol. 36v, MS K, fol. 75v: “Alii autem, ut Arabes Idolatrae, ‘Artem Magicam’ et seminarium pessimarum nouitatum uocant. Et ego addo: uolumen inuolutum ignorantiae tenebris, collectio nefandorum dictorum atque fabularum inauditarum, indignarum auditu, asserta sacrilega et blasphema de Deo et Angelis. Quae inserit his duabus a se confictis et mendacibus reuelationibus de Salomone et duobus Angelis Babylonicis.”

          
          26
            MS E, fols. 14v–15r, MS M, fol. 22r, MS B, fol. 148r, MS A, fol. 36v, MS K, fol. 76v: “Hanc ob causam (aiunt) descendit hoc oraculum apologeticum, quo se Salomonem excusare et iustificare putat, et stulte autumat. Deum potius accusat et reum culpae demonstrat. Omni recta ratione fruenti et iudicio sano conclusionem facere committo, ex his quae ad litteram ac mentem ipsorum hic subiungo.” Particularly noteworthy is the statement that he is referring to not only the “mens,” i.e. the intention, but also the “littera”, i.e. the exact wording of the commentators.

          
          27
            MS E, fols. 16v, MS M, fol. 23v, MS B, fol. 149v–150r, MS A, fol. 38v, MS K, fol. 79v: “[. . .] alii plures dicunt hos duos non fuisse Angelos, sed uiros Iudaeos magnos magos et incantatores. علىّ apud ابو حيان, ait: Ipsi non docebant Artem Magicam, immo coercebant homines ab eius usu, declarantes eius malitiam et abominabiles effectus. Atque hoc modo isti sui intimi prae omnibus aliis secretarii condemnant Mohhammaedum esse falsum Prophetam et impostorem.”

          
          28
            MS K, fol. 78r, in margine [in Arabic script]: “as-Samarqandī. Lammā māta Sulaymān qālat ash-shayāṭīna li-n-nāsi inna ʿilma Sulaymān kāna idhā aṣbaḥa kulla yawmin raʾā nabātan bayna yaday-hi fa-yaqūlu la-hu li-ayyi dāʾin anta fa-yaqūlu innī dhū l-kadhā wa-kadhā wa-inna ismī kadhā wa-kadhā wa-kāna yaktubu dhālika fa-nabata yawman min al-ayyām nabatan bayna yaday-hi fa-qāla-hu Sulaymān mā smu-ka qāla kharnūb fa-qāla la-hu li-ayyi dāʾin anta fa-qāla innī li-kharāb al-arḍi l-masjidi fa-ʿalima Sulaymān anna-hu qad jāʾa ajalu-hu li-annahu ʿalima anna l-masjid lā yukharrabu fī ḥayāti-hi wa-kāna la-hu ṣaḥīfa yaktubu fī-hā ism al-adwiya wa-yaḍaʿu-hā fī l-khizāna wa-katabat ash-shayāṭīna siḥran wa-waḍaʿū-hu fī dhālika al-mawḍiʿ fa-lammā māta Sulaymān wajadū dhālika fī kutubi-hi fa-ittabaʿa-hu baʿḍu n-nās fa-dhālika qawlu-hu wa-mā kafara Sulaymān wa-lākinna ash-shayāṭīn kafarū wa-yuʿallimūna an-nāsa s-siḥr.” On as-Samarqandī (d. 373/983), see Ahmad Pakatchi, and Azar Rabbani (trans.), “Abū al-Layth al-Samarqandī,” in Encyclopaedia Islamica Online, ed. Wilferd Madelung and Farhad Daftary (Leiden / Boston: Brill, First online: October 16, 2015; Last updated: June 17, 2021), doi: 10.1163/1875-9831_isla_COM_0099.

          
          29
            English translation: “[. . .] On another day, walking along the same shore and coming across a certain herb or plant, he would ask it about its name and the medicinal virtue embedded within it, and the plants would respond, revealing their names and explaining what they could benefit or harm. The same was done by animals, birds, and serpents, etc. It happened once to encounter the Ceronia tree, commonly called Charub [i.e. Carob tree, or Saint John’s bread]. To which he said: What is your name and what are your properties? It replied: I am called such-and-such and I am good for destroying the Holy Land. Upon hearing this (it is said), he immediately understood that the end of his life was near. For he knew that the destruction of the temple he had built would not happen while he lived. And because he had these secrets written in particular books and kept them in his sacred chest, that familiar demon of his made similar books in every respect and inscribed in them the precepts and instructions of the Art of Sorcery, secretly placing them in the royal archive chest. When Solomon died, he revealed and explained them to people. They devoted themselves to this study rather than to Solomon’s prophetic oracles. And this (they say) is what the text means: ‘Because Solomon taught or wrote nothing against the faith, but the demons did.’ [. . .]”

          
          30
            Plin. Nat. hist., 13, 16, 59 (Pliny Natural History in ten volumes. With an English Translation by H.[arris] Rackham. Vol. 4 [London: William Heinemann / Cambridge: Harvard University Press, 1968], 132, 134): “Similis est quam Iones ceroniam vocant, trunco et ipsa fertilis – pomum siliqua – ob id quidam Aegyptiam ficum dixere errore manifesto; non etiam in Aegypto nascitur, sed in Syria Ioniaque et circa Cnidum atque in Rhodo. . .” (English translation: Pliny Natural History, 133, 135: “Another similar tree is the one called by the Ionians the ceronia, which also buds from the trunk, the fruit being a pod, which has consequently been called by some the Egyptian fig. But this is clearly a mistake, as it does not grow in Egypt, but in Syria and Ionia, and also in the neighbourhood of Cnidus and on the island of Rhodes. . .”) Pliny is an author whom Dominicus is well acquainted with and holds in high regard, as attested by a direct quotation found approximately two decades prior to the Interpretatio Alcorani Litteralis. This quotation appears in the dedication to the reader of Dominicus’ Antitheses fidei, one of the few works by him to be printed. There, Dominicus, without explicitly naming the source, refers to Pliny as ‘the Father of Roman eloquence.’ The quotation, presented as follows, aligns precisely with the original. Dominicus Germanus de Silesia, Antitheses Fidei, Roma: Propaganda Fide, 1638, 1, (my emphasis): “Ad benignum lectorem. Res ardua valde est; (vt cum eloquentiae Romanae Patre loquar) vetustis nouitatem dare, nouis auctoritatem, obsoletis nitorem, obscuris lucem, fastiditis gratiam, dubijs fidem, omnibus verò naturam, & naturae suae omnia.” (English translation: “To the kind Reader. It is an exceedingly difficult task (if I am to speak with the Father of Roman eloquence) to bring novelty to the ancient, authority to the new, refinement to the obsolete, clarity to the obscure, charm to the tedious, credibility to the doubtful, and, above all, to give everything its true nature and to nature all that belongs to it.) Cfr. Plin. Nat. Hist., Praef., 15: “Res ardua vetustis novitatem dare, novis auctoritatem, obsoletis nitorem, obscuris lucem, fastiditis gratiam, dubiis fidem, omnibus vero naturam et naturae suae omnia.” (Pliny Natural History Vol. 1, (London: William Heinemann / Cambridge: Harvard University Press, 1967], 10).

          
          31
            Cic. Rab. Post. 11, 29 (quoting Ennius): “si te hic offendero, moriere” (Cicero in Twenty-Eight Volumes. Vol. 14 [Pro C. Rabirio Postumo]. With an English Translation by N.[evile] H.[unter] Watts [London: William Heinemann / Cambridge: Harvard University Press, 1972], 392; English translation, 393: “If [. . .] I find thee here, / Thou diest!”); Cic. Fam. 2, 3 (Cicero. The Letters to His Friends. With an English Translation by W.[illiam] Glynn Williams Vol. 1 [London: William Heinemann / Cambridge: Harvard University Press, 1965], 98): “imparatum te offendam” (English translation, Cicero. The Letters, 99: “I shall take you unprepared”); Cic. Fam., 1, 9, 17 (Cicero. The Letters, 68): “Non offendes eundem bonorum sensum [. . .] quem reliquisti” (English translation, Cicero. The Letters, 69: “you will not find the political sentiments of loyal citizens the same as you left behind you”); Cic Verr. 2, 4, 28, 64: (Cicero. The Verrine Orations. With an English Translation by L.[eonard] H.[ugh] G.[raham] Greenwood. Vol. 2 [London: William Heinemann / Cambridge: Harvard University Press, 1967], 358) “nondum perfectum templum offenderant” (English translation, Cicero. The Verrine Orations, 359: “finding the temple building not yet completed”); Cic. Rep. 1, 38, 59 (Cicero in Twenty-Eight Volumes. Vol. 16 [De Republica]. With an English Translation by Clinton Walker Keyes [London: William Heinemann / Cambridge: Harvard University Press, 1970], 88): “cum [. . .] omnia aliter offendisset ac iusserat” (English translation, Cicero in Twenty-Eight Volumes. Vol. 16, 89: “when he found [. . .] that all his orders had been disobeyed”.)

          
          32
            English translation: When Solomon died, the devils said to the people, “Solomon’s knowledge was buried in such-and-such place. The people dug in that place and unearthed from there many books. And some said that its meaning [i.e. of the verse] was that Solomon in the morning of each day would see a plant before him, and he would ask it: “For what medicine are you intended?’ It would respond, ‘I am medicine for such-and-such, and my name is such-and-such.’ So Solomon would write that down and bury it. One day, a plant grew before him, and Solomon asked it: ‘What is your name?’ It replied: ‘Carob.’ Solomon then asked it: ‘For what medicine are you intended?’ It replied: ‘For the destruction of the temple.’ Solomon knew then that his end had come, because he knew that the temple would not be destroyed during his lifetime. Solomon had a scroll in which he recorded the names of medicines, and he would place it in the treasury. The devils wrote spells and placed them in that location. When Solomon died, they found that in his writings, and some people followed it. That is the meaning of God’s saying: {And Solomon did not disbelieve, but the devils disbelieved, teaching people magic.}

          
          33
            Arabic text of Q. 17:1: “Subḥāna l-ladhī asrā bi-ʿabdi-hī laylan min al-masjidi l-ḥarām ilā l-masjidi l-aqṣā l-ladhī bāraknā ḥawla-hū li-nuriya-hū min āyāti-nā inna-hu huwa s-samīʿu l-baṣīru” (English translation, Arberry, The Koran Interpreted, vol. 1, 302: “Glory be to Him, who carried His servant by night / from the Holy Mosque to the Further Mosque / the precincts of which We have blessed, / that We might show him some of Our signs. /He is the All-hearing, the All-seeing.”
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            This and the following tafāsīr have been quoted and transliterated from www.altafsir.com (accessed April 14, 2025.)

          
          35
            The shifting from “yuḍīfu-hā” (from “aḍāfa,” to attribute, to attach to) to “taṣifu-hā” (from “waṣafa,” to qualify, to attribute characteristics to) can be explained by a misreading of “ḍ” (ض) as “ṣ” (ص), since these letters are differentiated only by the presence or absence of a point. One cannot, however, rule out the possibility that the point may have been missing from Dominicus’ source manuscript, as it can be for the missing points of the “yāʾ” (ي) between “ḍ” and “ṣ,” and the inverted position of the two dots that changed the “yāʾ” (ي: dots below the letter) to a tāʾ (ت: dots above the letter.) The semantic similarity between the two verbs may also support the plausibility of the verb “waṣafa” appearing in the source manuscript.

          
          36
            In the margin, Dominicus references additional sources beyond those explicitly cited in the main text. However, these constitute secondary sources, all of which are encompassed within the four principal ones mentioned, as indicated by the expression “aliique quos citat.”

          
          37
            The characterization of philology as a “smokescreen for polemics” was explored in a talk by Jan Loop and Paul Babinski, “Philology as Common Ground: The Case of the Qur’an,” which I had the pleasure of attending at the conference “Scriptural Readings and Reasonings. Philology and Religious Encounter in Medieval and Early Modern Times.” This event, organized by Jan Loop, Christopher Ocker and Taneli Kukkon, took place at the Faculty of Theology, University of Copenhagen, from October 9 to 11, 2023. In their presentation, Loop and Babinski illustrated this notion with several 17th-century examples.
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            1 Introduction
 
            The purpose of this work is to analyze a polemical piece found in manuscript 198 of the Fernán Núñez Collection at the Bancroft Library (University of California at Berkeley)1, and to place it in its production context and in the literary tradition that it draws from. We refer to the unpublished work Fábulas de Mahoma (“Tales of Muḥammad”, ca. 1646) by the Franciscan Pedro de Alcántara, which, as the title of this contribution indicates and as we will justify in the course of our analysis, can be placed within the literary tradition of the Antialcoranes.2 We first introduce the Franciscan mission and its role in Morocco in the 17th century, then place Friar Pedro de Alcántara, the author of the work under discussion, in the context that led to its production. Then, we give an overview of what is understood by polemical literature and the subgenre of the Antialcoranes before beginning our study of several fragments of Fábulas de Mahoma.
 
           
          
            2 The Franciscan Mission in Morocco and Relations with the Sa‘dī court
 
            In 1630, the Order of Friars Minor (O.F.M.) from the province of San Diego de Alcalá or Andalucía decided to restore their missions in Morocco, with the aim of comforting and spiritually assisting the Christians who were being held captive in Moroccan dungeons as a result of the war against the Barbary corsairs initiated centuries earlier.3 It is important to bear in mind that the purpose of these 17th-century Franciscan missions was quite different from the earlier ones of the 13th century, whereby if one traveled to “Saracen lands,” it was mainly to encounter the “other,” with the missionary being ready to suffer martyrdom if necessary.
 
            For this reason, after Saint Francis of Assisi founded the Order and entrusted the initial missions with the primary objectives of preaching the faith to the “infidels” and giving their lives for Jesus Christ, a group of five friars, led by Blessed Saint Berardo da Calvi, set out for Morocco in 1219. Once in Marrakech they were initially expelled by Yūsuf II ibn an-Nāṣir (610–619/1214–1223), and were subsequently martyred by the Almohad caliph on January 16, 1220.4 According to the narrative collected in Primera parte de las crónicas de la orden de los frayles menores (1562) (First part of the chronicles of the Order of Friars Minor) by Friar Marcos de Lisboa (d. 1591), as a result of these murders, “great punishments of God’s justice came upon the king of Morocco and his entire kingdom in vengeance for the cruel death [. . .]”5 to the point that the miramamolín6 repented and requested “a bishop of the Friars Minor, who, along with his friars, could freely reside forever in Morocco and that all the Christians who were in the city or the kingdom of Morocco could freely be preached to and administered the sacraments.”7 It was in this legendary manner that the Franciscan missions in Morocco would begin, establishing their presence in the region over eight centuries of encounters between Islam and Christianity.8
 
            Thus, four centuries later, on April 10, 1630, the Saʿdī dynasty sultan, Muley ʿAbd al-Malik b. Zīdān (1036–1040/1627–1631), issued a ẓahīr, or safe-conduct permit, in favor of the San Diego mission. In it, he committed to protecting the missionaries who arrived in his kingdom. The origins of this document—which grants Franciscans in the kingdom the freedom to practice the Catholic religion—lie in a request made by the Portuguese physician Andrés Camelo, a captive who enjoyed the sultan’s favor,9 as a reward for the care he had provided to the sultan when the latter was afflicted by the plague.10 As we have previously indicated, these missionaries were not seeking martyrdom but rather ‘the salvation of the souls’ of the Christian captives, to prevent them from renouncing the Christian faith. Thus, after receiving the king’s approval, they set out.
 
            In 1631, however, Muley ʿAbd al-Malik was assassinated by his brother, Muley al-Walīd (1040–1046/1631–1636), who occupied the Saʿdī throne until his assassination in 1636 at the hands of renegades from the court,11 and the safe-conduct pass issued by ʿAbd al-Malik lost its validity. Consequently, upon their arrival in Marrakech, the first missionaries from the Franciscan province of San Diego—Juan de Prado (d. 1631), Matías de San Francisco (d. 1644), and Ginés de Ocaña (d. 1647)—were imprisoned, whipped, and obliged by Muley al-Walīd to grind gunpowder. Months later, after engaging in a religious dispute with the sultan, Juan de Prado would be martyred.12 In this way, although the search for martyrdom was not part of the ultimate goal of this new mission, the beatification of Juan de Prado gave it a more sacred, providential dimension.13
 
            After the regicide of al-Walīd, his brother Muley Muḥammad ash-Shaykh aṣ-Ṣaghīr—the younger son of Muley Zīdān (d. 1036/1627) and a Christian Spanish slave—became the Sultan of Morocco (1046–1064/1636–1654).14 He initially took a benevolent stance when it came to policy towards Spain, so among his first decisions was the release of the two clerics, as recorded in a 1640 memorial sent to Propaganda Fide.15
 
            While Friar Ginés de Ocaña returned to Spain, Friar Matías de San Francisco asked the king to grant him the lands of the old church of the Sagena (Ar. sijn, ‘prison’), where Christians had been imprisoned, to carry out the missionary vocation that had brought him to Morocco.16 With the sultan’s approval, he also obtained permission to bring more companions to help him in his work.17 He informed from Mazagán18 of his intentions and a message was sent to Spain addressed to the Duke of Medina Sidonia and to the Provincial of Andalusia. Rome was also informed of the events; Father Matías was appointed apostolic prefect, and the sending of four new missionaries—Fathers Nicolás de Velasco, Julián Pastor, Bartolomé de San Bernardino, and Tomás de Santa María—was authorized. The expedition took the form of an embassy, within which Father Nicolás was appointed ambassador.19 On August 28, 1637, he was received by the sultan in Marrakech, and on September 22 of the same year, he was given the royal decree by which the sultan granted the church and the convent to the Franciscan Order.20
 
            In this way, we witness the reconstruction of the Sagena in order to convert it into the Franciscans’ convent, composed of “a decent hall for a church, with its little sacristy, a small cell for each monk, and its refectory and kitchen.”21 This convent was located in the vicinity of the Saʿdī al-Badīʿ palace, within the prison of the captives; in the words of Luis de San Agustín: “a large prison with a very spacious courtyard surrounded by walls, where there are various rooms around it and in them were distributed the captives, and in one of these, the most capable, we have the church, and above we have the residence of the monks, and we are there with them.”22
 
            Several missionaries sent by the Province of Andalusia passed through this convent, whose work consisted of not only of taking care of the captives, but also, in some cases, of serving as ambassadors in diplomatic relations between the sultan and the Duke of Medina Sidonia. It is in this context that we witness the arrival of Friar Pedro de Alcántara to the convent of the Sagena.
 
            
              2.1 Friar Pedro de Alcántara
 
              After the death in 1644 of the father Friar Matías de San Francisco, who was guardian of the convent, responsible for its restoration and the second ambassador of the mission between 1640–1644, a thirdmission was sent to Morocco.23 It first obtained a new safe-conduct permit, issued on August 13, 1646 by Sultan Muḥammad ash-Shaykh aṣ-Ṣaghīr.24 Philip IV, King of Spain, sent Father Francisco de la Concepción to Morocco as the new ambassador, accompanied by four Franciscan missionaries: Friar Antonio de la Cruz, Friar Martín de Luna, the lay brother Francisco de las Llagas, and “our” Friar Pedro de Alcántara.25
 
              Originally from Alcántara, we know that Friar Pedro was a preacher and for many years a subject and prelate. In the Relación of Friar Luis de San Agustín, in question number fifty-seven, the name, age, and homeland of each of the missionaries of the Moroccan mission are requested. In the case of Friar Pedro, his age is unknown.26 He also served as the guardian of the Sagena and was whipped by order of the sultan, Muḥammad ash-Shaykh aṣ-Ṣaghīr. This punishment was a consequence of the non-payment of the twelve pounds of gold that the Franciscans had to provide following the escape of five captives from the prison.27 Nevertheless, the sultan’s diplomatic shift and his enmity were also based on the sultan’s request, repeatedly ignored by Philip IV, for the return of the library of Muley Zīdān, his father. As is well known, this library became part of the royal collection of El Escorial.28 Friar Pedro himself explains this change in behavior in a letter dated June 27, 1652, addressed to the Provincial of San Diego de Andalucía.29
 
              Thus, the series of misfortunes that befell the Franciscans following the escape of the captives, along with the hardships the country was experiencing due to inflation in food prices caused by poor harvests and drought,30 led Friar Pedro to stay no more than seven years in the convent. As he himself wrote in a letter to the Provincial of San Diego: “Our brothers Fr. Antonio, Fr. Juan, I, and the official receiver [síndico] go to the feet of Your Charity, because it is impossible for us to sustain ourselves for a month in this land, as it is now and as it will leave us [. . .] Morocco, April 30, 1653.”31
 
              This decision to abandon his post along with three companions earned him the disapproval of the Provincial, Friar Francisco de la Concepción, who in a letter dated July 20, 1653 expressed that he feels “the audacity of the resolution to come at the first howl of the wolf [. . .]” and that in his decision “there is more harm, as he takes with him part of the necessary flock for the preservation of that house, leaving only those who have always been seen as true shepherds, who, moved by the zeal of God, went to act on his behalf.”32
 
              Based on the above, we can confirm that between 1646 and 1653, Friar Pedro de Alcántara was at the Sagena convent in Marrakech, where — according to the sources we have — he not only served as the guardian of the convent but also had time to engage in religious discussions with various actors of different faiths: Jacob Arati, a Jew from Madrid;33 Mahomet Granada, a morisco;34 Brahem Tello, also a morisco “expelled from Spain” and originally from Hornachos, and the ṭalbe Abdalá Oropesa, “Andalusian.”35
 
             
            
              2.2 Controversy at the Sagena
 
              One of the missionary principles included in the Regula of St. Francis of Assisi was to avoid all spirit of controversy, all desire to win in discussions, and all pursuit of power.36 In practice, however, this principle was not always respected, as indicated in the previous section and as argued in what follows. Friar Pedro had several polemical encounters; but he was not the only friar to do so. The quotation from the Relación of Friar Luis de San Agustín reported below is revealing in this sense, as it explains the internal atmosphere of the Sagena prison and the possession by non-Catholic captives of “books of their errors:”
 
               
                [. . .] In a prison, there are [captives] of all nations, and thus I have known Spaniards, French, English, Flemish, Hamburgers. The Castilians, Portuguese, French, and Irish, these, as subjects of the Holy Roman Church, observe with punctuality all the rites and ceremonies of which our holy Catholic faith makes use, and they are our parishioners, and, as such, we administer to them all the holy sacraments; the other captives, as Flemings, Hamburgers, etc., these, though they live within the sajena [sic] with the Catholics, as slaves of the same king, have little communication with us, and each one has there his books of his errors, and it is difficult to tear them away from them, and thus, we have seldom found it useful to dispute with them, except for this or that one who is usually alone among the Catholics, as happened to me with the Hamburg man who was converted at Meknes.37
 
              
 
              We see that the friars’ beliefs were subject to constant challenges, and that these challenges were not always easy to ignore. For this reason, and as Francisco de San Juan del Puerto explains, three days a week they had an Arabic language lesson “so that, if the need to defend the Faith arose, they would be proficient in the Moorish language, to avoid interpreters who never speak truthfully, adapting everything to their malice.’38 For this, they needed a competent teacher of Arabic, a ṭalbe.39
 
              During Friar Pedro’s stay in the Sagena, this ṭalbe was Brahem Tello, an eighty-year-old morisco from Hornachos, Extremadura, who “for the Moors [was] a great scholar, so much so that he was publicly recognized among them as the most learned, having a public chair where he explained the Qur’an and Arabic Theology to the youth.”40 In this context, and as Ferrero Hernández aptly summarizes,41 Pedro de Alcántara stood out for his language learning abilities, and Brahem Tello grew very fond of him. Thus, thinking of attracting Friar Pedro to Islam, the morisco wrote notes in Castilian in a notebook, contrasting Catholic law with the Qur’an and highlighting the most controversial points.42 In response to this provocation, Friar Pedro refuted his arguments in another notebook, which he signed, concluding that the sect of Muḥammad was false and blind, and that only the Christian faith ensured salvation. He gave this notebook back to the teacher, who felt so aggrieved that he never returned to the convent.43
 
              The dispute eventually reached the ears of the sultan, who examined the notebook to decide on an appropriate punishment for Friar Pedro. The father was not punished in the end, however, because the sultan concluded that he had responded to a provocation, but he decreed that the friars would be expelled if they were found participating in any further religious disputes.44
 
              We thus see clearly how the proximity of the Sagena convent to the Court of Muley Muḥammad ash-Shaykh aṣ-Ṣaghīr, the role of the Franciscans as guardians of the captives and protectors of their faith, and the work of the ṭalbes as intermediaries in the teaching of Arabic created a breeding ground for the development of controversial disputes: disputes which, although discouraged by both the Saʿdī sultan and the Regula of St. Francis of Assisi, did indeed take place.
 
              
                2.2.1 Controversy between Friar Pedro de Alcántara and ṭalbe Abdalá Oropesa
 
                In our case, we are interested in the polemical encounter that may have taken place in the Sagena45 between Friar Pedro de Alcántara and ṭalbe Abdalá Oropesa. Their dispute is preserved in two manuscripts: MS 9528 of the Biblioteca Nacional de España (BNE) and MS 198 of the Fernán Núñez Collection (FNC) at the University of California, Berkeley. Although we have not yet been able to confirm the historicity of Abdalá Oropesa, there are indications that he may have been a morisco who lived in Spain and whose passage through France led him to renounce Christianity and convert to Islam.46 Thus, in these two manuscripts, we find a religious controversy with both anti-Christian and anti-Islamic arguments; within this, we encounter controversial topics such as the differing conceptions of paradise, angels, demons, eschatology, the trinity, the legitimacy of sacred books, iconoclasm, transubstantiation, and so on.
 
                All these topics are common in polemical literature, which as we know comes from a long written tradition dating back centuries, a product of the religious and intellectual activity of its authors, for whom the objectives of understanding and refuting Islamic and Christian doctrine were intertwined. If we go back in time, these polemics were generally the result of Christian efforts to convert groups of Jews and Muslims, Muslim efforts to convert Christians and Jews, and the defensive efforts of these communities to keep their members within their faiths.47
 
                In our case, it is a 17th-century polemic whose particularity, as Ferrero Hernández rightly points out, lies in the two tendencies between which it fluctuates: “preaching with gentle arguments, and disputing with an unfriendly tone, weaving together criticisms against Muḥammad by Friar Pedro, attacking his doctrine [. . .].”48
 
                An interesting aspect to note in the case of the dispute between Friar Pedro de Alcántara and Abdalá de Oropesa is that both authors would come from “Christian Iberia” (from the provinces of Cáceres and Toledo respectively), where the availability of Islamic sources, as well as informants—mostly converts—offered Christians interested in the Qur’an privileged access to Islam.49 Although we are dealing with the North African context, the fact that Friar Pedro was interested in learning Arabic and had the ṭalbe Brahem Tello—a scholar of Islam—as a teacher (as was once the case with Martín de Figuerola and his teacher, Juan Gabriel, for example)50 brings us closer to the idea of an interest in Islam that is not limited to the Qur’an, and is also more aware of the religious significance of tafsīr (exegesis) and ḥadīth (tradition);51 we will see such an interest present in the work, Fábulas de Mahoma, that is analyzed in what follows.
 
               
             
           
          
            3 Codex MS 198 of the Fernán Núñez Collection
 
            The work Fábulas de Mahoma is part of the last codicological unit contained within codex MS 198 of the Fernán Núñez Collection, varios 41, of the Bancroft Library, which arrived at the University of Berkeley, California, in 1984 after its acquisition in 1983.52 This codex is composed of 128 folios, written in cursive by seven hands in Castilian and probably created in the mid-17th century. It highlights several poetic compositions that are satirical or invective in nature, a sentence about a contest at the University of Zaragoza dated March 26, 1613, a treatise on the limitation of credit granted to imitators and slanderers, and the collection of texts related to Islam that concerns us.
 
            
              	 
                Part ‘A’ (fols. 1r –8v), begins with the incipit: “Casos que propuso el sultán Mahomet xequé Hazenì que Dios soalze, a los sabios y cady de esta ciudad de Marruecos.” (“Cases proposed by Sultan ‘Mahomet xequé Hazenì’, may God exalt him, to the scholars and qadi of this city of Morocco.”) ‘A’ is composed of a first section whose structure resembles that of a fatwā,53 and a second section as an epilogue (fol. 8r–v), corresponding to an explanatory fragment of the legend of the black angels —Munkar y Nakīr— who question and torment the dead in the grave to test their faith.54


              	 
                Part ‘B’ (fols. 9r–18v) corresponds to the Fábulas de Mahoma. It contains the criticisms made by Friar Pedro de Alcántara of various qur’anic verses, legends, and traditions contained in hadiths and works of tafsīr, which he himself catalogs as “tales,” (“fábulas”) and subsequently criticizes.


              	 
                Part ‘C’ (fols. 19r –39r) corresponds to a compendium of questions, answers, and doubts exchanged in a polemical tone by both scholars, whose content to some extent coincides with that of MS 9528 of the Biblioteca Nacional de España.55


            
 
            Thus, the miscellaneous structure of the manuscript leads us to consider a separate analysis of each of its parts. In this study, we will focus on part ‘B’.
 
            
              3.1 Part ‘B’: Fábulas de Mahoma (fols. 9r–18v)
 
              Fábulas de Mahoma is an example of a polemical treatise, a qur’anic refutation, which we place within the tradition of the “Antialcoranes” due to its argumentative and structural similarity with other refutation works in circulation. We believe that the primary authority of what Friar Pedro wrote is based less on his knowledge of Arabic and Islamic theology than on the copying of previous printed works.56 Also, as is common in this type of literature, we observe that Friar Pedro’s goal was to convince Abdalá Oropesa of the error of his ways.57 To achieve this end, Friar Pedro criticizes the nine “tales” (“fábulas”) or “lies” (“mentiras”) found in the Qur’an (or Alcoram) and in Islamic tradition, the sunna (or Çuna, suna), the sīra, biography of the Prophet, (or çigua, siena) and the hadiths (or [Liber] Sententiarum, as it appears in MS 198). The structure he follows in his refutations is always the same: he indicates the number of the fábula and presents the topic, mentioning the source from which he extracts the information and quotations; he then confronts these, often using rhetorical questions.
 
              Thus, Fábulas de Mahoma is structured into nine “mentiras” o “fábulas,” although it begins abruptly with “the second tale of Mahomet, more ridiculous than the first” (“la segunda fábula de Mahomet, más ridícula que la primera”).58
 
              These “fábulas” are the following:
 
              
                	 
                  Segunda fábula: “the visit of the Queen of Sheba to King Solomon in Jerusalem” (“la venida de la reina Shaba a visitar al rey Salomón en Jerusalén”) according to the “capítulo de hemele,” i.e., sura 27: an-Naml [the ant].59


                	 
                  Tercera fábula: addresses the reason why “pork is forbidden in the Alcoram according to the book Çuna or Sententiarum” (“la carne de cerdo está prohibida en el Alcoram según el libro Çuna o Sententiarum”).60


                	 
                  Cuarta fábula: judges the extraction of the black drop from Muḥammad’s chest by Jibrīl when he was ten years old, as related in the Sunna.61


                	 
                  Quinta fábula: discusses the relationship of King Solomon with the demons, according to “el capítulo cuyo título es Reyna Saba,” i.e., sura 34: Sabāʾ.62


                	 
                  Sexta mentira: criticizes the claim taken from the book Çuna that “believers who die fighting against the apostates do not die, but live eternally” (“los creyentes que mueren luchando contra los deserçidos no mueren, sino que viven eternamente”).63


                	 
                  Séptima fábula: In the sura “terremotos” (“earthquakes”) (i.e., sura 99: az-Zalzalah [the earthquake]), it supposedly explains that “the entire earth is placed on a bull’s horn” (“toda la tierra está colocada sobre un cuerno de toro”).64


                	 
                  Octava fábula: in the sura ‘cuevas’ (‘caves’) (i.e., sura 18: al-Kahf [the cave]) it supposedly explains how the sun dies every night in a hot spring and how the next day it ascends to the sky, reborn.65


                	 
                  Novena fábula: mocks the story of the angels Hārūt y Mārūt, who are mentioned as “Harcita y Marcitha” according to the chapter “vacarcifa [sic]66”, i.e. sura 2: al-Baqara (the cow).67


              
 
              Our hypothesis that the Friar was copying arguments from previous works is based on the fact that the structure of Fábulas de Mahoma resembles the arrangement of the seventeenth and twenty-second sermons in the Libro llamado Antialcorano (‘The book known as Anti-Qur’an’) by Bernardo Pérez de Chinchón. This work, which gives its name to the polemical genre to which we ascribe the Fábulas de Mahoma, was written by the canon of Gandía and published in 1532, with the aim of instructing new converts.68 It is a work composed of 26 sermons, based on the Sermones by Martín García (1520)69 and the Confusión o Confutación de la secta mahomética by Juan Andrés (1515).70 Although it did not circulate widely and was not used by the clergy of Valencia in the evangelization of the moriscos, it is a work that was cited and refuted by morisco authors who were exiled to North Africa after the Expulsion in 1609.71 This aspect could explain its possible influence on the work of Friar Pedro, who could have had access to the work not only in Spain but also in Morocco.
 
             
           
          
            4 Christian Readings of Qur’anic Exegesis and Other Texts
 
            In order to develop the argument that is at stake here, we now analyze three of the “fábulas” described by Friar Pedro de Alcántara: tales two, four, and nine.
 
            
              4.1 Segunda fábula: “la venida de la reina Shaba a visitar al rey Salomón en Jerusalén,” sura 27: An-Naml
 
              The first “tale” to be analyzed narrates the encounter between the hoopoe and King Solomon. It is the story of King Solomon, who arrives at the valley of the ants and misses the hoopoe, a bird that arrives late after visiting the kingdom of Sheba. Before proceeding to punish the bird, Solomon waits for an explanation for its absence, and indeed, during its visit to the kingdom of Sheba, the hoopoe found the queen worshiping the sun and compelling her citizens to do the same. Solomon decides to write a letter to the queen, reprimanding her for her actions, and she decides to visit him. As we see in table 1, this story narrated in MS 198 corresponds to verses 18, 20–25 and 27–28 of sura 27, an-Naml, ‘the ant:’72
 
              
                
                  Tab. 1:Q. 27: 18; 20–25; 27–28.

                

                        
                      	FNC MS 198 
                      	Qur’an 
                      	Translation72 
   
                      	o’ [sic] hormigas entráos en vuestras moradas porque Salomón nos destruye con su exército.
Fol. 9r 
                      	27:18
ḥattā idhā ataw ʿalā wādi n-namli qālat namlatun yā-ayyuhā n-namlu dkhulū masākina-kum lā yaḥṭimanna-kum sulaymānu wa-junūdu-hu wa-hum lā yashʿurūna 
                      	Until, when they came upon the valley of the ants, an ant said, “O ants, enter your dwellings that you not be crushed by Solomon and his soldiers while they perceive not.” 
  
                      	¿Cómo falta la habribilla [abubilla]? Yo la castigaré y la degüellaré o dará raçón de su ausencia.
Fol. 9r 
                      	27:20
wa-tafaqqada ṭ-ṭayra fa-qāla mā li-ya lā arā l-hudhud am kāna mina l-ghāʾibīna 
                      	And he took attendance of the birds and said, “Why do I not see the hoopoe – or is he among the absent? 
  
                      	27:21
la-uʿadhdhibanna-hu ʿadhāban shadīdan aw la-adhbaḥanna-hu aw la-yaʾtiyan-nī bi-sulṭānin mubīnin 
                      	I will surely punish him with a severe punishment or slaughter him unless he brings me clear authorization.” 
  
                      	Bengo de lexas tierras y he visto cosas [que] vosotros no sabéys; he visto en la región Sabea a su Reyna la qual adora el sol y fuerça a sus gentes hagan lo mismo y dexan la adoraçión que tenían a Dios.
Fol. 9v 
                      	27:22
fa-makatha ghayra baʿīdin fa-qāla aḥaṭtu bi-mā lam tuḥiṭ bi-hi wa-jiʾtu-ka min sabaʾin bi-nabaʾin yaqīnin 
                      	But he [i.e., the hoopoe] stayed not long and said, “I have encompassed [in knowledge] that which you have not encompassed, and I have come to you from Sheba with certain news. 
  
                      	27:23
innī wajadtu mraʾtan tamliku-hum wa-ūtiyat min kulli shayʾin wa-la-hā ʿarshun ʿaẓīmun 
                      	Indeed, I found [there] a woman ruling them, and she has been given of all things, and she has a great throne. 
  
                      	27.24
wajadtu-hā wa-qawma-hā yasjudūna li-sh-shamsi min dūni l-lāhi wa-zayyana la-humu sh-shayṭānu aʿmāla-hum fa-ṣadda-hum ʿani s-sabīli fa-hum lā yahtadūna 
                      	I found her and her people prostrating to the sun instead of Allāh, and Satan has made their deeds pleasing to them and averted them from [His] way, so they are not guided, 
  
                      	27:25
a-llā yasjudū li-l-lāhi l-ladhī yukhriju l-khabʾa fī l-samawāti wa-l-arḍi wa-yaʿlamu mā tukhfūna wa-mā tuʿlinūna 
                      	[And] so they do not prostrate to Allāh, who brings forth what is hidden within the heavens and the earth and knows what you conceal and what you declare.” 
  
                      	FNC MS 198 
                      	Qur’an 
                      	Translation 
  
                      	Oyendo el Rey Salomón lo que dixo la habribilla, turbose mucho y perdonó a la habribilla. Escrivió una carta Salomón para la Reyna Saba reprehendéndola porque dexava de adorar a Dios y adorava al Sol. A la habribilla di[o] el Rey Salomón esta carta y le mandó se la llevasse a la Reyna Saba.
Fol. 9v 
                      	27:27
qāla sa-nanẓuru a-ṣadaqta am kunta mina l-kādhibīna 
                      	[Solomon] said, “We will see whether you were truthful or were of the liars. 
  
                      	27:28
Idhhab bi-kitābī hādhā fa-alqi-h ilay-him thumma tawalla ʿan-hum fa-nẓur mādhā yarjiʿūna 
                      	Take this letter of mine and deliver it to them. Then leave them and see what [answer] they will return.” 
 
                

              
 
              The similarity of Friar Pedro’s narrative to sura 27 might suggest that he had a Qur’an in his possession at the time of writing, or that he knew the sources well from memory and that his knowledge of Arabic was extraordinary. However, in other tales, such as the seventh and eighth, he mentions narratives supposedly taken from other suras of the Qur’an (“earthquakes,” “caves”), which in reality do not correspond with the content of these but rather with the content already addressed in works of other authors of anti-Muslim polemics.
 
              In this case, the story of Solomon, the ants, the hoopoe, and the Queen of Sheba is well known. In the History of aṭ-Ṭabarī (Ta’rīkh al-rusul wa al-mulūk, History of the Messengers [of God] and the Kings), in the chapter “What we have heard about Solomon’s campaigns, among them his raid during which he corresponded with Bilqīs,”73 we find the narration in which his correspondence with Bilqīs is mentioned, the name often given to the anonymous Queen of Sheba, who represents the pagan world visiting the world of a prophet.74 However, the appearance of the narration in the Confusión o Confutación de Juan Andrés75 and its similarity to what is written in the Antialcorano of Pérez de Chinchón as “Octava mentira”76 makes us think that Friar Pedro knew these polemics, and that he possibly copied from them. This fact is not unique, as Juan Andrés’ work was reprinted shortly after its publication three times in Castilian and fifteen times in other languages, which favored its circulation not only in the Iberian Peninsula but also in Europe.77 The knowledge of his work can be traced in catechisms and polemical works by authors who cite it explicitly or implicitly to attack the beliefs of the moriscos, as we believe is the case with Friar Pedro. As we have seen, the legend of the Queen of Sheba is a well-known narrative, which interested Friar Pedro insofar as it could help him criticize Muḥammad, as it also interested Juan Andrés and Pérez de Chinchón. The structure he uses to carry out his critique consists of rhetorical questions, which are a clear example of the typical argumentative pattern of the polemical style:
 
               
                Greatly does Mahumet describe his ignorance with the dreadful lies he tells in this fable, if the Moors had understanding to consider them, for what man in the world has made an army of angels, men, birds and animals? What gentle poet has invented such a cold fable? Who has seen a river of ants? What man but Mahumet has said that ants talk? When was the hoopoe a messenger from King Solomon to Queen Sheba?78
 
              
 
             
            
              4.2 Cuarta fábula: The Extraction of the Black Drop from Muḥammad’s Chest as Narrated in the Sunna
 
              This case concerns the story in which the angel Jibrīl opens the chest of Muḥammad, takes out his heart, extracts a black drop, and puts it back after washing and purifying it (see Tab. 2). Friar Pedro mentions that this story can be found in the book “Siena,” i.e., in the Sīra, the biography of the Prophet:79,80
 
              
                
                  Tab. 2:The Extraction of the Black Drop from the Prophet’s Chest.

                

                        
                      	MS 198 FNC 
                      	As-Sīrah an-Nabawiyyah, Ibn Hishām 
                      	Saḥīḥ Muslim, 261 
   
                      	Siendo yo de diez años andando en el campo gu[ar]dando ganado con los hijos del Ama que me d[io] liche [sic], llegose a mí el Arcángel Gabriel y llevá[ndome] detrás de un collado, abrióme el pecho y saca[ndome] el coraçón, lo abrió y sacó dél una gota negra y limpiando el coraçón con un paño blan[quo], me lo bolvió a poner en el pecho. Eso hizo el Arcángel porque no fuese tentado del Diablo de las deleitaçiones de la carne porque, en aqu[ella] gota de sangre negra están los deseos de la carne y con cupiçençia [sic] de mugeres y assí no tengo ningunos.
Fol . 11r–v 
                      	The Story Of The Angels Who Split Open His Abdomen:
[. . .] Ibn Ishâq says [. . .] While I was [the Messenger of Allâh] with my foster-brother grazing some animals belonging to us behind our dwelling places, two men dressed in white and carrying a dish of gold filled with ice, came to me. They laid me down, split open my belly, extracted my heart which they split open too, and took out a black blood clot and threw it. Then, they washed my heart and abdomen with that ice until they cleaned them [. . .].79 
                      	It was narrated from Anas bin Mālik that Jibrīl came to the Messenger of Allah [. . .] while he was playing with the other boys. He took hold of him and threw him to the ground, then he opened his chest and took out his heart, from which he took a clot of blood and said:
“This was the Shayṭān’s share of you”. Then he washed it in a vessel of gold that was filled with Zamzam. Then he put it back together and returned it to its place [. . .].80 
 
                

              
 
              We have chosen the narration from the Sīra by Ibn Hishām (d. 219/834), as well as the hadith compiled in Saḥīḥ Muslim, to establish, first of all, a comparison between Friar Pedro’s narrative and canonical Islamic sources. In this case, we can observe how the method of purification of Muḥammad’s heart differs. In Saḥīḥ Muslim, the water used to purify the heart comes from the sacred well of Zamzam, located in Mecca, while in the Sīra it is a golden bowl filled with ice, and in our manuscript, a white cloth. This fact may indicate the initially oral nature of the legend, which was eventually written down.
 
              Secondly, we observe that this narrative is also present in works of polemical literature, as the issue of lust and the promiscuity of Muḥammad has always been considered controversial from a Christian moral perspective. In the case of Juan Andrés, we see that this narrative is included in the sixth chapter:
 
               
                [. . .] Muḥammad was not exempt from temptation, according to what he said about the angel Gabriel removing the black drop from his heart. Well, you must say, Moor, that it was not true what Muḥammad said in the first chapter, when he said that the angel Gabriel opened his breast and took out his heart and removed the black drop from his heart so that he would not be tempted by the devil at any time.81
 
              
 
              For Friar Pedro de Alcántara, that drop of black blood contains lust and the desires of the body, so he does not understand how, once extracted from Muḥammad at the age of ten, he could still remain lustful and have relations with all his wives within an hour:
 
               
                [. . .] Mahumet praises himself in this same book Çigua [Sīra], saying: “I have been granted more power in carnal acts than many men put together” [. . .] In the book called Assamali, the companions of Mahumet say these words: “And of Cide Mahumet (to whom be all peace) we know that he had copulation with his wives in one hour and his wives were eleven”. This fact is more characteristic of a horse than of a rational man [. . .].82
 
              
 
              Nor does he understand how Muḥammad might even marry a “muchacha de siete años:”
 
               
                In the book Agar, Mahumet’s companions refer to another of his acts in these words: 83 When the prophet was thirty years old, he married a seven-year-old girl called Axar and then had intercourse with her. This marriage is not from a man without black guta [sic = ‘drop’] but from a luxuriant brute because people so dissimilar [. . .]84 are not united85 by reason but by luxury and carnal de[sire].
 
              
 
              Although we have not been able to identify the passage of the Sīra mentioned by Friar Pedro, the Antialcorano by Pérez de Chinchón refers to this anecdote, stating that “Muḥammad was so powerful in lust that in an hour he satisfied all his women.”86 Likewise, we know that when Friar Pedro refers to the seven-year-old girl he married, he is referring to ʿĀʾisha, daughter of Abū Bakr, one of Muḥammad’s ṣaḥāba, who was married to the Prophet after the death of his first wife, Khadīja. This information is found in As-Sīra an-Nabawiyya by Ibn Hishām:
 
               
                ‘A’ishah Bint Abū Bakr As-Siddiq and it was her father Abu Bakr who gave her to him in marriage. The Messenger of Allah [peace be upon him] wedded her in Makkah when she was seven years old for a dowry of four hundred Dirhams, and consummated marriage with her in Madinah when she was nine years old. He married no virgin other than her.87
 
              
 
              The most relevant point, however, has been to confirm that the books of Assamali and Agar, written in this way by Friar Pedro, are found in the work of Juan Andrés, in his seventh chapter, which in turn deals with the Muḥammad’s wives.88 This fact leads us to think that Friar Pedro might have had a copy of the Confutación by Juan Andrés in his possession:
 
               
                And so I say and I prove by the book of Acear [Açear, Agar, ‘Sīra’] related above how Muḥammad married fifteen wives and had eleven wives altogether, not counting the slaves [. . .] And if you, Moor, deny that Muḥammad did not have eleven wives altogether, I prove it by a book that is called Assameyl, which means: “Book of the good conditions of Muḥammad,” where he says praising Muḥammad and saying of his virile strength that in a single hour he had [relations] with his wives, there being eleven of them.89
 
              
 
             
            
              4.3 Novena fábula: The Legend of the Angels Hārūt and Mārūt: Sura 2, al-Baqara
 
              The third case to be analyzed here is the ninth “tale,” which refers to the legend of the lustful angels, Hārūt and Mārūt, named in the Fábulas de Mahoma as “Harcitha” (or “Harçitha”) and “Marcitha” (or “Maritha” and “Marutha”).90 Friar Pedro bases this on the story in which these two angels descend to Babylon in order to settle disputes: they end up falling in love with a woman and teach her the prayers to ascend to heaven in exchange for spending the night with her. However, she deceives them and ascends to heaven once she learns the prayers. On finding her in heaven, God turns her into a star and punishes the two angels until the Day of Judgment for their sin by hanging them upside down, tied to the walls of Babylon with iron chains around their feet.91 As we know, these angels are briefly mentioned in Sūrat al-Baqara, Q. 2:102 (see Tab. 3):
 
              
                
                  Tab. 3:Q. 2:102.

                

                       
                      	Q. 2:102 
                      	Translation 
   
                      	[. . .] yuʿallimūna n-nāsa s-siḥra wa-mā unzila ʿalā l-malakayna bi-bābil Hārūta wa-Mārūta wa-mā yuʿallimāni min aḥadin ḥattā yaqūlā innamā naḥnu fitnatun fa-lā takfur 
                      	[. . .] teaching people magic and that which was revealed to the two angels at Babylon, Hārūt and Mārūt. But they [i.e., the two angels] do not teach anyone unless they say, “We are a trial, so do not disbelieve [by practicing magic]”[. . .]. 
 
                

              
 
              According to verse 102, the angels’ function is to teach magic to people, but not before warning them that they themselves “are a trial”, so that the people should “not disbelieve [by practicing magic].” Both aṭ-Ṭabarī (d. 311/923) and Ibn Kathīr (d. 775/1373), in their respective works of tafsīr, dedicate a chapter to the issue of Hārūt y Mārūt and their appearance in Sūrat al-Baqara.92 We also find a brief mention of the angels in Ṣaḥīḥ al-Bukhārī, in a discussion of magic in the “Kitāb aṭ-Ṭibb” (The Book of Medicine).93
 
              However, Friar Pedro’s version corresponds more with the chain of transmitters (isnād) that goes back to Ibn ʿAbbās (m. 68/687), one of the Prophet’s ṣaḥāba, whose version was more widely adopted in polemical circles. In other words, we believe that Friar Pedro’s narrative is not based on the qur’anic verse Q. 2:102 nor on the interpretations of renowned Islamic authors, but rather that it draws from other sources of polemical tradition, as we have seen so far. For example, in Pérez de Chinchón’s Antialcorano, both angels are mentioned next to the heading “fifth lie,” (“quinta mentira”), this time with the names “Harod” and “Marod,”94 just like in Juan Andrés.95 In both narratives, the angels appear hanging by their eyebrows. On the other hand, although we observe an incorrect spelling of both angels’ names in both Pérez de Chinchón and Juan Andrés, in Friar Pedro’s case, he seems to be unaware of the “existence” of Hārūt and Mārūt and their presence in the Qur’an, as he mocks and questions where Muḥammad found the names “Harcitha and Marcitha”: “[. . .] In what holy scripture did Muḥammad find that the angels are called Harcitha and Marcitha?”96 Likewise, Friar Pedro is highly critical of this tale, dismissing it as nonsense and a “children’s fable,” (“fábula de niños,”) and using rhetorical questions to challenge it: “If angels do not have bodies, how can they have carnal desires? If angels are confirmed in grace, how can they be lustful? If God is the supreme wisdom, how could He send as judges to administer justice to two angels who were to be punished?”97 For Friar Pedro, the ascent of the woman to heaven without God’s knowledge98 is a notable issue, as it would cast doubt on God’s omniscience, a fact that allows him to introduce Muḥammad’s night journey as a further example to criticize. According to him, this journey is recorded in the “chapter of Stars” (“capítulo de Estrellas”) in the Qur’an: that is, in sura 53, An-Najm (see Tab. 4).99
 
              
                
                  Tab. 4:Muḥammad’s Night Journey.100

                

                        
                      	MS 198 FNC 
                      	Translation Ṣaḥīḥ al-Bukhārī, Book 97 (The Book of tawḥīd), Hadith 7517100 
                      	Juan Andrés, Confusión o confutación 
   
                      	“¿Quién llama?” Y dixo Gabriel: “yo, Gabriel, y traygo conmigo a Mahomed por mandado de Dios” y entonçes abrió el portero, pues si al arcángel (según Mahumed) no se abrió las puertas del cielo sin que dixese su nombre y la volontad de Dios que le mandava assí [. . .].
Fol. 17v 
                      	Narrated by Anas Ibn Mālik [. . .] He then ascended with him to the heaven of the world and knocked on one of its doors. The dwellers of the heaven asked, “Who is it?” He said, “Jibril (Gabriel).” They said, “Who is accompanying you?” He said, “Muḥammad.” They said, “Has he been called?” He said, “Yes.” They said, “He is welcome.” So, the dwellers of the heaven became pleased with his arrival, and they did not know what Allah wants from the Prophet to do on earth unless Allah informed them. 
                      	[. . .] Y tocó el ángel Gabriel a la puerta del cielo y dixo el portero quién era, y dixo: “Yo soy el ángel Gabriel y comigo Mahoma, propheta y amigo de Dios.” Y así como oyó el portero el nombre de Mahoma, luego abrio la puerta del primero cielo [. . .].
Page 177 
 
                

              
 
              Although there is a brief implicit mention of the Miʿrāj in sura 53, an-Najm, it is mentioned more explicitly in sura 17, al-Isrāʾ, in hadiths, and also in medieval Castilian literature.101 For example, we can see how the version explained by Friar Pedro is similar to that included in hadith 7517 of Ṣaḥīḥ al-Bukhārī, although it is very likely that Friar Pedro did not read al-Bukhārī, but rather other scholars who cited or read him, as might also have been the case with Juan Andrés.
 
              Finally, Friar Pedro concludes his criticism of the ninth tale as well as the work Fábulas de Mahoma by again alluding to the issue of lust, a hotly debated topic in all polemical texts:
 
               
                All this is blasphemy already when one thinks about it, but how much more when one says it, since, especially considering in angels there can be no sleep or carelessness, and even less lewd and lascivious love, for they are the purest of spirits. Heaven is the reward of the righteous and holy for how much they have loved God in this life. Heaven is not given as a reward for dishonesties and luxuries, but hell is a reward for such acts and for those who commit them, and Mahomed experiences this truth for the many dishonesties he committed in this life and allowed the Moors to commit. May God, our Lord, open the eyes of their souls to know the errors in which they live. Amen. Friar Pedro de Alcántara.102
 
              
 
             
           
          
            5 Conclusions
 
            As we have seen, the presence of the Franciscan order in Marrakech in the 17th century played not only a missionary role but also a politically significant one in the relations between Spain and Morocco. These Franciscans were able to establish themselves in the convent of the Sagena in Marrakech thanks to the perseverance of Friar Matías de San Francisco and the approval of the sultan, Muley Muḥammad ash-Shaykh aṣ-Ṣaghīr. From that point on, Friar Pedro de Alcántara and the rest of his companions in charge of caring for the captives of the Sagena were instructed in the Arabic language and Muslim culture: not only to be able to communicate but also to defend themselves against the blasphemies issued by the infidels. Just as during the 16th century in Spain religious figures were instructed in Arabic with the help of works like El Arte and el Vocabulario by Friar Pedro de Alcalá (1505), we cannot rule out that these friars also had access to similar manuals. It is, however, true that the teaching would be carried out by a learned Islamic scholar, a ṭalbe.
 
            This hypothesis is established thanks to the content of MS 198: as we have observed, Friar Pedro not only received training in the Arabic language, but he was familiar with the guides or booklets used in the Iberian Peninsula for the indoctrination of the moriscos. Not irrelevant here, moreover, are the large numbers of works printed during the 16th and 17th centuries which contained attacks on the Muslim creed. The classic works of Juan Andrés or Pérez de Chinchón are clear examples of such printed works, which take as their focus the main errors of the Qur’an. Friar Pedro could have had contact with these works, since, as we have seen, the arguments he handles in Fábulas de Mahoma and the way of structuring them are very similar.
 
            We have also noted that, in this type of polemical literature, it was not so common to seek arguments directly from Islamic sources such as the Sīra or the Qur’an. Arguments were instead generally constructed through the copying of fragments of booklets in which the most widespread beliefs of the morisco community were recorded, the aim being to refute them and so convince the members of this community of the errors they were practicing. This was indeed Friar Pedro de Alcántara’s intention with Abdalá Oropesa. In conclusion, this entire study has led us to classify Fábulas de Mahoma as a late example of polemical literature in the subgenre of the Antialcoranes, and to establish its creation date as having been around the mid-17th century.
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          Notes

          1
            This work originates from a paper presented on November 16, 2023, at the Universitat Autònoma de Barcelona (UAB), as part of the international congress: “Christian Readings of Muslim Exegetical Sources in Interreligious Perspective.” It is also a result of the research conducted for the doctoral thesis I am writing, which focuses on “Religious Polemic and Orientalism between Spain and North Africa in the Modern Age” (“Polémica religiosa y orientalismo entre España y el Norte de África en la Edad Moderna”), drawing primarily on the manuscripts described here below. I am preparing critical editions of these manuscripts. This thesis is supervised by Cándida Ferrero Hernández (UAB) and Fernando Rodríguez Mediano (Consejo Superior de Investigaciones Científicas [CSIC]), within the framework of the European Research Council (ERC) Synergy Project “The European Qur’an. Islamic Scripture in European Culture and Religion 1150–1850 (EuQu) (grant agreement no. 810141),” coordinated by Mercedes García-Arenal (CSIC).

          
          2
            A term that, as we will see, is adopted from the work Antialcorano (1532) by Bernardo Pérez de Chinchón. See Bernardo Pérez de Chinchón, Antialcorano. Diálogos cristianos (Conversión y Evangelización de Moriscos), ed. Francisco Pons Fuster (Alicante: Universidad de Alicante, 2001).

          
          3
            José Antonio Martínez Torres, Prisioneros de los infieles. Vida y rescate de los cautivos cristianos en el Mediterráneo musulmán (siglos XVI–XVII) (Barcelona: Bellaterra, 2004).

          
          4
            See Patres collegii S. Bonaventurae, eds., “Passio sanctorum Martyrum fratrum Beraldi, Petri, Adiuti, Accursii, Othonis in Marochio martyrizatorum,” Analecta franciscana 3 (1897): 579–96.

          
          5
            Marcos de Lisboa, Primera parte de las crónicas de la orden de los frayles menores, cast. transl. Diego Navarro (Alcalá de Henares: Casa de Andrés de Angulo, 1562), book 4, chap. 24 (“Del castigo que nuestro señor dio a Marruecos por la muerte de los sanctos martyres,”) fol. CXXIXr: “Vinieron grandes castigos de la justicia de Dios sobre el rey de Marruecos y todo su reyno en vengança de la cruel muerte [. . .]”.

          
          6
            It is a term derived from Hispano-Arabic amír, almuminín, used in Spain to refer to the Almohad caliphs. We observe how in Marcos de Lisboa this term is used as if it were the proper name of the governor: Marcos de Lisboa, Primera parte de las crónicas, book 4, chap. 17 (“De como los sanctos martyres fueron degollados por manos del emperador Miramamolin rey de Marruecos,”) fol.CXXVIr.

          
          7
            Marcos de Lisboa, Primera parte de las crónicas, book 4, chap. 24 (“Del castigo que nuestro señor dio a Marruecos por la muerte de los sanctos martyres,”) fol. CXXIXr: “un obispo de los frayles menores, el cual con sus frayles libremente pudiesse morar para siempre en Marruecos y que a todos los christianos que en la ciudad o en el reyno de Marruecos estuviessen libremente les pudiessen predicar y administrar los sacramentos.”

          
          8
            Expression adopted from the work of Stéphane Delavelle, Franciscains au Maroc. Huit siècles de rencontres (Marseille: Chemins De Dialogue, 2019).

          
          9
            José López, La orden franciscana en la asistencia de los Cristianos Cautivos en Marruecos (Tánger: Artes Gráficas Boscá, 1939), 20.

          
          10
            As fr. Luis de San Agustín explains in his Relación of the year 1685 (in Pascual Saura, “Los franciscanos en Marruecos. Relación inédita de 1685,” Archivo Ibero-Americano 17 (1922): 87–88): “[. . .] por los años 1625 [. . .] hubo una gran peste en la ciudad de Marruecos y su comarca, de la cual murieron todos los sacerdotes cautivos que tenía el rey moro en aquella tierra y, habiendo estado el mismo rey herido de la epidemia, le curó con tanto acierto un médico portugués que estaba entonces en Marruecos, que en breve tiempo lo libró del peligro en que estuvo su vida [. . .] y el rey, agradecido a su doctor cautivo del beneficio que había recibido en haberle curado, le dijo un día: ¿qué paga o premio le había de dar por su trabajo? Y el portugués, logrando la ocasión que había deseado de pedir a su rey licencia para que pudiesen enviar a España por un sacerdote que le dijese Misa y los confesase; le pidió esto por favor, y el rey se lo concedió, y le empeñó su palabra que daría su salvoconducto.”

          
          11
            Francisco de San Juan del Puerto, Mission historial de Marruecos en que se trata de los martirios, persecuciones, y trabajos, que han padecido los Missionarios (Sevilla: Francisco Garay, 1708), 333.

          
          12
            See Matías de San Francisco, Relacion del viage espiritual y prodigioso que hizo a Marruecos el venerable Padre Friar Iuan de Prado, predicador y primer prouincial de la Prouincia de san Diego del Andaluzia (Madrid: Francisco Garcia, Impressor del Reyno, 1643); Giovanna Fiume “«Illuminare gli infedeli, soccorrere l’afflitti christiani priggioni.» Il martirio di Juan de Prado (Marrakech 1631),” Quaderni storici 42/3 (2007): 773–818.

          
          13
            Juan de Prado’s martyrdom reminds us of the sought martyrdom of Friar Andrea da Spoleto in Fez (1532): in both cases, the rulers tried to avoid any conflict motivated by religious controversy. In the case of the new Franciscan mission, the three friars were initially expelled from the kingdom without being punished by the sultan, but they returned, disregarding his authority. See Cándida Ferrero Hernández, “Pasión y muerte del franciscano Andrés de Espoleto († Fez, 1532)” in Estudios de filología e historia en honor del profesor Vitalino Valcárcel, coord. Iñigo Ruiz Arzalluz, ed. Alejandro Martínez Sobrino et al., Anejos de Veleia. Series minor 32, Vol. 1 (Vitoria Gasteiz: Universidad de País Vasco, 2014): 303–318.

          
          14
            Due to the delicate internal situation of the country, he was exclusively the Sultan of Marrakech. See Muḥammad al-Ṣaghīr al-Ifrānī, Nozhet-elhâdi. Histoire de la dynastie saadienne au Maroc ( 1511– 1670), ed. Octave Houdas (París: Ernest Leroux, 1889), 408–426; Henry de Castries, ed., Les sources inédites de l’histoire du Maroc. Archives et Bibliothèques de France. Tome 3 (Paris: Ernest Leroux, 1911), 198; Jerome Bruce Weiner, “Fitna, Corsairs and Diplomacy: Morocco and the Maritime States of Western Europe, 1603–1672,” (PhD diss., Columbia University, 1976), 205.

          
          15
            “Il P. Fr. Mathia e Fr. Gines furono ritenuti carcerati insino al anno 1636 che i mori amazzarono il re che lo fece morire (al Bto. Juan de Prado) e succese nel Regno un suo fratello il quale subito fece scarcerare li detti due religiosi e mandare alla loro Provincia con intentione di voler amicitia e communicatione col re di Spagna, richiedendone il modo a detti religiosi, li quali gli risposero che sua Maestà scrivesse al Duca di Medina Sidonia, principe piu vecino nelle coste dell’Africa, per mezzo del quale si poteva communicare col Re di Spagna [. . .]” Quote included in Saura, “Los franciscanos en Marruecos,” 89 and taken from “Lettere antiche,” Archivio Propaganda Fide, CDII: fol. 292.

          
          16
            “‘[. . .] Si señor, quiero que V. Magestad [=vuestra majestad n. Irene Vicente] me haga merced;’ y el Rey con mucha alegría, y contento de que le pedía, bolvió a mi, y me dixo: ‘Sí, sí, pide, pide.’ Y yo le dixe: ‘Señor, los Cazizes Christianos siempre vivimos en nuestras Iglesias, quiero de Dios, y de V. Magestad, que me dé para mi morada aquella Iglesia de los Christianos.’ Y dixo el Rey con mucha alegría: ‘Sí, sí, tómala, tómala.’ Y respondí yo: ‘Señor, quiérola para mí, y para mi Orden.’ Y respondió: ‘Sí, tómala para ti, y para los tuyos, los que tu quisieres.’ Y con esto le dixe yo: ‘Señor haga V. Magestad, que me metan en la possessión dello’ y luego mandó a un Alcaide, o Secretario suyo, que fuelle, y me metiesse en la possesión [. . .]” in Matías de San Francisco, Relación del viage espiritual (Madrid, Francisco García, 1643): 93v.

          
          17
            “Y assí, luego de allí a pocos días, como un mes, o mes y medio, de propósito me fui a encontrar con él [con el rey n. Irene Vicente] a un passo de su huerta, por dónde solía passar, y luego que me vio me llamo, diziéndome: ‘Caziz, Caziz, qué quies? qué quies? [sic] has menester algo?’ Y yo 1e dixe: ‘[. . .] como me hallo tan solo querría que V. Magestad me diesse licencia pata traer algún compañero de mis hermanos de mi Habito, para mi compañía.’ Y el Rey me respondió: ‘Si, tienes razón, trae los que quisieres,’ y me mandó dar salvo conduto [sic] para ellos [. . .]” in Matías de San Francisco, Relación, 93v.

          
          18
            Currently al-Jadīda. It was a Portuguese possession during the 16th–18th centuries. Its fortification is considered a UNESCO World Heritage Site.

          
          19
            Henry Koehler, L’Église chrétienne du Maroc et la Mission Franciscaine 1221– 1790, (Paris, Société d’éditions franciscaines, 1934), 82; Matías de San Francisco, Relacion del viage espiritual, 413. Also, Ramón Lourido Díaz, “Embajadas de España a Marruecos presididas por franciscanos (s.XVII),” Archivo Ibero-Americano 65 (2005): 97–134.

          
          20
            “[. . .] Hemos entregado, con el poder de Dios y su fuerza, al sacerdote Nicolás de Velazco de Castilla, la totalidad de las dos casas conocidas como de los cristianos en nuestra corte la augusta de Marruecos, para que él mismo pueda vivir en ellas, o para que haga habitar en ellas a quien quisiere según su parecer, sin contradicción ni oposición, y lo mismo la iglesia que está en la Sagena y en ella el lugar de su oración [. . .].” Translated extract from the royal ẓahīr preserved in the Diocesan Archive of Tangier in the documentation corresponding to the “Misión Antigua.” See José Antonio Sainz Varela, “Inventario del archivo diocesano de Tánger y del fondo documental de la antigua misión franciscana en Marruecos,” Cuadernos del Archivo Central de Ceuta 16 (2007): 163–287. Digitized versions and transcriptions of the original Arabic and the translation in Michal Czeslaw Stachera, Franciscanos y sultanes en Marruecos. Relaciones entre el poder (al-sultan) y la obra religiosa y humanitaria de los Frailes Menores (Granada, Facultad de Teología de Granada, 2013). There is likewise a mention of said decree in Francisco de San Juan del Puerto, “Testimonio de la possession de la Iglesia,” Mission historial de Marruecos, 423–24.

          
          21
            Saura, “Los franciscanos en Marruecos,” 94: “una sala decente para iglesia, con su poca de sacristía, una celda pequeña para cada religioso, y su refectorio y cocina.” Quote extracted in turn from Luis de San Agustín, Relación (1685), § 48.

          
          22
            Saura, “Los franciscanos en Marruecos,” 94: “una cárcel grande con su patio muy espacioso cercado de murallas, donde hay diversas salas alrededor y en ellas estaban repartidos los cautivos y en una de estas, la más capaz, tenemos la iglesia, y en lo alto tenemos la vivienda los Religiosos y estamos allí con ellos.” (Luis de San Agustín, Relación (1685), § 48.

          
          23
            Francisco de San Juan del Puerto, Mission historial de Marruecos, 456; Lourido Díaz, “Embajadas de España a Marruecos,” 118.

          
          24
            Ginés de Ocaña, Epitome del viage que hizo a Marruecos el padre Fr. Francisco de la Concepción (Sevilla: Iuan Cabeças, 1675), fols. 19v–20r; see Cándida Ferrero Hernández, “La disputa de la Sagena de Marraquech entre Friar Pedro de Alcántara y albe Abdalá Oropesa,” in Christian, Jewish, and Muslim. Preaching in the Mediterranean and Europe, 15, eds. Linda G. Jones and Adrienne Dupont-Hamy (Turnhout: Brepols, 2019), 314.

          
          25
            Saura, “Los franciscanos en Marruecos,” 97; Francisco de San Juan del Puerto, Mission historial de Marruecos, 459.

          
          26
            See Saura, “Los franciscanos en Marruecos,” 97.

          
          27
            Ángel Ortega “La Provincia de San Diego en Andalucía y la Misión de Marruecos. Documentos inéditos (continuación),” en Archivo Ibero-Americano 9 (1918): 371–72.

          
          28
            “Sabrá vuestra magestad que un navío de un francés, los tiempos pasados, huvo cargado el Rey nuestro Padre, que Dios tiene en gloria, en el Puerto de Zafí, para que fuesse á Santa Cruz, y en dicho navío muchas cosas, y piezas de valor, y estimación y entre ellas una gran cantidad de libros, el qual francés hizo con ello traycion, y quiso Dios para su castigo, que lo tomaron los Vasallos de vuestra magestad con todo, lo que avia en dicho navio: y en quanto, à lo que son las cosas de valor, no las pedimos, solo los libros desseamos que vuestra magestad nos los mande [. . .] y hemos encargado esta solicitacion á el prudente, y honrado Friar Francisco de la Concepción. Fecha à el principio de Ragel de mil y cinquenta y seis, que según nuestra cuenta, es à treze de Agosto de mil seiscientos y quarenta y seis.” In Francisco de San Juan del Puerto, Mission historial de Marruecos, 476–77.

          
          29
            “Juzgo a V.C. [= Vuestra Caridad, n. Irene Vicente] con especial cuidado hasta saber el fin de la carta que truxe [del Rey Católico al Rey de Marruecos, en respuesta de la pretensión de los libros arábigos del Escorial, que eran de su padre, n. Ángel Ortega] Digo a V.C. que después que el Rey leyó la carta y vió las dilatadas esperanzas y excusas mando que le diese luego tres barriles de vino, de los que truxe para decir Misas, dilos luego, habiéndole ya enviado el caxon de dulces y otras curiosidades.” Letter published in Ortega, “La Provincia de San Diego en Andalucía,” 364–65. For the translation of síndico as “official receiver”, see the English abstract of Antonio J. Cruz y Saavedra, “La figura del síndico en la orden Franciscana y su papel mediático en el convento de San Antonio de Padua de la villa de Gáldar,” Revista de Historia Canaria 190 (2008): 39: “The official receiver, as an administrator, [in the abstract in Spanish: “El síndico, como administrador”] played an essential role within the traditional and hierarchical system of the Franciscan Order that, with the permission of the Apostolic Chair, the approval of the Provincial and Reverend Fathers and the consent of the Guardian Fathers, controlled the functioning of the convents, they negotiated their resources, and they protected their interests, spending their wealth as the community wishes.”

          
          30
            “La cosecha de otoño fue mala, la algarada de trigo cuesta a 26 ducados; 200 eché en trigo para el año, porque se teme mayor carestía,” in Ortega “La Provincia de San Diego en Andalucía,” 368. See Bernard Rosenberger and Hami Triki, “Famines et épidemies au Maroc aux XVIe et XVIIe ­siècles” Hespéris-Tamuda 14 (1973): 109–175; 15 (1974): 5–105.

          
          31
            Ortega, “La Provincia de San Diego en Andalucía,” 370: “nuestros hermanos Fr. Antonio, Fr. Juan, yo y el Síndico vamos a los pies de V.C., porque es imposible poder sustentarnos un mes en esta tierra, tal está ella y tales nos dejará a nosotros [. . .] Marruecos, y Abril 30 de 1653 años.” (Italics by Ortega).

          
          32
            Ortega, “La Provincia de San Diego en Andalucía,” 388: “el arrojo de la resolución de venirse a la primera careada del lobo [. . .]”; “[Y aquí] hay más mal, pues se trae consigo parte del rebaño necesario para la conservación de esa casa, dexando sólo en ella a los que siempre se han acreditado de verdaderos pastores, que movidos del celo de Dios pasaron a hacer su causa.”

          
          33
            “Murió un judío natural de Madrid, que se llamaba Jacob Arati, con el qual tuve en Zafi (quando fui a España) grandes voces sobre la adoración de la Santa Cruz, llamándome idólatra, engañador de christianos, citándome para el juicio de Dios, porque adoraba palos. Este tal judio me vió en Marruecos a 15 de abril y, burlando de mí, dixo: ‘Mire, Padre, que ha de dar quenta a Dios, de la idolatría de la Cruz, y que le tengo de acusar en el tribunal de Dios’.” In Ortega “La Provincia de San Diego en Andalucía,” 365–66.

          
          34
            Francisco de San Juan del Puerto, Mission historial de Marruecos, 493.

          
          35
            Berkeley, University of California, Bancroft Library, Fernán Núñez Collection (FNC), MS 198: fol.27v.

          
          36
            See Regula Bullata, cap. 3, in Livarius Oliger, ed., Expositio Quatuor Magistrorum super regulam Fratrum Minorum (1241–1242) (Roma: Edizioni di ‘Storia e Letteratura’, 1950), 179: “[. . .] non litigent neque contendant verbis, nec alios iudicent; sed sint mites, pacifici et modesti, mansueti et humiles [. . .].”

          
          37
            “[. . .] en un cautiverio hay de todas naciones, y así yo he conocido españoles, franceses, ingleses, flamencos, hamburgueses. Los castellanos, portugueses, franceses, e irlandeses, estos, como sujetos a la S. Iglesia Romana, observan con puntualidad todos los ritos y ceremonias de que usa nuestra sante fe católica, y estos son nuestros feligreses, y, como a tales, les administramos todos los santos sacramentos; los demás cautivos, como flamencos, hamburgueses, etc., estos, aunque viven dentro de la sajena [sic] con los católicos, por esclavos del mismo rey, tienen poca comunicación con nosotros, y cada uno tiene allá sus libros de sus errores, y es difícil de desarraigarlos de ellos, y así, rara vez hemos hallado en disputar con ellos utilidad, salvo en tal o cual que suele estar solo entre los católicos, como me sucedió con el hamburgués que en Mequinez se convirtió” in Saura, “Los franciscanos en Marruecos,” 93 (Luis de San Agustín, Relación, §22).

          
          38
            Francisco de San Juan del Puerto, Mission historial de Marruecos, 435: “para que, si se ofreciera defender la Fee [sic], estuviessen con propiedad en el idioma Moro, para escusar Interpretes [sic] que nunca dizen con legalidad, lo que se trata, acomodándolo todo a su malicia.” Father Ramón Lourido has an extensive bibliography in which he addresses this issue. We highlight Ramón Lourido Díaz, “El estudio de la lengua árabe entre los franciscanos de Marruecos (siglos XIII–XVIII),” Archivo Ibero-Americano 60 (2000): 3–34.

          
          39
            Related to the term ṭālib which, as Fricaud explains, comes from the root ṭ-l-b: ‘to seek,’ ‘to ask.’ In this case, according to Fricaud, Ṭālib(s) are all scholars of religious sciences, specialists in ṭafsīr or ḥadīth. They are also called ḥāfiẓ(s)—from the verb ḥafiẓa: ‘to preserve,’ ‘to guard,’ ‘to memorize’—because they memorize the Qur’an. One of the plurals of ṭālib is ṭalaba. The use of the word ṭalaba gave rise to the pronunciation ‘ṭolba’ of ṭālib, common in Morocco to this day. See Emile Fricaud, “Les ṭalaba dans la société almohade,” Al-Qantara, 18 (1997): 331, 343; term ‘ṭolba’ in Alfred-Louis de Prémare, Dictionnaire Arabe-Français, Langue et Culture Marocaines, t.8 (Paris: L’harmattan, 1996).

          
          40
            Francisco de San Juan del Puerto, Mission historial de Marruecos, 489: “para los Moros [era] gran sabio, tanto que le publicaron entre ellos por el más docto, teniendo cathedra publica, donde a la juventud explicaba Alcoràn y Theologia Arabiga.”

          
          41
            Ferrero Hernández, “La Disputa de la Sagena,” 315; in turn extracted from Francisco de San Juan del Puerto, Mission historial de Marruecos, 489–90.

          
          42
            Francisco de San Juan del Puerto, Mission historial de Marruecos, 490.

          
          43
            Francisco de San Juan del Puerto, Mission historial de Marruecos, 491.

          
          44
            Francisco de San Juan del Puerto, Mission historial de Marruecos, 493.

          
          45
            “Deseo responda tu sabiduria distintamente a mis dudas por las quales hallo no es tu Alcoram Ley de Dios [. . .] Allah Arrahameni alumbre tu alma para que conozcas esta verdad infalible de este convento de la Saxena,” FNC, MS 198: 27r (Since MS 198 is a composite codex, composed of several codicological units, the folio numbers we indicate here and henceforth refer to the codicological unit of 39 folios in which the texts attributed to Pedro de Alcántara are found [folios 1–39 correspond to folios 86–124 from the beginning of the codex]).

          
          46
            Indications such as the words of Pedro: “I wish you would return to the infallible truth of our holy law that you left, if you ever had it” (“Deseo buelvas à la verdad infalible de nuestra sacro santa ley que dexaste, si en algún tiempo la tuviste,” in BNE, MS 9528: fol. 29r) and the confession of ṭalbe Abdalá: “I also believed in Spain what the Christians said, but being in France, God opened my eyes, and I recognized this truth” (“yo también creía en España lo que dezían los cristianos, mas estando en Francia, me abrió Dios los ojos, y conocí esta verdad,” in BNE, MS 9528: fol. 14r). See Ferrero Hernández, “La Disputa de la Sagena,” 313; Juan Carlos Villaverde, “Un papel de Francisco Antonio González sobre «códices escritos en castellano con caracteres árabes» (Real Academia de la Historia, año 1816) y noticia de las copias modernas de Leyes de Moros,” in Aljamías: in memoriam Álvaro Galmés de Fuentes y Iacob M. Hassán, coord. Ignacio Ceballos-Viro and Raquel Suárez García (Gijon: Ediciones TREA, S.L., 2012): 202.

          
          47
            See Mercedes García-Arenal and Gerard A. Wiegers, eds., Polemical Encounters: Christians, Jews, and Muslims in Iberia and Beyond (University Park: Pennsylvania State University Press, 2019).

          
          48
            Ferrero Hernández, “La Disputa de la Sagena,” 312: “la predicación con argumentos suaves, y la disputa con tono poco amable, hilvanando descalificaciones contra Muḥammad por parte de Friar Pedro, arremetiendo contra su doctrina [. . .].”

          
          49
            See Mercedes García-Arenal and Gerard A. Wiegers, “The Iberian Qur’an and the Qur’an in Iberia: a Survey,” in The Iberian Qur’an, eds. Mercedes García-Arenal and Gerard A. Wiegers (Berlin: De Gruyter, 2022): 3–4.

          
          50
            Juan Gabriel, also known as Alí Alayzar, was a former alfaquí from Teruel who converted to Christianity. He is believed to have been the principal translator and one of the authors of the glosses used by Martín de Figuerola in his work Lumbre de fe contra el Alcorán (Valencia, 1521). See Mercedes García-Arenal and Katarzyna K. Starczewska. “‘The Law of Abraham the Catholic’: Juan Gabriel as Qur’ān Translator for Martín de Figuerola and Egidio da Viterbo,” Al-Qanṭara 35/2 (2014): 412–13.

          
          51
            García-Arenal and Gerard A. Wiegers, “The Iberian Qur’an,” 4.

          
          52
            J. Ignacio Díez Fernández, “Textos literarios españoles en la Fernán Núñez Collection (Bancroft Library. Berkeley),” DICENDA. Cuadernos de Filología hispánica 15 (1997): 173–85.

          
          53
            This part is developed more extensively in Irene Vicente López de Arenosa, “Polémica religiosa en Marrakech (siglo XVII). Contextualización y propuesta de estudio,” eHumanista/IVITRA 26 (2024): 237–52. Likewise, we have been able to identify the original fatwā in Arabic in several manuscripts of al-Jawāhir al-mukhtāra fī-mā waqaftu ʿalayhi min al-nawāzil bi-Jibāl Ghumāra (Selected Treasures: Legal cases I encountered in the Ghumāra Mountains) by the Maliki jurist ʿAbd al-ʿAziz b. Hasan al-Zayyātī (m.1645). See Jocelyn Hendrickson, “Fatwās on Jihād from Premodern Morocco: Introduction and Critical Edition of an Excerpt from al-Zayyātī’s Selected Jewels,” Al-ʿUṣūr al-Wusṭā 31 (2023): 127–91.

          
          54
            See Stephen Burge, Angels in Islam. Jalāl al-Din al-Suyūti’s al-Ḥabāʾik fi akhbār al-malāʾik, (London: Routledge, 2012).

          
          55
            Accessible online through the Biblioteca Digital Hispánica with the title: “Propónense al talue Abdala Oropessa, treze objeciones contra el Alcorán de Mahumed, fr. Pedro de Alcántara (h. 1–7v). Responde el muy sabio entre los moros, Abdala Oropesa, a las objeciones de Friar Pedro de Alcántara (h. 8–18v).” As noted previously, a critical edition of both manuscripts is in progress.

          
          56
            See Miguel Ángel de Bunes Ibarra, “El enfrentamiento con el Islam en el Siglo de Oro: Los Antialcoranes,” Edad de Oro 8 (1989): 41–58.

          
          57
            “[. . .] Dios, nuestro señor, le abra los ojos de sus almas para que, cono[zcan] los errores en que viben. Amen” en FNC, MS 198: fol.18v.

          
          58
            FNC, MS 198: fol. 9r.

          
          59
            FNC, MS 198: fols. 9r–v.

          
          60
            FNC, MS 198: fol. 10r.

          
          61
            FNC, MS 198: fol. 11v.

          
          62
            FNC, MS 198: fol. 12v.

          
          63
            FNC, MS 198: fol. 13v.

          
          64
            FNC, MS 198: fol. 14v.

          
          65
            FNC, MS 198: fol. 15v.

          
          66
            It is probably a distortion of ‘vacca rufa’, as sura 2 is frequently named in Latin polemical texts. The distortion may well go back to a scribal error.

          
          67
            FNC, MS 198: fol.17r.

          
          68
            Bernardo Pérez de Chinchón, Libro llamado Antialcorano (Salamanca: Iuan y Andres Renaut Impressores, 1595).

          
          69
            Martín García, Sermones eminentissimi totiusque Barchinonensis gregis tutatoris acerrimi, necnon inmarcessibilis sacre theologie paludamento insigniti Martini Garsie (Zaragoza: Jorge Coci, 1520).

          
          70
            Juan Andrés, Confusión o confutación de la secta mahomética (Valencia: Joan Jofré, 1515). See also Ryan Szpiech, “Preaching Paul to the Moriscos: The Confusión o confutación de la secta mahomética y del Alcorán (1515) of ‘Juan Andrés’” La corónica: A Journal of Medieval Hispanic Languages Literatures and Cultures 41 (2012): 317–43.

          
          71
            David Thomas and John Chesworth, “Spain,” in Christian-Muslim Relations. A Bibliographical History, ed. David Thomas and John Chesworth, vol. 6 (Leiden: Brill, 2015): 122.

          
          72
            The qur’anic translations are taken from the Saheeh International translation, The Qur’ān. Arabic Text with Corresponding English Meanings (Jedda: Dar Abul Qasim, 1997), recovered from the website https://quranenc.com/en/browse/english_saheeh (Accessed: August 6, 2024).

          
          73
            Muḥammad Ibn Jarīr Aṭ-Ṭabarī, The History of al-Ṭabarī (Ta’rīkh al-rusul wa al-mulūk), Vol. 3 (“The Children of Israel”), trans. William Brinner (Albany: SUNY Press, 1989), 156–65.

          
          74
            Jacob Lassner, “Bilqīs,” in Encyclopaedia of the Qur’ān, ed. Jane Dammen McAuliffe, Vol.1 (Leiden: Brill, 2001), 228–29.

          
          75
            “Capítulo quinto deste presente tratado [. . .] ‘Cómo Salomón reconosció las aves y falló la upupa o la putput menos, la qual no estaba en su lugar’; y dixo Salomón amenazando la dicha upupa y diziendo que si ella no le daría razón de donde era yda, que él la degollaría y la atormentaría [. . .],” Juan Andrés, Confusión o confutación de la secta Mahomética y del Alcorán, ed. Elisa Ruiz García, transcr. M.a Isabel García-Monge (Mérida: Editora regional de Extremadura, 2003), 150.

          
          76
            Antialcorano, Sermón 17: “Octava mentira: libro tercero capitulo noveno: que el rey Salomón juntó exército de hormigas [. . .] y otras cosas dize de la reyna Sabba: que es para reyr oyrlas y gran vergüença creerlas,” Bernardo Pérez de Chinchón, Libro llamado Antialcorano (Salamanca: Iuan y Andres Renaut Impressores, 1595), 397.

          
          77
            See Ryan Szpiech, Mercedes García-Arenal and Katarzyna K. Starczewska, “‘Deleytaste del dulce sono y no pensaste en las palabras.’ Rendering Arabic in the Antialcoranes,” Journal of Transcultural Medieval Studies 5 (2018): 103.

          
          78
            “Grandemente describe Mahumet su ignorançia con las espantosas mentiras que en esta fábula refiere, si los Moros tubieran entendimiento para considerallas porque ¿qué hombre en el mundo ha hecho un ejército de ángeles, hombres, pájaros y animales? ¿qué gentil poeta ha inventado una fábula tan fría? ¿Quién ha visto un río de hormigas? ¿Qué hombre sino Mahumet ha dicho que las hormigas hablan? ¿Cuándo fue la abubilla estafeta del rey Salomón a la reina Saba” in FNC, MS 198: fol. 9v.

          
          79
            Ibn Hishām, Sīrat Ibn Hisham. The Prophetic Biography (Beirut: Dar Al-Kutub Al-‘alamiya, 2013), 85. Also in Ibn Kathīr, As-Sīrat an-Nabawīyya (The Life of the Prophet Muhammad), vol. 1 (Speen: Garnet publishing, 1998), 164–67.

          
          80
            Ibn al-Ḥajjāj, Saḥīḥ Muslim, trans. Nasiruddin al-Khattab, vol. 1 (Riyad: Maktaba Dar us Salam, 2007), 263.

          
          81
            “[. . .] no estava Mahoma exempto de la temptación, según dixo que el ángel Gabriel le havía quitado la gota negra del coraçón Pues has de decir, moro, que no fue verdad lo que dixo Mahoma, capítulo primero, quando dixo que el ángel Gabriel abrió sus pechos y sacó su coraçón y quitó la gota negra de su coraçón para que no fuese temptado del diablo en ningún tiempo” in Juan Andrés, Confusión o confutación, 162–63.

          
          82
            “[. . .] El mismo Mahumet se alaba en este mismo libro Çigua [Sīra], diciendo: “hame sido concedida más potençia en los actos carnales que a quántos hombres junctos” [. . .] En el libro llamado Assamali diçen los compañeros de Mahumet estas palabras: “Y de Cide Mahumet (a quien sea toda paz) sabemos que tuvo cópula con sus mujeres en una hora y eran sus mujeres onçe.” Esse echo más propio es de un cavallo que de hombre raçional [. . .]” in FNC, MS 198: fol. 12r.

          
          83
            “En el libro Agar refieren los compañeros de Mahumet otro echo suyo por estas palabras: Siendo el propheta de treynta años se casó con una muchacha de siete años llamada Axar y tuvo luego cópula con ella. Este casamiento no es de hombre sin guta [sic] negra si no de un bruto luxurioso porque tan disiguales [el..?] no los unita [?] la raçón sino la luxuria y carnal de[seo]” in FNC, MS 198: fol. 12r.

          
          84
            There is a word here that cannot be read in its entirety due to the binding (see previous note).

          
          85
            The original term ‘unita’ with the meaning of ‘unite, join’ does not exist in Spanish, so we believe it might be a Latin interference, as demonstrated by the concordances extracted from the Corpus Diacrónico del Español (CORDE) which records its use as part of the Latin expression “ virtus unita fortior”, appearing in works from the 16th and 17th centuries such as the treatise Examen de ingenios para las ciencias (1575) by Juan Huarte de San Juan and Discurso en que trata de la artillería con un tratado de fortificación (1611) by Cristóbal Lechuga. Likewise, according to CORDE this term is found in Consideraciones sobre el Cantar de los Cantares (1607) by Friar Juan de los Ángeles: “[. . .] ratione personae cui unita est hipostatice.” The earliest recorded instance of the word, however, dates as far back as 1385 in the Grant Cronica de Espanya, I. Ms. 10133 BNM [=BNE] by Juan Fernández de Heredia, written in Aragonese: “Thabi tenga de custo entroa moleta de cologa entroa unita / Oman tenga de zoza entroa emerita dela selua entroa gil.” Cfr. Real Academia Española, Banco de datos Corpus diacrónico del español (CORDE). Recovered from the website https://corpus.rae.es/cordenet.html (Accessed: August 6, 2024).

          
          86
            Bernardo Pérez de Chinchón, Libro llamado Antialcorano, (Salamanca: Iuan y Andres Renaut Impressores, 1595), 530: “Mahoma era tan poderoso en la lujuria que en una hora colmaba a todas sus mujeres.”

          
          87
            Ibn Hishām, Sīrat Ibn Hisham, 651.

          
          88
            “Capítulo séptimo: que trata de las mugeres de Mahoma y quántas uvo vírgines y quántas uvo ofrecidas sin acto de matrimonio, sino por ley especial que él fizo para sí; y de las disputas y diferencias y renzillas y escándalos que uvo entre Mahoma y sus mugeres y sus esclavas.”, Juan Andrés, Confusión o confutación, 167.

          
          89
            “Y así digo y pruevo por el libro de Acear [Açear, Agar, ‘Sīra’] suso allegado cómo Mahoma casó con quinze mugeres y uvo juntamente onze mugeres sin las esclavas [. . .] Y si tú, moro, negas que Mahoma no uvo juntamente onze mugeres, yo lo pruevo por un libro que se llama Assameyl, que quiere dezir: “Libro de las condiciones buenas de Mahoma,” donde dize loando a Mahoma y diziendo de sus fuerças viriles que en una sola hora echava con sus mugeres siendo ellas onze” Juan Andrés, Confusión o confutación, 167.

          
          90
            As signaled previously for “vacarcifa”, we think the spelling ‘Marcitha’ to be a copying mistake by the scribe or, in his absence, by Friar Pedro de Alcántara himself, possibly due to lack of knowledge of the original name. Alternatively, it may have been a mistake inherited from a source that he was copying or quoting from memory. Be that as it may, in all occurrences of the angels Hārūt and Mārūt in the manuscript, one sees a dot above the right vertical stroke of what should be a ‘u’, so that it appears to be an “i” (and thus leads us to read “ci” instead of “u”.) At the same time, we find other word in the same “tale” that contain the cowel “u” where this characteristic does not appear (‘fábula’, ‘suerte’, ‘ciudad’). For this reason, we believe that in the case of the angel’s names, he plays with a certain orthographical ambiguity between “ci” and “u”, given that the first stroke of the “u” is similar to the letter “c.”

          
          91
            “Dos ángeles llamados Harcitha y Marcitha baxavan cada día del cielo y venían a la ciudad de Babilonia y sentenciaban los pleitos que suçedían entre babilonios. Suçedió que vino a ellos una mujer hermossísima para que la hizieran justiçia. Los ángeles se afiçionaron de la mujer y procuraron gozarla. Ella dixo vendría en ello si la enseñassen dos oraçiones la una para que subiesse al cielo quando quisiesse y la otra para baxar del cielo y bolver a su casa. Los ángeles con deseo de gozarla le enseñaron las oraçiones. La mujer dixo luego y subióse al cielo dexando burlados a los ángeles los quales no pudieron seguirla en pena de su pecado. Viendo Dios a la mujer en el Cielo díxola: ‘¿cómo subiste acá?’ Ella le referió, como los ángeles la avían querido gozar y la avían enseñado aquellas oraciones y ella los avia engañado. Dios se enojó mucho con los dos ángeles y perdonó a la mujer y la convirtió en estrella. Envió Dios otros dos Ángeles a Ba[bilo]nia para que castigassen a Harcitha y Marc[itha] si havían exo lo que la mujer dezía. Ellos dixeron que sí porque estaban perdidos p[or] su hermosura, entonces les dixeron los dos ángeles que escogiesen dónde querían ser castigados, en ese siglo o en el futuro. Respon[die]ron los dos ángeles culpados que querían ser castigados en este siglo y assí los attaron por los pies con cadenas fuertes y boca abajo los colgaron en una cisterna sin agua que esta juncto a los muros de Babilonia y estarán allí hasta el día del juiçio que serán desatados” in FNC, MS 198: fols. 16v–17r.

          
          92
            For an English translation of the relative passages, see Wilferd Ferdinand Madelung et al., eds. and transl., “The interpretation of wa-mā unzila ʿala ’l-malakaini bi-bābila hārūta wa-mārūta,” in The Commentary on the Qur’ān by Abū Jaʿfar Muḥammad b. Jarīr al-Ṭabarī, vol. 1 (Oxford: Oxford University Press, 1989): 481–92; Ibn Kathīr, “The Story of Harut and Marut, and the Explanation that They were Angels,” in Tafsīr Ibn Kathīr (Riyad: Maktaba Dar-us-Salam, 2003): 314–18.

          
          93
            Arabic with English translation in al-Bukhārī, “Kitāb aṭ-Ṭibb,” Saḥīḥ al-Bukhārī. Arabic-English, trans. Dr. Muhammad Muhsin Khan, vol. 7 (Riyad: Maktaba Dar us Salam, 1997), 361.

          
          94
            “Quinta mentira, dize libro primero, capitulo primero: que dos angeles llamados harod y marod están colgados de las cejas en Babylonia de persia porque enamorados de una muger le enseñaron subir y baxar al cielo. Esto para que creays ser mentira basta averlo oydo” in Pérez de Chinchón, Libro llamado Antialcorano, 394.

          
          95
            “El quinto argomiento es lo que dize libro primero, capítulo primero de los dos ángeles que se llamavan Harod y Marod, los cuales están en la ciudad de Babilonia en una cueva colgados de sus cejas y atormentados fasta el día del judicio [. . .]” in Juan Andrés, Confusión o confutación, 141.

          
          96
            FNC, MS 198: fol. 17v: “[. . .] ¿En qué escritura sagrada alló Mah[umed] que los ángeles se llaman Harcitha y Marcitha?”

          
          97
            FNC, MS 198: fol. 17v: “si los ángeles no tienen cuerpo, ¿cómo pueden tener estímulos carnales? Si los ángeles están confirmados en gr[acia], ¿cómo pueden ser luxuriosos? Si Dios es suma sabiduría, ¿cómo avía de enbiar por juezes q[ue] administrassen justiçia dos ángeles que habían de ser descuestos [sic]?”

          
          98
            “[. . .] pues si al arcángel (según Mahumed) no se abrió las puertas del cielo sin que dixese su nombre y la volontad de Dios que le mandava assí ¿cómo pudo entrar esta muger en el cielo sin que la viesse el portero? ¿Por dónde sentró esta mujer? No tiene escusa Mahumed pues contradiçe a sí mismo. Si ya no es que diga que el portero del cielo se durmió y dexó la puerta abierta y se entró esta mujer sin verla, sino es que creió Mahomed que el portero se enamoró della y la dexó entrar en el cielo perdido de su hermosura,” FNC, MS 198: fol. 18r.

          
          99
            “Si el cielo es cosa de Dios, ¿cómo pudo esta muger subir a él con solo una oraçión sin que Dios lo supiesse y fuese menester que le preguntasse: ‘¿cómo subiste acá?’ [. . .] Devía acordarse Mahomed de su fingida subida al cielo, la cual refiere en el capítulo de estrellas [. . .].” FNC, MS 198: fol. 18r.

          
          100
            See Ṣaḥīḥ al-Bukhārī, vol. 9, 368–69. Also in Ṣaḥīḥ al-Bukhārī, Book 59 (The Book of the Beginning of Creation), Hadith 3207, vol. 4, 272–75.

          
          101
            See Ana Echevarría, “El Miʿraj en la literatura castellana del siglo XV,” Mediaevalia. Textos e estudos 5–6 (1994): 231–46.

          
          102
            “Todo esto es blasfemia pensando quánto y más diçirlo en los ángeles no puede haver sueño ni descuydo y menos amores lascivos y luxuriosos porque son espíritus puríssimos. El cielo es premio de los ju[stos] y sanctos por lo mucho que amaron a Dios en esta bida. No se da el cielo por premio de des[o]nestidades y luxurias, el infierno si es premio de tales actos y de quien los exerçita y Mahomed experimenta esta verdad por las muchas deshonestidades que en esta vida cometió y permitió a los moros. Dios, nuestro señor, le abra los ojos de sus almas para que cono[scan] los errores en que viben. Amen. Friar Pedro de Alcántara” FNC, MS 198: fol. 18r.
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            1 Introduction
 
            The configuration of a Christian Arabic vocabulary in 16th- and 17th-century Europe was a complex and multifaceted process, marked by the interactions between Christianity and Islam and by the crucial role of European orientalists in the study and diffusion of Arabic. This chapter delves into this process, exploring how the cultural universe of European orientalists influenced the definition and configuration of a specific Christian Arabic vocabulary. Through analysis of dictionaries and religious texts printed in Arabic during this period, we will examine the different strategies employed in translating key Christian concepts, the sources used, and the debates that arose around the relationship between Christian Arabic and Islamic vocabulary. The influence of other languages, such as Hebrew and Syriac, also played a significant role in shaping Christian Arabic.
 
           
          
            2 Christianizing Arabic: Between Specificity and Permeability
 
            The Arabic language used by Christian communities has from the outset been marked by contact with other languages and religious traditions. In describing the complex linguistic situation in which Arabic Christianity developed, Monferrer Sala considers how this language, shaped by its geographical and doctrinal affiliations, absorbed elements from Greek, Aramaic, and Coptic1. Griffith proposes that the initial translations of Christian texts from Greek, Aramaic/Syriac, and Coptic into Arabic occurred towards the end of the eighth century and reached their zenith in the ninth century. These translations were largely the result of the efforts of the major Eastern Christian churches, including the Melkites, Jacobites, Copts, and Nestorians2. Among the characteristics of these translations, Griffith mentions the “Muslim cast” of language, as well as the use of an Arabic language with features derived from Hebrew, Greek, and especially from the Aramaic and Syriac dialects spoken by the newly Arabized, Muslim, and non-Muslim populations, as was evident in the emergence of Judeo-Arabic and “Christian Arabic”3. Despite the ongoing debate surrounding the veritable existence of a “Christian Arabic”4, it is evident that the Christian use of Arabic was profoundly influenced by other languages.
 
            The existence of shared themes across the three Abrahamic religions adds an extra layer of complexity5. These themes encompass narratives and figures such as Adam and Eve6, Noah and the Flood7, Abraham8, Moses9, David10, and Solomon11. A more pronounced illustration of this thematic connection can be observed in the set of Jewish sacred writings that have been acknowledged and incorporated by Christianity: the Old Testament, specifically the Psalms and the Pentateuch. The Qur’an itself acknowledges earlier prophets. Some verses, such as Q. 2:136, Q. 3:84, and Q. 6:92, illustrate this vision of unity in the continuation of the divine message. In fact, the Qur’an presents itself as a revelation that corrects the errors of the previous scriptures, as is evident in Q. 5:13–15.
 
            In the context of European Orientalism in the 16th and 17th centuries, two main positions emerged regarding Christian Arabic12. One advocated the assimilation of Islamic vocabulary, while the other sought a Christian specificity that was distinct from qur’anic terminology and Islamic tradition.
 
            The assimilating, tolerant position is clearly represented in the Jesuit missionary policy in America and Spain, as shown by the comparative analysis of the treatises by José de Acosta (d. 1600) and Ignacio de las Casas (d. 1608)13. The latter defended the use of Arabic, considering its kinship or ancestry to be Hebrew and believed that preaching in Arabic was the best way to evangelize14. This perspective is also seen in the stance of Hernando de Talavera (d. 1507), Archbishop of Granada, reflected in the works of Pedro de Alcalá’s Vocabulista and Arte (1505)15. This is also the predominant stance in the Doctrina Christiana (1566)16 by Martín Pérez de Ayala, archbishop of Valencia (d. 1566).
 
            The opposite position, favoring separation from Islamic expression and seeking a distinct Christian Arabic, is reflected in Maronite literature17. Two examples of this careful crafting of Christian Arabic are Nomenclator Arabico-Latinus, by Abraham Ecchellensis (d. 1664)18, and Davidis Regis et Prophetae Psalmi, by Victor Scialac (d. 1635) and Gabriel Sionita (d. 1648)19.
 
           
          
            3 Christian Arabic through the Eyes of Orientalists
 
            The aspiration to comprehend sacred texts in their purest form in their original language was a driving force behind the development of Hebrew and other language studies in Renaissance Europe. This idea was linked to the theory of Hebrew as the primal language of humanity, supported by the etymological methods of St. Jerome and St. Augustine, and further developed by Bibliander (d. 1564) in his De ratione communi omnium linguarum et litterarum commentarius (1548) and Postel (d. 1581) in De originibus seu de Hebraicae Linguae et gentis antiquitate deque variarum linguarum affinitate (1538)20.
 
            Although the thesis of Hebrew’s primacy had different nuances21, these ideas can be represented in the work of the Franciscan lexicographer Diego de Guadix (d. 1615). In his compilation on arabisms, Guadix asserted that the Arabic language was the oldest in the world, corrupted from the Hebrew language. Furthermore, he postulated that Adam, Noah, Abraham, and other biblical figures were believed to have spoken the Hebrew language22. Even Francisco de Quevedo (d. 1645) in his España defendida, written between 1609 and 1612, linked the Castilian language to Hebrew, particularly in grammar, and even related it to Syriac23.
 
            Within this framework of ideas and driven by the interest in sacred philology, linguistic training was an essential part of orientalist scholarship. Classical languages such as Greek and Latin, the Hebrew language and also, to a lesser extent, Arabic and Syriac, the former associated with Hebrew and the latter with Aramaic, were key to the training of scholars such as Franciscus Raphelengius (d. 1597), Thomas Erpenius (d. 1624), Tommaso Obicini (d. 1632), Marcos Dobelio (d. 1654), Abraham Ecchellensis (d. 1664), Athanasius Kircher (d. 1680) and Tomás de León (d.1690).
 
            The configuration of a Christian Arabic vocabulary was thus forged, fueled by these ideas and interests, in the Arabic translations that these scholars developed from Christian texts. One of the first translations was Giustiniani’s polyglot Psalter, printed in 151624. Nicolas Clénard (d. 1542) described how he was able to decipher the Arabic alphabet without knowing the language, noting Psalm 82 and the Hebrew and Latin correspondences in proper names25.
 
            It was not until 1619 that the new edition of the Psalms, developed by Scialac and Sionita, entitled Davidis Regis et Prophetae Psalmi, was published. This work was the basis for Jean Baptiste Du Val’s Dictionarium Latino-Arabicum Davidis Regis (1632), produced exclusively in Latin with references to the Psalter.26
 
            In 1566 the first profession of faith was published in Arabic, translated by Giovanni Battista Eliano27, although the Medicean edition of 1595, Brevis orthodoxae fidei professio, was better known.28
 
            The edition of the Pentateuchus Hebraeo-Chaldaeo-Persico-Arabicus published in Constantinople in 1546 is significant, as it contains the Arabic translation of the Pentateuch by Saadia Gaon in Judeo-Arabic, arranged at the top for comparison in the Masoretic tradition. The later polyglot editions of the Pentateuch by Le Jay in Paris (1645) and by Walton in London (1657) are also based on Saadia Gaon’s translation. This translation used cognates or words similar in form and meaning between the Hebrew and Arabic languages, as noted by Aharon Maman in his study on comparative philology29.
 
            As for the New Testament, the Gospels were translated by Raimondi in Rome, first in 1591 with the Evangelium sanctum Domini Nostri Iesu Christi, later reprinted as Sacrosancta Quatuor Iesu Christi D. N. Evangelia in 1619.30 Early Arabic translations of the Epistles printed in Europe include Rutger Spey’s Epistola Pauli ad Galatas in Heidelberg (1583)31, Antonides’ D. Pauli apostoli epistola ad Titum in Leiden (1612)32, and Erpenius’ Pauli Apostoli ad Romanos Epistola in Leiden (1615)33.
 
            Another type of Christian works consisted of those of polemic and refutation, such as Filippo Guadagnoli’s work of refutation in reply to the Politor Speculi (i.e. the anti-Christian polemical work Miṣqāl-i ṣafā, written in 1622 by the Safavid scholar Aḥmad ibn Zayn al-ʿĀbidīn al-ʿAlavī al-ʿĀmilī), printed first in Latin in 1631 and then adapted into Arabic in 163734.
 
            In addition to these editions, several Arabic grammars included Christian prayers. For example, the Arte (1505) by Pedro de Alcalá includes a short catechism possibly based on the Misal Toledano of 148335. Guillaume Postel’s Grammatica arabica (ca. 1538)36 and Jakob Christmann’s Alphabetum Arabicum (1582)37 also incorporate the Lord’s Prayer.
 
            Many of these Christian printed works influenced the compilation of dictionaries. For example, materials such as the five books of Moses translated by Saadia Gaon, Giustiniani’s Psalms of 1516, and Raimondi’s Gospels of 1591 were used in the elaboration of Raphelengius’ Lexicon Arabicum (1613)38.
 
           
          
            4 Christian Terms: The Interplay of Languages, Texts and Dictionaries
 
            This section examines the use of key terms and expressions in dictionaries and religious texts printed in Arabic during the 16th and 17th centuries. The analysis will focus on the connections of Christian Arabic vocabulary with Islamic tradition and Hebrew, Aramaic or Syriac languages in the translation of Christian expressions, highlighting the underlying ideas that these relationships involve.
 
            
              4.1 The Christian Basmala and the One God
 
              In the catechism included in the Arte, Pedro de Alcalá uses the following formula: “bizmillěh guild gualǐd gua roh al cudǔç, illehum guǎhid”39. As Folgado points out40, this same expression is found in Hernando de Talavera’s Breve Doctrina, prior to the publication of the Arte and Vocabulista41. Folgado also explains that, through it, it was intended on the one hand to banish the Islamic consideration of the trinity as a polytheistic sin or shirk (the association of others with God), and on the other hand to achieve an effect of closeness by affirming, as in Islam, the unicity of God42. Beyond the specific objectives of Talavera and Pedro de Alcalá, what is certain is that the same Arabic formula is recorded much earlier and is, according to Busic, to be expected in any medieval copy of the gospel43. It is also the most widespread in the first Arabic printings of Christian religious texts in Europe. We find it in Raimondi’s Evangelium Sanctum and its reprint of 1619, in the Brevis orthodoxae fidei professio (1595), in Antonides’ D. Pavli apostoli epistola ad Titvm44 or in the Davidis Regis et Prophetae Psalmi45. The same expression, although without the specification of “one God,” is found in Ecchellensis’ Nomenclator46 or in Guadagnoli’s Pro Christiana Religione47.
 
              In the Psalterium (1516) of Giustiniani (title of Psalm 1), the formula “Bi-ism Allāh ar-raʾūf al-raḥīm” is used. In a study of Arabic formulae in medieval letters written by Jews and Christians, Almbladh gives a precise interpretation of this formula as a biblical quotation, relating it to the translations of Saadia Gaon, who, in Exodus 34:6, translates “raḥum wə-ḥannūn” (“[a God] compassionate and gracious”) as “[inna Allāh] ar-raḥīm ar-raʾūf”48.
 
              In the Pentateuchus Syriacus, Arabicus et Samaritanus there seems to be no problem in employing the recognized Islamic formula “bi-ism Allāh ar-raḥmān ar-raḥīm”49. This usage is perhaps supported by the similar construction in the Hebrew language, if we take into account Saadia Gaon’s translation on which it is based, and may even demonstrate the influence of other languages, if we take into account that raḥmān has been noted as a lexical borrowing from Aramaic50.
 
             
            
              4.2 The Lord’s Prayer and the Islamic Glorification of God
 
              Unsurprisingly, in translating the general concept of “father,” most Arabic dictionaries produced by orientalists in Europe accommodate the forms ab and wālid51. However, the allusion to God through the expression “Father” or “Our Father” is rendered in the practice of Christian discourse almost always as ab, abū-nā or abā-nā52.
 
              In this regard, the specific use of “guǎliduna” in the prayers of the Arte and “huíldine” in Pérez de Ayala’s Doctrina Christiana stands out for its exceptional character53. The choice of wālidu-nā is unusual, a fact that is understandable if we consider that the root wld, as one can see in Lane, refers to a much more human and earthly concept of paternity and is, therefore, less suitable to allude to a divine creation: “He begot a child, or young one”54. However, perhaps as a reflection of a predominant use in the dialect or with the objective of evoking a more natural, close, and familiar idea, this option is preferred in the catechisms of Pedro de Alcalá and Pérez de Ayala.
 
              The formula by which the idea of “almighty” is substituted in exaltation of the divine figure also stands out in the prayers of the Arte, and specifically in the “Ave Maria”. There we read “Allǎh azeguejěl,” that is, Allāh ʿazz wa-jall55. This is not a unique case, since it is also observed in the very brief argumentum of Psalm 24 in the Arabic Psalter of the Biblioteca Angelica, although we do not see it repeated in Urvoy’s edition of Ḥafṣ ibn Albar’s Psalter, where the argumentum is different and much more detailed, nor in the printed Arabic editions of the Psalter, where such a section is not included56. The formula, repeated in praise of God in Islam, is a coordinated expression in which two verbs are combined: ʿazza ‘He was, or became, mighty, potent, powerful, or strong’ and jalla ‘he [. . .] was, or became, great’57. Although it is not properly recorded in the Qur’an, it does abound, for example, in works devoted to the study of the qur’anic sciences, such as the Kitāb al-muṣannaf fī al-aḥādīṯh wa-l-āṯhār (“The Classified Book of Hadiths and Reports”) of Ibn Abī Shayba (d. 235/849) or the works of tafsīr or Qurʾānic exegesis, such as Jāmiʿ al-bayān ʿan taʾwīl āy al-Qurʾān (“Collection of Statements on Interpretation of Verses of the Qurʾan”), by aṭ-Ṭabarī (d. 311/923), or ad-Durr al-manthūr (“The Scattered Pearls”), by as-Suyūṭī (d. 911/1505)58.
 
             
            
              4.3 The Apostles
 
              In the introduction to his Nuevo descubrimiento de la falsedad del metal, Dobelio censures the use of al-ḥawāriyyūn in the Lead Books to refer to the apostles, a term which he declares “in accordance with the Doctrine of the Alcoran” and which, he adds, “means washermen” because “they cleansed the souls”59. Interestingly, in Arabic production the theory that the name comes from the white clothes they wore seems much more widespread. It has been possible to find the explanation provided by Dobelio in only a very few works, one of which is al-Muyassar fī sharḥ maṣābīḥ as-sunna (“The Fortunate Explanation of the Lamps of the Sunna”) by Faḍl Allāh at-Tūribishtī (d. 661/1262), a Hadith commentary in which it is explained that they were so called because they purified the souls (yaṭhurūn nufūs an-nās) from the filth of ignorance and sin (danas al-jahl wa-awḍār al-dhunūb)60. Dobelio also indicates the correct alternative according to usage in Christian texts: ar-rusul61.
 
              This distinction is not entirely evident either in orientalist lexicography or in the Christian texts analyzed. In the lexicographical field, there is some consensus on the translation of “disciple” as tilmīdh62, even though other options such as tābiʿ, talām or mutaʿallim are contemplated63. Dissension centers around the translation of “apostle”: for Pedro de Alcalá, Valentin Schindler, and Tomás de León, the proposed option is al-ḥawārī, while Raphelengius, Giggeo, and Kircher opt for rasūl64. Ecchellensis, Germanus of Silesia, and Golius contemplate both terms, although the latter two reserve ḥawārī specifically for the disciples of Christ65.
 
              Regarding Christian religious texts, in the Arabic Psalter of the Biblioteca Angelica we read al-ḥawārī with the interlinear translation “apostol” ‘Apostle’66. In the Medicean translations of the Gospels the expressions mār ‘Saint [name of the apostle]’ and tilmīdh are used67. In the anti-Islamic polemic Pro Christiana religione, Guadagnoli makes use mainly of the terms ḥawāriyyūn and talāmīdh to allude to the Apostles68. In this work, moreover, the very term al-ḥawārī is defined through al-Fīrūzābādī’s al-Qāmūs al-muḥīṭ and the meaning is used to refute the idea that the Apostles corrupted the sacred message69. Indeed, according to al-Fīrūzābādī, al-ḥawārī is the defender (an-nāṣir) or the one who helps the Prophets (nāṣir al-anbiyāʾ)70.
 
              Different positions about the name of the Apostles are contrasted in a commentary on Walton’s polyglot Bible, where it is pointed out that, indeed, the Apostles are called ḥawāriyyūn, despite the fact that Arab and Persian Christians call them more often rasūl, a more frequent option in their own translation and concordant with the Syriac word. It also refers to the use of ḥawāriyyūn in sura 371, and collects the exposition of “Gelaloddîn”72 on the origin of the name, offering in turn another explanation that in his opinion is more accurate: that they deserve the name because of the purity of their minds, lives and doctrine. It is also cautioned that not only the Apostles, but Allāh’s most faithful helpers, companions, and followers were distinguished by that name73. The gloss itself is reflective of the alternation of these terms in Christian orientalist prints.
 
             
            
              4.4 Sins and Forgiveness
 
              A vast and varied terminology is observed to express the idea of sin in the Qur’an: ithm (40 recurrences), dhanb (37), sayyiʾa (22), khaṭīʾa (10) or wizr (9). Despite not being (though by very little) the most frequent option, dhanb acquires special importance in Marian and immaculist devotion, since the appearance of the Lead Books meant an endorsement of the belief in the mystery of the Immaculate Conception: that is, the sinlessness of Mary at the moment of her conception74. In the Lead Books, the idea of sin, which in this context bears Islamic influence, is expressed as dhanb, and has been transmitted in this way in the prophetic tradition and in its later exegesis, through which every human being except Mary and her Son is touched at the moment of birth by Satan75.
 
              To the already significant cast of qur’anic voices representing sin, the main Arabic dictionaries produced by orientalists add still more. Du Val collects multiple voices: khaṭaʾ, dhanb, zalla and sayya, and links dhanb with sura 3 and sayya with suras 2 and 376. Golius, for his part, also provides a rich list of equivalents: ithm, jarīra, jaram, jināya, khiṭā, khaṭiyya, dhanb, sayyiʾa, wizr, mawzūra77. Tomás de León also adds some other new term, like hafawāt78.
 
              On the practical level, however, all this diversity translates, in the context of Christian Arabic, into the most frequent use of three forms: khaṭāʾ, khaṭīʾa and dhanb. We find, in Genesis 4:7, “peccatum tuum” translated as khaṭāʾuk79. The idea of forgiveness of these faults or mistakes, moreover, is always represented by terms from the root ghfr, even though this vocabulary is used very frequently in the Qur’an, to such an extent that Sura 40 is entitled “al-Ghāfir” ‘The Forgiver’. Thus, for example, in Psalm 6 of the Biblioteca Angelica manuscript, the expression ghufrān dhunūbi-hi is recorded, and the interlinear translation, arranged from right to left, reflects the meaning: “el p[er]don de sus pecados” ‘the forgiveness of his sins’80. Different works include, with minor variations, the phrase aghfir la-nā khaṭāyā-nā, ‘forgive us our sins’81. Guadagnoli, in his Arabic reply to the Politor Speculi, translates “sin” as khaṭīʾa, while to represent the actions of forgiving and asking forgiveness he makes use of the root ghfr in two different forms: ghafar ‘to forgive’, and istaghfar ‘to ask for forgiveness’82.
 
              To mark the magnitude or gravity of the sin, Schindler adds to “denb” the adjective “quibir”= dhanb kabīr (which he translates as ‘peccatum magnum’)83. In this vein, an expression that deserves particular attention is that which Pedro de Alcalá uses to allude to “mortal sins”: “dunǔb mǔbicǎt” (dhunūb mūbiqāt)84. Although not a qur’anic expression, it is attested in several Islamic sources, particularly from Hadith, such as the at-Tamhīd li-mā fī al-Muwaṭṭaʾ min al-maʿānī wa-l-asānīd (“The Introduction to the Meanings and Chains of Transmission in al-Muwaṭṭaʾ”) by the jurist Ibn ʿAbd al-Barr (d. 463/1071) or the Tanwīr al-ḥawālik sharḥ Muwaṭṭaʾ Mālik (“Bringing Light to the Darkness: A Commentary on Mālik’s Muwaṭṭaʾ”) by the traditionist as-Suyūṭī (d. 911/1505)85.
 
             
            
              4.5 Hell and Paradise
 
              The vocabulary in Arabic referring to Hell is abundant and varied. Already in the Qur’an alone, the place of suffering for the damned receives multiple names: jahannam (77 recurrences), jaḥīm (26), saʿīr (16), ḥuṭama (2) or hāwiya (1).
 
              This same richness is reflected in the Arabic dictionaries compiled by orientalists: already Pedro de Alcalá contemplates “gehěnnem”, “gehǐm” and “çǎảir”86, Raphelengius notes ḥajīm [sic., it should be jaḥīm] and hāwiya87, while Golius notes, among others, jahannam, ḥuṭama or hāwiya88. The terms of jaḥīm and jahannam are almost always given89.
 
              In the Lexicon Pentaglotton, these terms of jaḥīm and jahannam are associated with sura 290. Giggeo indicates that the latter comes from Hebrew91. However, the term, according to Jeffery, would have been learned via contact with the Abyssinians, despite the early European belief that it derives from Hebrew92. In any case, this potential connection with Hebrew could justify the choice of the term despite its presence in the Qur’an.
 
              Special mention should be made of Raphelengius’ hāwiya entry, which relates the term not only to Saadia Gaon’s translation, to the Gospel of Matthew, and to Exodus, but also to the verse “they shall have hell for a dwelling.”93 The entry not only reflects the knowledge of several sources of different origin but it also draws a rather broad cultural horizon for this lesser-used equivalent alone.
 
              In Christian Arabic religious texts, however, the list of terms is reduced to just two, jahīm and jahannam. In the Arte, in the “Credo” prayer, Pedro de Alcalá seems to privilege the second: “gua habǎt li gehěnam”, ‘descended into Hell’94, and we find similar expressions in the Gospel: sa-tahbuṭ ilā al-jaḥīm, “descendes usque ad infernum”95, and in the Psalms: wa-in habaṭtu ilā al-jaḥīm, “si desce[n]dero ad inferos”96. The choice of jaḥīm is an early one, already attested in the polyglot version of the Psalms97, although the manuscript copy of the Psalms in the Biblioteca Angelica seems to prefer jahannam98. In other cases, other designations are employed such as nār Jahannam, “ignem gehennae”, ‘Hellfire’99.
 
              We find a similar situation, though to a lesser extent, when it comes to the translation of the idea of “Paradise.” The main choices are janna and firdaws. In the Lexicon pentaglotton, this meaning of janna is put in connection with sura 2100. It is Golius who, in addition to janna and firdaws, provides more alternatives, such as dār as-salām, ẓill or quds101.
 
              Given that in the Islamic tradition an idea of paradise is drawn that includes different layers of heaven, some of the “synonyms” allude to a specific part or to certain aspects of it102. Although in the dictionaries consulted these voices are translated indistinctly as “Paradise,” sometimes there is a latent nuance, as in the case of firdaws, which implies the highest degree of Paradise103. Another level is found in the option dār as-salām, ‘Mansion of Peace’, mentioned by Golius104. Similarly, Giggeo, Germanus de Silesia and Ecchellensis collect some of these gardens in their vocabularies: jannat ʿadn or firdaws ʿadnī, ‘Garden of Eden’; jannat an-niʿīm or dār an-naʿīm, ‘Garden of Happiness’; and dār al-khuld, ‘Garden of Eternity’105.
 
              In the Christian printings, in any case, the choice of firdaws seems to have prevailed, as can be seen in Raimondi’s Gospels106. Guadagnoli uses both firdaws and janna, although at times he seems to prefer the latter to address qur’anic ideas, resorting abundantly anyway to other expressions such as mafātīḥ as-samāwāt (‘the keys of the heavens’), abwāb as-samāwāt (‘the gates of the heavens’) or malakūt Allāh (‘the kingdom of God’)107.
 
             
           
          
            5 Conclusions
 
            This analysis of the Christian Arabic vocabulary in the sixteenth and seventeenth centuries reveals the complexity involved in shaping a specific religious vocabulary in a context of contact and interaction between Christianity and Islam. The European orientalists’ vast knowledge, as demonstrated by their early translations and lexical compilations, played a fundamental role in this process.
 
            In the study of Arabic, the Holy Scriptures, especially the Gospels, the Epistles, and the Psalms have been at once tools for learning, objects of acquisition, and models of transmission. Through the study of some terms recorded in these sources, we have seen how the permeability between Christian and Islamic vocabularies manifested itself in the translation of terms such as “God,” or “Hell.” In other cases, the preference for certain words seems to stem from a desire to connect these expressions with the roots of Christianity through their similarity to Hebrew, Syriac or Aramaic.
 
            This process of forming a specific Christian Arabic vocabulary was not without doubt and controversy. The choice of certain terms provides valuable information on different aspects of their context, such as their appropriateness to the social context, the ideology from which they were articulated and the sources from which they were drawn. However, despite the frequent interchange of some terms, the sources mentioned and consulted in some cases by early modern orientalists, or the ideas suggested in others, point to the fact that Islamic literature, such as relevant works of the Hadith and the Tafsīr, was well known and often used to sharpen the distinction between Christian and Islamic Arabic.
 
            Ultimately, a more thorough study, combining a multilingual and an interreligious approach to each expression, and taking into account the background, context and sources of each writer/editor, would be necessary to analyze this vocabulary more adequately and accurately.
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            1 Introduction
 
            In 1624, John Foorthe, a minister from Whitchurch in the north of Shropshire, wrote to Cambridge, gently dissuading a young student there from the overzealous study of Near Eastern languages:
 
             
              Grace and peace be with you. I have received your kind and Christian letter rejoycing in your progreße in the Learned oriental languages, in which you have alreadie atteined to so much as is fully sufficient for any calling, except it please god to promote you to the publike profeßion of hebrew. The Arabike will be a great help for opening the native signification of some few words in Job who was an Arabian him self, otherwise arabike words are few or none in the rest of the scripture, where are sundirie Syriake words found here and there. And seeing we have the whole old testament entie in pure hebrew, we nede not greatly to seke after arabike and syriake translations.1
 
            
 
            Foorthe’s opinion on the limited purview of Arabic as an auxiliary discipline of biblical study was, at that moment, undergoing radical reconsideration. Indeed, the recipient of Foorthe’s letter, Abraham Wheelock (1593–1653), was well on his way to an orientalist career that exemplified this moment of transition, though it remains something of an enigma today. Wheelock is best remembered for his “firsts”. He was Cambridge’s first lecturer in Arabic and its first lecturer in Anglo-Saxon. He prepared the editio princeps of the Old English translation of Bede’s Ecclesiastical History of the English People (1643) and died while bringing the first edition of the Persian Gospels to press.2 Despite these accomplishments, Wheelock may appear a relic among the more forward-thinking scholars of his time, closer to Foorthe than some of his illustrious contemporaries. Gerald Toomer mentions the orientalist’s indices and annotations as evidence of his “diligence in utilizing new resources in Arabic” but paints him as a professorial dinosaur who “seems to have taken no notice of the new directions being taken at Leiden and Oxford”, where scholars like Jacob Golius (1596–1667) and Edward Pococke (1601–1691) ranged more widely within the Arabic written tradition and helped build the foundation of modern oriental studies through their historical-philological study of Islamic texts.3
 
            This combination—new materials and outmoded methods—may relegate Wheelock to a footnote in the tally of scholarly achievements, but his manuscripts and unfinished work offer a granular perspective that is invaluable to the history of the practice of orientalist scholarship. This is particularly true of Wheelock’s most ambitious undertaking and the subject of this essay: his planned edition of the Qur’an. Our knowledge of this project comes largely from a few letters that are essentially grant proposals: descriptions sent to influential scholars and patrons in hope of securing money. These paint the picture of an epochal undertaking whose scope almost certainly exceeded Wheelock’s own ability, encompassing not only two new Qur’an translations (in Latin and Greek) but also refutations in Arabic. The letters on their own would be easy enough to dismiss, especially as no draft of the edition has been located. However, the annotations Wheelock left in manuscripts and printed books present a more complete view of his qur’anic studies. These offer a valuable glimpse of what studying the Arabic Qur’an in seventeenth-century England meant in practice and, more significantly, represent one of the best-documented examples of early orientalist study of qur’anic commentaries.
 
            This essay reconstructs how Wheelock read the Qur’an and situates his work within the history of seventeenth-century oriental studies more broadly. In particular, I would like to suggest that Wheelock’s Qur’an project highlights the importance of two developments in the first decades of the century: first, the rise of the public or university library as a center of collections-focused research (in which early oriental studies played a particularly prominent role), and second, the growing significance of Islamic commentaries (sing. tafsīr, plur. tafāsīr) in orientalist qur’anic study.
 
            These developments took shape downstream from advanced scholars who collected for patrons or whose libraries—and papers—passed to larger institutions after death. The first, the research library, built on these scholarly collections, publicizing and regulating access to them as a basis for future scholarship. A model for research-minded acquisition was the bequest by Joseph Justus Scaliger (1540–1609) of “all my books in foreign tongues”—including many Islamic manuscripts—to Leiden University.4 The books and manuscripts of the bequest were kept in a special cabinet and documented in a printed catalog, and their acquisition corresponded with the establishment of a new professorship of Arabic, held by Thomas Erpenius (1584–1624). Similarly, Wheelock, who was appointed Cambridge’s University Librarian in 1629, oversaw both the transformation of the architectural space of the library and a significant expansion of its holdings. J.C.T. Oates remarked that he was the first Cambridge librarian “to survive to our time not as a name only but as a man of substantive individuality and character”, responsible for turning “a collection of barely 1,000 volumes, miserably housed” into “a library containing some 12,000 volumes and equipped for the most part with new bookcases in their proper arrangement”.5 Among these new volumes was a prized acquisition: Thomas Erpenius’ oriental manuscripts, which gave impetus to Wheelock’s Arabic lectureship and which Wheelock later used (and, sometimes, copiously annotated) in the course of his own scholarship.
 
            Wheelock represented a new kind of actor in the university: the research librarian, a learned jack of all trades who followed the demands of new material in growing collections. This was one aspect of the growing organization and scale of philological research, where institutional support meant scholars could receive funds to collect manuscripts abroad or employ assistants. In this sense, Wheelock belongs alongside other early librarian-orientalists, such as Antonio Giggei (d. 1632) in Milan, Louis Picques (1637–1699) in Paris, and Sigismund Seebisch (1669–1753) in Dresden. These scholars’ meager publication records have inspired little interest from historians, but they were at the forefront of oriental studies’ institutional development. Libraries, in particular, served as a nexus of scholarly innovation. The period after 1600 was not only marked by the establishment of chairs of Arabic at European universities, but also by new methods and approaches, among them a turn to Islamic philology (especially dictionaries and commentaries), greater emphasis on collaborative work, and an orientation toward the combined study of the three languages of Ottoman learning (Turkish, Persian, and Arabic).6 Manuscripts were a vehicle for new directions in scholarship, as orientalists retraced the steps of predecessors by poring over their collections and annotations. Working with Erpenius’ manuscripts in his study of the Qur’an, Wheelock also took up aspects of the Dutch orientalist’s program of study.
 
            The second development, the turn to Islamic commentaries, represented a fundamental shift in the orientalist’s approach to the Qur’an. While the use of Muslim teachers and Islamic philology characterized the flowering of European oriental studies around 1600, there is little evidence of orientalists consulting Qur’an commentaries at that time. However, by the end of the century, tafsīr literature held a central place in both the polemical and philological projects of European Arabic studies, exemplified in Ludovico Marracci’s 1698 edition and refutation of the Qur’an. Why did orientalists take up the study of tafsīr? Wheelock’s notes, which count among the earliest direct evidence for the orientalist study of Islamic Qur’an commentaries, offer clues about both the motivations for and the practice of reading Islamic commentaries in seventeenth-century Europe.
 
           
          
            2 Wheelock’s early studies in Cambridge and the Erpenius collection
 
            Born in 1593 in Whitchurch, Shropshire, Wheelock studied at Trinity College, Cambridge, taking a Bachelor of Arts in 1614 and a Master in 1618, after which he became a Fellow of Clare College.7 Wheelock’s oriental studies were not out of place in Cambridge, where, like elsewhere in the Republic of Letters, recent publications were stoking new interest.8 Arabic editions of Avicenna’s Canons and Euclid’s Elements arrived in England from Rome, where an oriental press had been founded at the end of the previous century. Closer to home, scholars in Leiden had produced a series of works that helped establish the basis for modern academic oriental studies: Franciscus Raphelengius’ Latin-Arabic dictionary, printed with the Arabic grammar of Erpenius (1613), Erpenius and Scaliger’s edition of a collection of Arabic proverbs (1614), and Erpenius’ editions of the Arabic New Testament (1616), Sūrat Yūsuf (1617), and a thirteenth-century Arabic grammar (1617).9 England lagged behind, but could already boast of an Arabist of some renown: William Bedwell (1563–1632).10 Bedwell, like Wheelock a graduate from Trinity College, had visited Leiden and was sought after as an orientalist informant and teacher from his vicarage in Tottenham, where he continued work on a copious Arabic dictionary which promised to one day supplant Raphelengius’ Lexicon Arabicum. Besides Foorthe’s letter, we have no evidence of Wheelock’s earliest Arabic studies, but later correspondence with Bedwell attests to their friendship, and it was likely with him that Wheelock advanced in that language.11
 
            Wheelock soon benefited from the arrival to Cambridge of a new acquisition: Erpenius’ oriental manuscripts. In 1624, around the time Foorthe sent his letter to the young scholar, a devastating wave of plague roiled the Low Countries. Erpenius, only 40 years old, was among its victims. Despite his short career, Erpenius had risen to the height of academic Arabic studies.12 This tradition, inspired by Joseph Justus Scaliger, was unreservedly philological, seeking to understand religion and culture through the rigorous study of historical language. In his published work Erpenius offered a foundation for this study. He wrote an Arabic grammar to serve as an introduction to students and edited Arabic proverbs and fables for use by beginning readers. His edition of Sūrat Yūsuf (Q. 12) set a scholarly standard for the orientalist study of the Qur’an, parsing the text alongside three translations and more than 60 pages of notes.
 
            Erpenius’ manuscripts pointed to the shape of oriental studies to come, and those manuscripts’ arrival in Cambridge demonstrated the potential of collections to shape ideas.13 One such idea was that, in order to master the languages and texts they studied, orientalists had to apprentice themselves within an Islamic tradition. Here, Erpenius drew on the insights of his predecessors. In the last decades of the sixteenth century, scholars like Raphelengius and Scaliger had established a philological basis for European Arabic studies by painstakingly extracting information from earlier Latin glossaries and translations, essentially mining the medieval Iberian tradition.14 However, this could only take Arabic studies so far. Scaliger’s teacher, Guillaume Postel (1510–1581), had already realized the scholarly potential of Turkish, and Scaliger came to grasp the necessity of confronting the full breadth of Islamic philology: a vast literature of dictionaries, translations, and commentaries, written in Turkish, Persian, and Arabic.15 Others from the same generation came to similar conclusions, either through travel to centers of Islamic scholarship like Istanbul or through the manuscripts and captives that returned with soldiers from the Habsburg-Ottoman war.16 This new approach and the more collaborative methods it demanded are exemplified in the efforts of Sebastian Tengnagel (1563–1636) in Vienna and Étienne Hubert (1567–1614) in Paris. Both compiled dictionaries from Ottoman sources with the help of learned Ottomans in the first decades of the seventeenth century.17 By the second half of the century, these ideas bore fruit, as orientalists like Golius, Georg Gentius (1618–1687), Franciscus a Mesgnien Meninski (1623–1698), Barthélemy D’Herbelot (1625–1695), and Antoine Galland (1646–1715) channeled Ottoman scholarship into the foundational publications of modern oriental studies.
 
            Erpenius was a key transitional figure in this development. From one perspective, he represented the continuation of the earlier Leiden philological program. He worked extensively in Hebrew and Syriac, prepared sixty-eight pages of Observationes (corrections and additions) on Raphelengius’ dictionary, and completed a collection of Arabic proverbs that Scaliger had left unfinished at his death in 1609.18 At the same time, he set the stage for the future development of academic Islamic studies. Here, Erpenius’ travels were instrumental, connecting him with a European network of orientalists and teachers. In Paris he met Hubert, from whom he received Casaubon’s Qur’an, and met for the first time a key Muslim contact for several orientalists: the learned Morisco Aḥmad al-Ḥajarī.19 In Venice, he collected manuscripts and began to immerse himself in the “elsine-i s̱elās̱e” (three languages) of Ottoman learning. For instance, annotations in a Persian-Turkish glossary link Erpenius’ Venice studies to a multilingual Ottoman milieu. Erpenius’ Italian glosses on the Persian words and their Turkish definitions likely reflect the instruction of a Turkophone teacher in Venice, and throughout the work we find the Greek annotations of an earlier owner.20 Traces of Erpenius’ Turkish studies are found in his later works. He cited an Arabic-Turkish dictionary (Lugat-i Akhterī) in his Observationes on Raphelengius as well as in the unpublished notes to his edition of al-Makīn’s universal history.21 The expanded ambit of oriental studies is also seen in the breadth of the manuscripts that arrived from his collection to Cambridge, where we find many of the key texts for orientalist scholarship in the centuries to come, such as al-Jawharī’s Arabic dictionary, aṭ-Ṭabarī’s history (in Turkish translation), and Saʿdī’s Gulistān.22 Among these was a manuscript that, while there is little evidence Erpenius studied it, would come to play an important role in Wheelock’s project: a partial anonymous Persian Qur’an commentary, beginning with Sūrat Maryam.23
 
            In Paris, Erpenius began serious study of the Qur’an, and in 1617, in the preface to his specimen of Sūrah Yūsuf, he promised a planned edition of “the entire Arabic Qur’an, accurately marked with all vowels and ornaments. . .faithfully translated into Latin, properly explained, and solidly refuted.”24 It is unclear how far Erpenius progressed. While no drafts or papers from the work have been identified, two manuscripts in particular offer a view of his qur’anic studies. The first is Erpenius’ working copy of the Arabic Qur’an, today OBL, MS Marsh 358. This manuscript had belonged to another Dutch orientalist, Adriaen Willemsz (c. 1577–1604), who traveled to Paris, where he studied Arabic together with Isaac Casaubon (1559–1614).25 Willemsz collated the Qur’an with another copy in Casaubon’s possession, and it passed to Casaubon when Willemsz died of a sudden illness in 1604. Casaubon lent it to Erpenius in 1609, before later gifting him the manuscript.26 Erpenius, in turn, studied it closely. On a flyleaf he compiled an index of the mysterious letters (muqaṭṭaʿāt) preceding many suras, and he collated the entire text with other copies of the Qur’an, including a manuscript in the French Royal Library and a copy, now lost, that belonged to Scaliger.27 The second witness of Erpenius’ project is a glossary of Arabic roots in Erpenius’ hand and indexed to his Qur’an, which was recently found among uncatalogued material in Copenhagen.28 Erpenius does not appear to have extensively consulted any Islamic Qur’an commentaries. Nonetheless, his discussions with al-Ḥajarī impressed upon him their significance and he reported finding part of a tafsīr in the Sorbonne’s library.29 However, Erpenius did work extensively with a grammatical commentary, which also appears to be from Willemsz’s library, and at the beginning of his qur’anic glossary, Erpenius compiled an index of “grammarians cited by the commentators”, referring to page and line numbers in an unidentified source.30
 
            Neither of these manuscripts came to Cambridge with Erpenius’ collection. Instead, they passed, under unclear circumstances, to Erpenius’ student and successor, Jacob Golius, along with several other manuscripts, including two connected to the edition of al-Makīn’s universal history (which Golius saw through to publication) and a manuscript copy of the Erpenius and Scaliger proverb collection.31 Since these manuscripts were related to Erpenius’ publications, the Qur’an manuscripts might have also passed to Golius with the production of an edition in mind. In any case, Erpenius’ Qur’an became Golius’ own working copy. Golius added his own annotations and recorded a running numbering, alongside the text, to the corresponding pages in the copy of al-Bayḍāwī’s Qur’an commentary he had brought back from his manuscript collecting trip to the Levant.32 Erpenius’ qur’anic glossary, mentioned above, also contains numerous additions by Golius, as well as by one of his students, the Swiss orientalist Johann Heinrich Hottinger (1620–1667), both often drawing from al-Bayḍāwī’s tafsīr.33
 
            Despite the loss of these manuscripts to Golius, the arrival of Erpenius’ collection in Cambridge was a momentous occasion: England’s first major collection of oriental manuscripts. It was, however, a hard-won success. After the Dutch orientalist’s death in 1624, his widow began negotiations to sell his manuscripts to Leiden University. When the university’s curators failed to reach an agreement to her liking, word of the manuscripts—and the widow’s steep asking price—reached English diplomats in Holland. Motivated by claims that Jesuits had secretly employed merchants to procure the invaluable manuscripts, George Villiers, Duke of Buckingham, then in The Hague as an ambassador extraordinary, swooped in and bought them, as Oates remarks, “to the lasting confusion of the Dutch”.34 When Cambridge University selected Villiers to be its chancellor in 1626, the (hotly contested) election was made in part with Erpenius’ manuscripts in mind. The Duke’s assassination two years later at the hands of a disgruntled officer threatened to dash these hopes, but by 1632 the Duke’s widow had presented them to Cambridge, if only after negotiations and considerable fretting that Oxford would win them instead. They were housed along with a commemorative inscription celebrating the Duchess’ gift.35
 
            Wheelock’s career took shape amid Cambridge’s anxious wait for the Erpenius manuscripts. After his appointment as university librarian in 1629, he approached a wealthy merchant in London, Thomas Adams (who, like Wheelock, hailed from Shropshire), about establishing a lectureship in Arabic at Cambridge. Adams’ precise motivations are unclear. The possible acquisition of Erpenius’ manuscripts probably played a role, just as Adams’ lectureship was a point in favor of Cambridge during its negotiations with Villiers’ widow. Other motivations can be inferred from a letter sent several years later to Adams from the vice-chancellor and heads of colleges, which enumerates the appointment’s aims as “the advancement of good literature, by bringing to light much knowledge which is as yet lockt upp in that learned tongue, but alsoe to the service [of] the King and State in our commerce with those Easterne nations, and in God’s good tyme to the enlarging of Christian Religion to them who now sitt in darknesse.”36 In any event, Adams offered an ad hominem stipend for Wheelock to take up the position beginning March 1632.37
 
            Around this time, Wheelock helped arrange another acquisition for Cambridge: the Qur’an of William Bedwell, which entered the collection in 1631. Wheelock adorned it with a long inscription effusively praising Bedwell (“foremost among the Arabs known to England in this day”) and his dictionary (“refined to the point of astonishment, and enormous”).38 The manuscript was prominent enough in the library’s collection that several years later a Swiss visitor, the Basel Greek scholar Johann Jakob Frey (1606–1636), left a note in it as a “token of love”.39 Wheelock’s mention of Bedwell’s dictionary and his remark that “the whole world awaits and rightly desires [it] to be printed” were aspirational. On his death in 1632, Bedwell bequeathed the dictionary, along with his Arabic types, to the University Library with the expectation (ultimately unfulfilled) that Wheelock would see to its publication.
 
            Wheelock’s other lectureship, in Anglo Saxon, was likewise motivated by Cambridge’s manuscript holdings, specifically the bequests of the former Archbishop of Canterbury, Matthew Parker (1504–1575).40 Parker, a pioneer in the antiquarian study of Old English, had employed a network of scholars to acquire and copy manuscripts.41 He donated some of those manuscripts to the university library in 1574 (as Andrew Perne was undertaking efforts to restore the library), and, on his death the following year, he bequeathed his collection (including hundreds of manuscripts) to Corpus Christi College, Cambridge. Parker’s bequest made Cambridge a destination for new research on English ecclesiastical history, and Wheelock learned Old English at the behest of another scholar, Henry Spelman (1562–1641), who employed him in research on early English church councils in preparation for Spelman’s 1639 Concilia. Soon, Spelman proposed to sponsor a formal lectureship and presented Wheelock with a vicarage. The fruits of Wheelock’s labors were a 1643 edition of the Old English translation of Bede’s Ecclesiastical History with Bede’s Latin, on the basis of three manuscripts, alongside other Old English texts.42 Even in his Old English studies we find the occasional trace of Wheelock’s interest in Arabic. To mark the completion of his reading of the 1571 edition of the Old English Gospels, he added, under the “AMEN” concluding the Book of John, “الحمد لله” (al-ḥamdu li-llāh, Praise be to God).43
 
            Wheelock’s earliest efforts to learn Arabic are shrouded in mystery, though Bedwell’s letters to and endorsement of Wheelock suggest he was probably the young orientalist’s teacher.44 Nevertheless, two letters to James Ussher, Archbishop of Armagh, in 1624 and 1625 offer no trace of his interest in the subject, and it is possible his mastery of the language did not extend beyond a consultation of a few standard printed works.45
 
           
          
            3 The Hormuz Trinity Qur’an
 
            An annotated Qur’an in Trinity College probably reflects Wheelock’s first sustained reading of the Arabic Qur’an before his encounter with Erpenius’ manuscripts.46 One of the first Qur’ans to arrive in Cambridge, its acquisition in 1628 was a result of England’s new diplomatic and trade connections with the Safavid Empire, specifically, the conquest of Hormuz from the Portuguese. The Portuguese had been a thorn in the Safavids’ side since the early sixteenth century, when they occupied Gamrun (later Bandar Abbas) and the islands of Qeshm and Hormuz, all strategically located at the entrance to the Persian Gulf. The Ottomans had already attempted, unsuccessfully, to dislodge the Portuguese from Hormuz in 1552. The Safavids, without a navy, stood little chance on their own, and sought alliances with the English and Dutch, offering trade concessions in exchange for naval power and protection in the Persian Gulf. In 1622, English ships helped the Safavids besiege and conquer the islands, and it was in the ensuing looting of Hormuz that the Trinity Qur’an was taken. This is noted in an inscription placed at the beginning of the manuscript marking its donation to Trinity College by a certain Adam Bowen, perhaps the same one mentioned in East India Company minute books as a clerk employed to draw up and copy sea charts.47 Bowen donated at least two other manuscripts to Trinity College: a North African Qur’an and a volume of Gujarati poetry.48
 
            Two groups of early modern annotations in the Trinity Qur’an attest to its reception. We find eighteenth-century marginal annotations in ink comparing the text with Hinckelmann’s 1694 edition of the Qur’an, as well as manuscripts at the University Library and Pembroke College.49 Another group of notes is in Wheelock’s hand and consists mostly of graphite Latin glosses and underlining. They show that Wheelock read selectively, working through the first part of Sūrat al-Baqarah (Q. 2), Sūrat Ghāfir (Q. 40) and the last suras of the Qur’an (80–104). The notes are consistent with a first reading of the Arabic Qur’an in comparison with a Latin translation. Notably, we find no trace of the reference works that appear as Wheelock’s informants in other annotated books, such as Raphelengius’ Lexicon Arabicum and Giggei’s 1632 Thesaurus linguae Arabicae. Even more striking is the fact that the glosses correspond neither to any published dictionaries nor to the Latin Qur’an translations by Mark of Toledo or Robert of Ketton. However, Wheelock’s source for his glosses on Sūrat al-Baqarah can be found elsewhere in Cambridge’s collection: a partial Latin translation in the hand of William Bedwell, today CUL, MS Add. 285.50 How and when this manuscript—which also contains later annotations by Wheelock (discussed below)—first came into his possession is unclear. However, Wheelock’s dependence on Bedwell’s translation in his Trinity Qur’an annotations contrasts with the variety of works referenced in Wheelock’s later annotations, suggesting that he annotated the manuscript relatively early in his Arabic studies.
 
            Several annotated books that Wheelock sold to Cambridge University Library may also document a period of early Arabic study. Wheelock annotated his copy of the Arabic Medici Press edition of Ibn Sīnā’s Canon of Medicine (Qānūn fī aṭ-ṭibb), translating what he could of the table of contents.51 His efforts to make sense of Ibn Sīnā’s medical terminology offer a glimpse at his sources (he cites “r” and “G”, for the dictionaries of Raphelengius and Giggei, respectively) and date his reading to sometime after 1632, when Giggei’s dictionary was published.52 At the end of the book, he bound in blank pages on which we find an index and various excerpts, including verses from Sūrat Maryam (Q. 19:16–26) and passages about the Islamic Jesus, copied from a 1625 work by the Tübingen orientalist Wilhelm Schickard (1592–1635).53 We find other evidence of Wheelock’s early engagement with the Qur’an. He divided one of the blank pages into two columns, compiling on one side Latin translations of qur’anic verses printed in Erpenius’ Observationes and recording the corresponding Arabic in the other column. Notably, Wheelock cited these using the Islamic sura numbering (rather than Robert of Ketton’s, as Erpenius did) and, in two instances, he managed to add the corresponding Arabic even though it was not given by Erpenius, suggesting that he used an Arabic Qur’an at his disposal.54 Other notes on the blank pages include proverbs compiled from Erpenius and Scaliger’s Proverbiorum Arabicorum centuriae duae, Bible verses in Hebrew, Greek, Arabic, and Syriac, and excerpts from al-Makīn’s history and from al-Farghānī’s Elements of Astronomy (Kitāb fī jawāmiʿ ʿilm an-nujūm) alongside the Latin translation by Jacob Golius that had been published as an appendix to the 1633 edition of Gabriel Sionita’s Arabia.55 These notes suggest that even by the mid-1630s, Wheelock’s qur’anic studies remained limited.
 
            A second book annotated by Wheelock, a copy of Erpenius’ Arabic-Latin edition of al-Makīn’s history (Historia Saracenica) offers more indirect confirmation of his relatively late turn to qur’anic studies. Wheelock worked carefully through the work comparing the Arabic with Erpenius’ Latin translation. The extensive underlining and marginal annotations show him drawing lexicographical and historical information from the text, but these notes make no reference to the Qur’an.56 Several dated notes help situate the reading chronologically. A crossed-out presentation inscription on the front flyleaf is dated 1631, presumably when Wheelock first acquired the book. Later, Wheelock recorded a personal anecdote from 1635 next to a passage about monks in Egypt paying tribute to the Umayyad governor. On the top of the page, he wrote: “Christ did not deny tribute to Caesar. Luke 20:25. So, in the year 1635, King Charles first demanded tribute from the English clergy, even those living in the academy, which I paid willingly to a certain Dr. Belus on behalf of the King.”57
 
            Taken together, these sources suggest that Wheelock did not begin his qur’anic studies in earnest until the late 1630s or 1640s. However, they already display practices that would characterize his later reading of the Qur’an. The first of these is the compilation of topical indices while reading. In his Historia Saracenica, Wheelock spaced out the alphabetical headings of his index, working from the second title page back to the front flyleaves. In the copy of Ibn Sīnā’s Canons, they are arranged in columns on the pages bound in at the end of the book. In the Historia Saracenica we also find some evidence of another practice—lexicographical cross-referencing—as well as an approach of critical comparison between translation and original, both typical of his later qur’anic study. Wheelock pulled information about the Arabic language from Erpenius’ translation, observed more literal translations of Arabic passages in his notes, and added definitions of words from other sources such as Giggei’s dictionary.
 
           
          
            4 Wheelock’s Qur’an Project
 
            Wheelock’s plans for a Latin-Greek Qur’an seem to have taken shape only after he finished his 1643/1644 edition of Bede. In 1647, he wrote to Samuel Hartlib (c. 1600–1662) with a wildly ambitious project.58 The description in his letter makes clear its distinctly missionary aims:
 
            Sir I am intending of a poore work: poor in respect of the povertie of helps, and friends it hath. for I thinke it is cried downe alreadie here of those that first seemed to countenance it. but why? because I make noe more hast; & anticipate the worke and end thereof. I would not set out the Alcoran onlie to tell the Latin Church, who know it too well alreadie, nor yet put it into Greeke to boast of that skil be it what little soever, in that Language; but by the helpe of our Merchants I would have the Methode of confutinge it, and the discoveri of the plaine falacies thereof, be without noise, if that may bee, be communicated to some well minded Christians at Aleppo &ce and in Persia and other places as the hand and providence of Christ shal direct, who said, ite et prædicate Evangelium cuique nationi.
 
             
              Set aside some grosse idolatries of the church of Roome, & their Tyrannicall goverment the onlie pressure on the bodie of the Church of Christ is Mahomets Alcoran, I desire to breath out my last breth in this cause, and to my poore skil, I would endeavour to write Notes against the Alcoran in the Language of the Alcoran, which is the Arabick.59
 
            
 
            The contrast between the staggering ambition of the proposal and the relative modesty of Wheelock’s accomplishments could not have escaped Hartlib’s notice. Indeed, in another letter Wheelock framed the project in even grander historical dimensions: as a civilizational appropriation of qur’anic Arabic comparable to the early Christian assimilation of the language of classical antiquity.60 This would have been hardly feasible for Wheelock, even with help, but his maximalist approach is not out of place alongside other philological projects of his time, such as the Paris and London polyglot Bibles.
 
            Wheelock claimed to have already begun his work. In the same letter, he informed Hartlib that he had “translated a great and considerable portion thereof into the Latin and greeke, & would give a specimen of my poore tallent to Christian universities: that they would assist and helpe the Lord against the mightie.”61 He encouraged Hartlib to share this specimen, which Wheelock sent, with other orientalists, naming Christian Ravius (1613–1677), Edward Pococke (1604–1691), John (or perhaps Thomas) Greaves (1602–1652 and 1612–1676, respectively), and John Boncle (born ca. 1611). Another of Hartlib’s Cambridge informants, Thomas Smith (ca. 1624–1667) at Christ’s College, described efforts there to procure new types (the large Bedwell types he was told, “would spoyle much paper”) and wrote that the university had voted to support the printing of Wheelock’s Qur’an.62 Nonetheless, the project never got off the ground, and a year later, after Smith twice relayed Wheelock’s pressing request for the return of his specimen and a judgment on its merits, Hartlib turned him down.63
 
           
          
            5 A Turn to Tafsīr
 
            Today, the whereabouts of Wheelock’s specimen and translations are unknown, but manuscripts in Cambridge and Oxford show how he deciphered the Arabic text and allow us to reconstruct aspects of his project. While Wheelock’s letters present a grand vision of civilizational change, these annotated manuscripts tell a more modest story about diligent study of difficult material. However, that material is itself of no small historical interest.
 
            Notably, Wheelock studied no fewer than three separate Qur’an commentaries, including Erpenius’ Persian tafsīr. This interest in Qur’an commentaries was part of a generational shift in scholarship, a turn to tafsīr in the 1630s and 1640s that took place across Western Europe. Orientalists of the previous generation—while pioneering in their use of Islamic dictionaries and grammars, and certainly interested in the Qur’an—had made little effort to study actual Qur’an commentaries. The major witnesses of orientalist qur’anic study from the first decades of the century—Hubert’s Gdansk Qur’an, Raphelengius’ manuscript dictionary, Casaubon’s annotated copy of Juan Gabriel of Teruel’s translation, the Bodleian Erpenius Qur’an, the BnF annotated Mark of Toledo translation—show no trace of their use of Qur’an commentaries.64 One notable exception is Giovanni Battista Raimondi (ca. 1536–1614), who studied the Timurid Persian tafsīr of Ḥusayn Wāʻiẓ Kāshifī (d. 1504).65 In contrast, the following generation of orientalists privileged commentaries. Golius, besides his aforementioned study of al-Bayḍāwī, employed the commentary of al-Zamakhsharī, the Tafsīr al-Jalālayn, and Kāshifī’s Persian tafsīr for the editions of Sūrat Luqmān (Q. 31) and Sūrat aṣ-Ṣaff (Q. 61) included in his 1656 enlarged edition of Erpenius’ grammar.66 He also appears to have used Qur’an commentaries in instruction.67 The first complete vernacular Qur’an translation directly from the Arabic, André Du Ryer’s 1647 French translation, was based on close study of multiple commentaries, including the Tafsīr al-Jalālayn, al-Bayḍāwī’s Anwār at-tanzīl, an abridgment of ar-Rāzī’s Mafātiḥ al-ġayb, and a Turkish commentary.68 Perhaps the most diligent mid-seventeenth century orientalist reader of tafāsīr was Dominicus Germanus de Silesia (1588–1670), who studied a dizzying assortment of Qur’an commentaries at the Escorial in Spain.69 This turn to commentaries is also seen in the study of literature and reflected the growing availability of Islamic manuscripts, the new significance of Turkish and Persian to orientalist scholarship, and the advancement of orientalist learning beyond foundational grammars and dictionaries.
 
            Wheelock’s annotations show a careful reader treading this new ground. His working copy of the Qur’an, CUL, MS Ll.5.27, served from around the mid-1640s on as the hub of his qur’anic studies, supporting the comparison of a variety of printed and manuscript sources. These sources mirrored the new scholarly terrain opened up by Erpenius’ manuscripts and the growing oriental collections in England. Wheelock compared his Qur’an manuscript with three other copies of the Qur’an in Cambridge: Bedwell’s Qur’an, the aforementioned Trinity College copy from Hormuz, and “Col. Reg.”, a Qu’ran that was given to King’s College in 1644.70 He also refers to a Qur’an from the library of another orientalist, “Alcor. Cl. Gravii”, belonging to either Thomas or John Greaves.71 In addition, Wheelock consulted at this time at least two translations, the Bibliander edition of Robert of Ketton’s Latin version and the 1649 English translation of André Du Ryer’s French translation (references to the latter appear to have been added later), as well as several orientalist works: Edward Pococke’s 1650 Specimen historiae Arabum and Filippo Guadagnoli’s polemical 1637 Pro Christiana religione responsio. In addition, he recorded information from Raphelengius’ and Giggei’s printed dictionaries, as well as a manuscript dictionary from Erpenius’ collection: “Alchamus”, the al-Qāmūs al-Muḥīṭ of al-Fīrūzābādī.72 Most significantly, we find references to three different Islamic commentaries: a “Comm. arab.”, a copy of the tafsīr of al-Bayḍāwī, and a “comm. pers.”, the Persian Cambridge tafsīr.73
 
            While Wheelock gives no account of the manuscript’s source, notes in the Persian tafsīr refer to the working copy as “Cod. Erp.”, that is, from Erpenius’ library.74 Presumably, this is the copy of the Qur’an which was listed in the catalogue of Erpenius manuscripts appended to Gerhard Johannes Vossius’ funeral oration.75 Indeed, at several points we find traces of an earlier orientalist reader. An older hand, similar to Erpenius’, added Latin glossing at the beginning of Sūrat al-Nisāʾ (Q. 4) and Sūrat al-Anʿām (Q. 6).76 Although limited, these are of some interest for the history of both the manuscript and the reception of medieval Latin Qur’an translations, since similarities between the glosses and Mark of Toledo’s Latin Qur’an translation suggest that this version may have been a source for the annotator.77 While much harder to find, Mark’s translation was particularly valuable to orientalists because its literal rendering of the text was much better suited to comparison with the original Arabic than the only widely available translation by Robert of Ketton. Riccoldo da Monte di Croce (1242–1320) studied an Arabic Qur’an using Mark’s translation, and, at the beginning of the seventeenth century, two French orientalists in Erpenius’ Parisian orbit used the translation in comparison with Arabic manuscripts. Étienne Hubert cited Mark in annotations in his Maghribī Qur’an, and a Paris copy of Mark’s translation was partially revised by an early seventeenth-century orientalist (probably Jean-Baptiste Duval (d. 1634)) based on close study of the Arabic text.78 This revised translation reflected the philological demands of a new generation of Arabists for translations that, to quote a note at the end of BnF, MS Latin 3394, “retained purer Arabisms for the sake of the Arabists”.79 In this context, the glosses in the Cambridge Erpenius Qur’an represent another witness to efforts around 1600 to study the Qur’an through earlier Latin translations and perhaps even another link to the qur’anic studies of the Paris orientalists.
 
            Taken as a whole, Wheelock’s annotations show a piecemeal approach to reading the Qur’an. Wheelock did not work word-by-word through the entire text (as might be expected if he undertook the project described in his letter to Hartlib), but rather alternated between different modes and intensities of reading. At times, he seems to have worked primarily from the Latin of Bibliander’s edition, only delving occasionally into a close comparison with the Arabic. Elsewhere he plods through each sentence, attentive to the recurrence of words from other verses and aided by a variety of textual informants. In addition, the jumbled succession of page numbers in Wheelock’s index entries indicates how he jumped back and forth between suras.
 
            This program of annotation facilitated 1) quick comparison between texts and 2) the recording and retrieving of information for what appears to be a largely unsystematic pattern of reading. Wheelock added pagination, headers with sura name and number, and running references to the corresponding pages in Bibliander’s edition.80 He also had blank pages bound into the book at the beginning and end. On the first of these, Wheelock compiled an alphabetical index of the suras, with corresponding page numbers in both the working copy and the Persian tafsīr. On the blank sheets at the end of the manuscript he marked out initial letters for an alphabetical topic index, which he compiled as he studied the Qur’an. Wheelock did the same to other manuscripts that he read alongside the Erpenius Qur’an, much as he had in the editions of al-Makīn and Ibn Sīnā mentioned above. He added similar indices to Erpenius’ copy of al-Fīrūzābādī’s al-Qāmūs and all three commentaries. The first of these he appears to have consulted only sparingly, and the index he added to the beginning of the manuscript only has a single entry.81
 
            Wheelock’s use of the three commentaries was more extensive. The author and title of the first commentary, an Arabic tafsīr referenced only as “comm. arab.,” were unknown to Wheelock, but can be identified today from the orientalist’s excerpts: the Tafṣīr ar-raḥmān of ʿAlī ibn Aḥmad Makhdūm al-Mahā’imī (1374–1432), who hailed from Mahim, one of the seven islands that once dotted the coast of Mumbai. The work is notable as the first tafsīr penned in India, and the 1568 manuscript Wheelock used is found today in Oxford, where it entered the Bodleian’s collection with the library of John Selden (1584–1654).82 While the main text of the Oxford manuscript has no orientalist annotations, it bears the unmistakable trace of Wheelock’s studies in the surah and topic indices that he added to aid quick navigation of the work. It is unclear if and when Wheelock borrowed the manuscript from Selden, as there is no mention of it in either’s correspondence. The lack of annotations may offer evidence that it was borrowed, as might its absence from Wheelock’s posthumously published notes to the Persian Gospels. The relative frequency of Wheelock’s references to this work suggest it was the first Qur’an commentary he consulted, and it probably informed a significant portion of his study around the time of the Hartlib letter.
 
            The second Arabic Qur’an commentary used by Wheelock was al-Bayḍāwī’s Anwār at-tanzīl wa-asrār at-taʾwīl (Lights of Revelation and Secrets of Interpretation), the same commentary studied by Golius and Hottinger. Wheelock borrowed his copy of the work, today CUL, MS Gg.3.20, from another English Arabist, John Boncle.83 Once again, Wheelock prepared the book for consultation by compiling on its flyleaves a table of contents and an alphabetized index of suras, as well as a topical index at the end.84 As with Selden’s commentary, Wheelock showed restraint in not annotating Boncle’s copy of al-Bayḍāwī’s tafsīr. There are also several indications that he consulted this work only later, towards the end of his life. Al-Bayḍāwī is cited only a few times on the margins of the Erpenius Cambridge Qur’an, but it featured more prominently in Wheelock’s published notes to the Persian Gospels (in contrast to al-Maḥāʼimī’s commentary).
 
            There has been some confusion about the provenance of this manuscript. In his catalogue, E.G. Browne identified Gg.3.20 as coming from the library of John Moore, Bishop of Ely, which King George I donated to Cambridge University in 1715.85 Indeed, the Royal Library bookplate found in the volumes from this donation is present on the front paste-down endpaper of the manuscript. Later, a ­correction was added above the bookplate (“NOT Royal. Erpenius!”), probably on the basis of Wheelock’s annotations, and Oates identified the manuscript as having belonged to Erpenius.86 However, this is unlikely as Wheelock himself refers to the manuscript’s owner as Boncle, whom Wheelock also mentioned in his letter to Hartlib.87 Boncle’s involvement in Wheelock’s qur’anic studies is of particular interest because Hartlib elsewhere noted that Boncle was planning a project much in the mold of Wheelock’s proposal: “an exact Concordance vpon the Alcoran. . .with marginals of References how ignorantly and falsly Mahoment hath taken his stories and doctrines out of the Bibel and other Legends, which will serve instead of larger confutations.”88 While it is not unthinkable that the Cambridge al-Bayḍāwī was mislabeled with the Royal Library bookplate, it more likely passed into the Royal collection through Boncle or Wheelock.
 
            Wheelock’s study of al-Bayḍāwī’s commentary reflected a trend in oriental studies toward Ottoman learning that resulted from the growing role played by Eastern Mediterranean trade and diplomacy in scholarly exchange and manuscript collection. Al-Bayḍāwī’s commentary had only a very limited reception before it rose to prominence in Cairo in the second half of the fifteenth century, first through al-Biqāʿī’s tafsīr and then through as-Suyūṭī (d. 911/1505), who wrote one of the first glosses on the commentary.89 In the Ottoman Empire, al-Bayḍāwī’s tafsīr, which distilled the philological utility of al-Zamakhsharī’s Kashshāf, had partially supplanted the Kashshāf as the standard commentary of Sunni Islam and a staple of advanced study in the Ottoman madrasa.90 When orientalists began scouring Ottoman book markets for manuscripts, copies of the work entered Western European libraries, and al-Bayḍāwī became a key commentary for the generation of orientalists who, like Wheelock, turned to Islamic commentaries as qur’anic guides. In particular Johann Zechendorff (1580-1662), Golius, who acquired a copy of the work on his manuscript collecting trip to the Levant, and Golius’ student Johann Heinrich Hottinger, who worked with Golius’ manuscripts, cemented its prominence in early modern oriental studies.91
 
            The third commentary cited by Wheelock is the early Persian commentary on the second half of the Qur’an (beginning with Sūrat Maryam) from Erpenius’ collection, today CUL, MS Mm.4.15. This commentary is unique and one of the oldest surviving Persian Qur’an commentaries.92 Although it came to Cambridge with Erpenius’ collection, there is no evidence that Erpenius ever consulted it apart from a single note on the colophon date.93 Wheelock extensively glossed sections of the text and filled the topical index at the beginning of the manuscript. The distribution of annotations and the order of index entries offer once again evidence of Wheelock’s selective reading.94 As with al-Bayḍāwī, Wheelock appears to have turned to the Persian commentary later in his studies. It is cited only infrequently in his annotations in the Cambridge Erpenius Qur’an but featured prominently in his edition of the Persian Gospels. Wheelock’s study of Mm.4.15 was one of the first orientalist efforts to study the Qur’an through Persian sources and reflected the growing importance of Persian to European scholars.
 
            These sources offer little confirmation of the progress—or viability—of Wheelock’s Qur’an edition. In neither the Erpenius Qur’an nor the three commentaries do we find evidence of a new translation in either Latin or Greek or any refutation in Arabic. Rather, they suggest that Wheelock approached the Qur’an first by comparing Robert’s Latin translation with the Arabic text before focusing in on specific sections or passages where he consulted commentaries and carefully worked through the Arabic using available Latin dictionaries.
 
           
          
            6 Wheelock’s Polemical Project
 
            Nevertheless, the annotations provide an indirect view of Wheelock’s project and aims. In particular, his many lexicographical cross-references—page and line numbers written above words that also appear in the corresponding passages—show a sustained interest in the language of the Qur’an. These notes are far from systematic, and Wheelock appears to have simply added references as they occurred to him. An example from Sūrat al-Qaṣaṣ (Q. 28) shows how this attentiveness to language informed Wheelock’s efforts to refute the Qur’an. As he started to work through Sūrat al-Qaṣaṣ alongside Bibliander’s edition and Giggei’s dictionary, Wheelock came to the description of the discovery of Moses and the words of the Pharoah’s wife: “Slay him not; perchance he will profit us, or we will take him for a son” (Q. 28:9).95 Wheelock noticed the echo of another verse: “we will take him for a son” (nattakhidha-hu waladan) mirrors the specific language used elsewhere in the Qur’an to reject Jesus’ divine filiation. On the top margin of the page, he wrote a note that reads like a first draft for his planned refutation:
 
             
              Most noteworthy is نَتَّخِذَهُ وَلَدًا [nattakhidha-hu waladan] ‘Let us adopt him as a son,’ namely Moses, said the wife of Pharaoh. And in this sense, God لا يتخذ له ولدا [lā yattakhidhu la-hu waladan] ‘does not take a son for Himself,’ and does not adopt Christ as His son. Since He is, as on page 116.6 [i.e. Q. 4:171], the Word of God and the Spirit of God, and thus not of a nature to be adopted, but rather to be regarded and worshipped as God Himself.96
 
            
 
            Wheelock’s subsequent reference to “Elipandus’ heresy” makes the stakes of this observation clearer. The heresy of Elipandus (717–805), Adoptionism, is the belief that Jesus was the adoptive son of God. Wheelock here implies that the shared language (“take a son”) suggests a narrower reading of the Qur’an’s rejection of the Christian Trinity as anti-adoptionism.
 
            This prospect of recovering the Christian roots of Islamic belief by philologically unearthing occulted doctrine in the Qur’an appears to have driven Wheelock’s polemical project and was in keeping with his stated interest in using qur’anic Arabic to refute the Qur’an. Here, Wheelock’s particular focus was the Trinity. Wheelock saw Trinitarian concepts just below the surface of the text, and he worked at the linguistic particularities of even the clearest anti-Trinitarian statements until they yielded some glimmer of Trinitarian sentiment. This is how Wheelock described the project he proposed to Hartlib in a later letter to Ussher, where he called it “a discovery of Mahomet’s and his Chaplain’s devilish Policy, to raze out of the Faith of the Eastern People, the memory of the Three Persons”.97 Wheelock’s showcase example was the basmala, the invocation beginning each sura—“In the name of God the Merciful, the Compassionate” (bismi llāhi r-raḥmāni r-raḥīm)—which he took for a transfigured form of the Christian invocation of the Trinity, “In the name of the Father, the Son, and the Holy Spirit.”
 
            In this light, commentaries offered another basis—however thin—for drawing connections between qur’anic language and Christian belief. Another example from Sūrat al-Qaṣaṣ shows this in practice. At verse 88 (“All things perish, except His Face”) Wheelock singled out the enigmatic phrase “except His Face” (ʾillā wajha-hu).98 First, he took a close look at Robert’s Latin, “Praeter quem solum omnia pereunt” (apart from whom alone all things perish), glossing the words accordingly. He could not have been satisfied writing “quem” (whom) over وَجْهَهُ (wajha-hu). Robert had elided precisely the conceptual particularities that interested Wheelock. Raphelengius’ dictionary would have given some sense of the theological grab bag confronting the reader by the semantic range of وجه (wajh). Should it refer to God’s facies (face), vultus (countenance), aspectus (aspect), or superficies (surface)?99 Wheelock turned to his Arabic tafsīr, mulling over al-Mahā ʾimī’s explanation as he recorded it on the top of the page: “comm: except that which is illuminated by the light of His Face [wajh] and the (aspects) [wujūh] of His names”.100 This could only have strengthened Wheelock’s conclusion of biblical precedent, which he noted on the margin: “وجه here ‘persona’ or there ‘πρόσωπον’ (prósōpon).”101 Once again, Wheelock employed the commentary to forge a missing link between qur’anic language and Christian doctrine: persona/πρόσωπον, meaning “face” or “mask” (in the sense of the masks worn by actors in plays), is a term used in the conceptual distinction of the Holy Trinity from the oneness of God.
 
            What about Wheelock’s planned translation? Nowhere in his annotations do we find a clear sign of a new Latin or Greek Qur’an. Did he perhaps intend to work from the fragment of Bedwell’s Latin version, which he had used to gloss the Trinity Qur’an? Annotations in the fragment itself suggest this was the case, and, indeed, show that he had another unpublished translation at his disposal. Sometime after annotating the Erpenius Qur’an, Wheelock returned to the Bedwell translation fragment, underlining words and adding revisions. The main source of these revisions was an early seventeenth-century Latin translation of the Qur’an, today typically referred to by its attribution to the Constantinople Patriarch Cyril Lucaris (1572–1638).102
 
            How the Pseudo-Lucaris translation came into Wheelock’s possession is unclear. Indeed, little about the translation’s origins is certain. It appears to have begun circulating in manuscript around the 1640s. The attribution to Lucaris is unlikely, and appears in a single source: a 1643 dedicatory note in a copy of the work presenting it to Zurich’s newly founded library (Bürgerliche Bibliothek), from Carl Marin, who served as secretary to the first Dutch ambassador to the Ottoman Empire, Cornelis Haga (1578–1654).103 As Óscar de la Cruz Palma has shown, the translation’s sometimes fragmentary and redundant textual composition might indicate transmission from a scholarly Nachlass.104 Indeed, the fragments preserved in the translation may themselves be important witnesses to the early orientalist study of Islamic commentaries.105 Whatever its origins, the Pseudo-Lucaris translation had arrived in England by 1647, when a copy was given to John Selden by Karl I. Ludwig, elector in exile of the Palatinate.106
 
            The impact was immediate. The more literal Pseudo-Lucaris offered a desperately needed gloss on the Arabic Qur’an for orientalists used to struggling through the paraphrases, omissions, and interpolations of the twelfth-century version of Robert of Ketton edited by Bibliander. A number of manuscripts attest to close study of the translation by English orientalists of Wheelock’s time. A second copy of the Pseudo-Lucaris translation from Selden’s library is found today in Cambridge and contains notes which add verse numbering and supplement missing sections.107 John Greaves used the translation as the source for an interlinear gloss on Sūrat al-Kahf (Q. 18) and a facing translation of Sūrat al-Ḥijr (Q. 15) found in an Oxford notebook.108 Thomas Greaves, John’s brother, also worked closely with Pseudo-Lucaris in his own Latin translation of the Qur’an.109 Indeed, if Wheelock hoped to publish a revision of the translation as his own, he would not have been alone. A German orientalist, Johann Georg Nissel (d. 1662), did just that several years later, editing Sūrat Ibrahīm (Q. 14) and Sūrat al-Ḥijr along with a translation that is a revision of the Pseudo-Lucaris translation.110
 
            A comparison between the annotated Bedwell translation and the Pseudo-Lucaris version (Q. 2:9–12) shows how Wheelock drew from the latter to revise the former (Tab. 1). Wheelock’s additions to Add. 285 are rendered here in brackets and revisions that align with Pseudo-Lucaris are bolded.
 
            
              
                Tab. 1:Comparison between Wheelock’s Additions to CUL, MS Add. 285 and Pseudo-Lucaris.

              

                     
                    	CUL, MS Add. 285 
                    	Pseudo-Lucaris 
    
                    	Illudunt [student fallere] Deum, et eos qui crediderunt. Et non illuserunt [fallunt] nisi seipsos. Et non considerant [neque animadvertunt] in cordibus suis morbum [eorum est morbus]. Addidit [Et auget] autem illis Deus [in ipsis] morbum: Et illis erit cruciatus dolorosus, eo quod [proterea] mentiebantur [-ti sunt ✶ Propter quod pro mendacio habuerunt.]. Et quum dicitur illis, Non eritis corrupti in terra [corrumpetis terram]; Dixerunt [-cunt], Equidem [Utique] nos sumus benefici [bene agimus]. Annon [Quin imo] quidem illi sunt corrupti [perverse agentes]: Et ideo [sed] non considerant [animadvertunt]. 
                    	Putant se fallere Deum et eos qui crediderunt, et non fallunt nisi semetipsos neque animadvertunt. In cordibus eorum est morbus, et auget Deus in ipsis morbum, et ipsis tormentum dolorificum in eo quod mentiti sunt. Et cum dicitur ipsis: “Non agetis perverse in terra”, dicunt, “Vtique, nos bene agimus”. Quin imo ipsi sunt perverse agentes, sed non animaduertunt. 
 
              

            
 
            Wheelock revised mostly, though not exclusively, from Pseudo-Lucaris (in comparison with the Arabic original) and this appears to have been the start of a new Latin translation. It is difficult to date the revisions. Since Wheelock did not use the Pseudo-Lucaris version in glossing the Erpenius Qur’an, we can assume that he acquired the translation only later, sometime in the late 1640s or early 1650s. Perhaps Wheelock worked already from the Bedwell fragment when he prepared the specimen sent to Hartlib and returned to it again after acquiring the Pseudo-Lucaris translation. Even then, his progress was minimal. The additions continue only up to Q. 2:62, though Wheelock also annotated and completed the last verse of the translation (Q. 2:144).
 
            Another source suggests that Wheelock’s qur’anic studies were soon channeled into an entirely different project. Around the early 1650s, he began preparing an edition of the Persian Gospels. Two decades earlier, the circulation in Protestant Europe of a Persian version of the Gospel stories the Jesuit Jerome Xavier (1549–1617) at the court of the Mughal Emperor Akbar inspired a turn to the scholarly study of Persian and fueled Protestant fears that the Gospels would circulate in an adulterated form. Indeed, an edition and translation of that text—each page affixed with the header “The Story of Christ, but corrupted” in Persian or Latin—was the first edition of a Persian work printed in Persian type.111 Wheelock’s edition of the Persian Gospels had a clear missionary purpose, intended, to use the words of Wheelock’s patron Thomas Adams (who financed the publication), as a way of “throwing a stone at the forehead of Mahomet”.112 Wheelock worked from an Oxford manuscript of the Persian translation and consultation of copies in Cambridge and Pococke’s library, and with the assistance of a young scholar and Fellow of King’s College, Robert Austin.113 Walton’s polyglot Bible was supposed to use Wheelock’s version, but ultimately printed the edition prepared (from the Pococke manuscript) by Wheelock’s student, Thomas Hyde (1636–1705). Both Wheelock and Austin died in 1653 as Wheelock’s edition was coming to press, and the publication was eventually completed in 1657.
 
            Wheelock’s edition presents the Persian text alongside its Latin translation in parallel columns, followed by Wheelock’s notes after each chapter. These notes, which are unfinished (they continue only through Matthew 17), draw heavily from Wheelock’s qur’anic studies and are in keeping with both the polemical project he proposed to Hartlib and the preoccupation with unearthing biblical continuities in the Qur’an that is evident in the annotated Erpenius Qur’an in Cambridge.
 
            Once again, the Trinity and Jesus’ divine filiation took center stage. We find, for instance, the reinterpretation of the basmala from his letter to Ussher, in a note on the book of Matthew’s opening invocation of the Trinity, which prompts Wheelock’s claim that the basmala merely substitutes a “trinity of persons” with a “trinity of names”, reading ar-raḥmāni r-raḥīm (“the Gracious, the Merciful”) not as attributes of God, but as separate entities within the Holy Trinity.114 Here, Wheelock also reads Q. 4:171 against itself, contrasting the verse’s explicit rejection of the Trinity (“say not, ‘Three’”) with its reference to Jesus as “His Word” (kalimatu-hu) and “a Spirit from Him” (rūḥun min-hu).115 Later, in a note on Matthew 4:3, where the Devil tempts Jesus with the words “If thou be the Son of God, command that these stones be made bread”, he cited another qur’anic verse, Q 19:92: “and it behooves not the All-merciful to take a son”.116 Here, Wheelock merely gestures toward the ideas on qur’anic anti-Adoptionism found in his marginal annotation in the Erpenius Qur’an, now buried in the bracketed alternate readings in his Latin translation of the verse: “non convenit misericordi [Deo] ut assumat [eligat, adoptet] filium”. Rather, Wheelock uses Erpenius’ Persian commentary to take a different approach. The commentary explains that God cannot have a son because “there is no one like Him. A son must be similar, and He has no equal or likeness”, which Wheelock contrasts again with Q 4:171’s expression of Jesus as “His Word” and “a Spirit from Him.”117 Elsewhere, Wheelock cites both al-Bayḍāwī and the Persian tafsīr to strengthen a parallel between the “sign” foretold in Isaiah 7:14 (“Therefore the Lord himself shall give you a sign; Behold, a virgin shall conceive, and bear a son, and shall call his name Immanuel.”) and the mention of Mary’s virgin birth as “a sign unto men” (āyatan li-n-nāsi) in Q. 19:21 (“easy is that for Me; and that We may appoint him a sign unto men and a mercy from Us; it is a thing decreed”).118
 
            At other points, Wheelock’s interest is more antiquarian, using the Qur’an and its commentaries to explore broader questions about the links between Near Eastern and European traditions. He notes, for instance, that the Persian word angabīn (honey) used in Matthew 3:4 to refer to John the Baptist’s sustenance in the wilderness (“locust and desert honey”, malakh va angabīn-i biyābān) is used in the Persian tafsīr for the word manna, which appears in Q. 2:57: “We sent down manna and quails upon you”.119 The most ambitious of these historical notes is a long excursus on the biblical magi. Here, Wheelock begins with Syriac sources, recounting the explanation of Jacob of Edessa (via Bar Bahlul’s lexicon) that the magi were from Persia, from the sons of Elam, were twelve in number, and came with a camp of a thousand men. After discussing the biblical Elamites, Wheelock moves (via Pococke) to the definition of mājūs given in Ḥalīmī’s Persian-Turkish dictionary: ateş-perest (fire worshipper).120 This occasions a reflection on the qur’anic account of Abraham and the idol-worshipers in Sūrat al-Anbiyāʾ (Q. 21), in which Abraham is thrown into the fire but survives. Wheelock quotes Q. 21:58 ( “So he smashed them into pieces, except the biggest of them, so they might turn to it [for answers]”) and Q. 21:67–68 (“They concluded, ‘Burn him up to avenge your gods, if you must act.’ We ordered, ‘O fire! Be cool and safe for Abraham!’”). He then cites the Persian tafsīr to show that this was understood as a sign of a Muslim’s faith: “God saved him from the fire and making it cool upon him is a sign and an example to the people who are steadfast and believe in the Qur’an”.121 Wheelock then turns to a similar tale from the Book of Daniel, in which Shadrach, Meshach, and Abednego are unscathed after King Nebuchadnezzar throws them into a fiery furnace. He compares this to the Anglo-Saxon trial by fire, noting that the “Anglo-Germano-Saxons. . ., like the majority of the Persians today, are descended from the Goths.”122 Finally, he demonstrates this trial to be a Persian custom by quoting, at length, a passage from ʿAṭṭār’s Biographies of the Saints (Tazkirat al-awliyāʾ) recounting a trial by fire. In this way, Wheelock approximates a historical genealogy through a kind of combinatorial antiquarianism, sounding out the continuities between traditions.
 
            Wheelock’s use of ʿAṭṭār points to the broadening scope of study opened up by his turn to Persian. Another piece of evidence for this is seen in his use of a Persian-Turkish dictionary (Lugat-i Niʿmetullāh) to propose a reading of the “piece of new cloth” in Matthew 9:16 (“No man putteth a piece of new cloth unto an old garment, for that which is put in to fill it up taketh from the garment, and the rent is made worse.”) as “a patch of scarlet or purple cloth” (assumentum panni coccini sive purpuræ).123 The Oxford manuscript reads here pārcha-i lak, and Wheelock used the Persian-Turkish dictionary to interpret the word lak as meaning “scarlet”. The word in this sense is etymologically related to “lac” of the lac bugs used to produce red dyes for coloring textiles. Wheelock also names the source for his dictionary, the orientalist William Seaman (1606–1680), who around this time was preparing a Turkish translation of the Gospels as well as a Persian-Latin dictionary.124
 
           
          
            Conclusion
 
            Writing to Hartlib, Wheelock framed his Qur’an project in grand terms, as a triumphant refutation of Islam within a broader civilizational encounter. In the light of the Cambridge manuscripts he studied and annotated, Wheelock’s undertaking appears more modest. Still, we find the outlines of his proposal: refutations that try to peel back the historical layers of qur’anic Arabic, and—in his annotations in Bedwell’s fragment—the beginnings of a new Latin translation. These sources also allow us to trace the gradual development of Wheelock’s qur’anic studies over a series of encounters with different translations, dictionaries, and commentaries. In doing so, they offer new perspective on the changing practice of orientalist scholarship, and the growing significance of Islamic commentary literature in Christian qur’anic study.
 
            Why did a generation of scholars across Europe take up the study of Islamic Qur’an commentaries after 1630? Orientalists of the previous generation, like Erpenius and Hubert, approached the Qur’an through the deficiencies of Bibliander’s edition, and going back to the Arabic text largely entailed two distinct operations: collation of the text with other manuscript sources and the production of a literal Latin gloss (usually with the help of earlier translations). Islamic commentaries would have been unwieldy instruments for these tasks, and few were available in private libraries. What changed? On the most basic level, orientalists studied Qur’an commentaries because they were there. By the 1620s and 30s, an ambitious program of scholarly collecting had brought them to European library shelves alongside an assortment of other Islamic texts. These libraries in turn transmitted novel methods and facilitated new scholarship, and philologically-trained librarians like Wheelock played a central role in both shaping the library as a place of research and advancing scholarship. At the same time, the orientalist encounter with commentaries built on a tradition that was quickly advancing, not least through a turn toward Islamic philological informants. Better dictionaries and grammars made the study of tafsīr easier, and access to more accurate Qur’an translations (such as the Pseudo-Lucaris version) encouraged interest in answering philological questions beyond the plain meaning of the text, for which commentaries offered ample material.
 
            Wheelock also offers perspective on how attentiveness to the practices of scholarship can help deepen our understanding of the history of oriental studies. Bringing the growing patchwork of sources in the orientalist library to bear on the actual reading of the Arabic Qur’an presented a material challenge. Note by note, working copies grew into philological hubs, where information from a multilingual assortment of informants was compiled and evaluated. Wheelock’s work on the Erpenius Cambridge Qur’an is exemplary in this respect. We find not only all the sources available to him assembled on the page, but emergent practices more characteristic of print than manuscript: indexing topics and cross-referencing words. More than evidence of a mere unrealized translation, Wheelock’s example illuminates an ­intermediate form, between the major Qur’an translations of the time (Lomellini, Dominicus Germanus de Silesia, Du Ryer) and more rudimentary efforts to annotate Arabic Qur’ans (pagination, verse numbering, sura index) and study them through comparison with Latin translations. Other contemporaries also worked in this way. Hubert’s Maghribi Qur’an includes notes drawn from the translations of Mark, Robert, and Juan Gabriel, references to an Arabic-Turkish dictionary, as well as translations and notes in the hand of Aḥmad al-Ḥajarī.125 The Qur’an and qur’anic lexicon that Golius inherited from Erpenius played a similar function. An interlinear Qur’an translation produced in France after the publication of Du Ryer’s translation by a team of students and scholars, while difficult to precisely date, also fits into this tradition.126
 
            The chronology of note-taking sketched out in this essay shows what this shift meant in the case of a single scholar. Wheelock approached the Qur’an through multiple readings over several decades, and his annotations can be roughly grouped into three periods. In the first, dating to sometime after 1628, he used Bedwell’s translation to study the Trinity College Qur’an. The second, likely around the mid-1640s (right before his letter to Hartlib), took place when he studied the Erpenius Qur’an alongside al-Mahāʼimí’s tafsīr, and with the help of Raphelengius and Giggei’s dictionaries. Finally, he returned to the Qur’an near the end of his life, as he prepared his edition of the Persian Gospels, when he turned to close study of the Cambridge Persian tafsīr and al-Bayḍāwī’s commentary. Wheelock benefited from Bedwell and Pseudo-Lucaris as guides, and the polemical project evident in his annotations involved reading the Arabic through different permutations produced by a variety of lexicographical and exegetical sources. Together, these layers of reading reflect the widening scope of qur’anic study made possible by Wheelock’s position and the holdings of Cambridge University Library. Indeed, his example illustrates how more extensive analysis of sources can emphasize philological possibility over philological accuracy.
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            1 Preliminaries
 
            Throughout centuries of interactions with Muslims in different historical and cultural contexts, Eastern Christians of various religious and linguistic traditions have engaged with Islam and the Qur’an in order to respond to challenges posed by their Muslim neighbors or rulers. As a result, the corpus of anti-Muslim texts that formed and developed across centuries in the languages of Eastern Christianity featured a wide array of literary genres and formats that informed communities of believers about “the religion of Mahomed.”1 From intricate theological treatises of systematic refutation to hagiography and apocalyptical literature, the Eastern Christian anti-Islamic corpus circulated during medieval and early modern times over wide geographical areas and cultural milieus that shaped its literary traits, being preserved today in a large manuscript culture. Whereas in Western Europe the rise of Oriental and Arabic Studies, along with advancements in printing, opened new paths for the study of the Muslim world, the Eastern Christian literati—regardless of how tightly they were connected to the European Republic of Letters—approached Islam and the Qur’an through polemics, basing their argumentation almost solely on Christian sources.2 Considering the Slavic cultural context, scholars showed that texts about Islam in Slavic languages relied on former Byzantine models, which were either translated and included in various manuscript collections or used as sources to create new refutations.3
 
            The Book [Called] the System or Structure of the Muḥammadan Religion by the Moldavian prince and erudite Dimitrie Cantemir is the first work to diverge from the norms of the Eastern Christian anti-Muslim polemical “canon” and engage with Islam and the Qur’an in a different scholarly fashion, its intention being to offer its readers a comprehensive and systematic account of Islam, its holy Book, the Prophet Muḥammad, and the tenets and religious practices that spring from the Qur’an. Even if polemical discussions and tropes are not absent from the treatise, Cantemir invested a great amount of effort in articulating a well-documented work that can be considered the first treatise about Islam in the history of religious studies. It is his polymathic mind, linguistic expertise and erudite agenda that distinguish him as the first Eastern Christian Orientalist, one who managed to study Islam and the Qur’an in a new methodological framework and with a set of sources previously unexplored by other Eastern Christian literati.
 
            This paper is a brief contribution to the larger discussions over Cantemir’s usage of sources and examines the Islamic texts of the System or Structure of the Muḥammadan Religion. As will become clear, such an analysis faces many obstacles: not only given the context of the treatise’s composition, but also because of the multiple redactions of the text. The purpose here is not to identify with accuracy all the corresponding passages from the text—this would be a very difficult task, if not impossible to achieve, given the paucity of the Islamic material available to Cantemir of in Peter I’s Russia, along with the fact that he very often refers to works from memory, paraphrases, and quotes without offering the exact location of the paragraphs. Instead, I will discuss the ways in which Cantemir integrates his sources into his text and how he arranges his material in order to offer his audiences a detailed account of Islam.
 
           
          
            2 The Making of an Eastern Christian Orientalist
 
            Before turning to Dimitrie Cantemir’s inclusion of Islamic texts in his treatise, it is of paramount importance to look at his intellectual trajectory, political activities and the cultural milieu that shaped his erudite agenda and made him one of the most renowned literati of his time.4 Although there is a consensus about the date of Cantemir’s birth (October 26, 1673), there is still debate among scholars about the exact date, which according to the most recent opinions might be 1674. He was of noble descent, as his father was the Moldavian prince Constantine Cantemir (1612–93); nevertheless, he forged a more impressive lineage from the notorious Mongolian ruler Timur Lenk (Tamerlane, 1336–1405), as Voltaire writes in his account of him.5 At his fathers’ court, Dimitrie became the pupil of Jeremiah Kakavelas of Crete (1643–98), who was employed by Constantine due of his reputation as a man of letters trained in the great cities of Europe (London, Cambridge and Leipzig). With Kakavelas, Dimitrie studied Latin, rhetoric, logic and physics.6
 
            Cantemir’s sojourns in Constantinople would make a distinctive mark on his life and on his interests in the Ottoman world. In 1688, to show his loyalty to the Ottomans, as was the political custom, Constantine sent Dimitrie to Constantinople as a kapukahya, a political guarantee at the Porte. He returned in 1691 to Moldavia, and in 1693, after the death of his father, took the throne for himself. This ephemeral reign ended quickly since it was not officially sanctioned by the Ottomans, and instead his elder brother Antioch seized power in Moldavia. Dimitrie left for Constantinople again and lived there as his brother’s representative to the Ottoman court until 1710. It was in the cosmopolitan and multilingual capital of the Ottoman Empire that Dimitrie Cantemir learned Ottoman-Turkish, studying most probably with Yanyalı Esʾad Efendi (d. 1729/30),7 while the social network he managed to construct allowed him to move in important literary and political circles. There is still debate as to whether he attended the courses of the Academy of the Patriarchate of Constantinople. However, he did not embrace the philosophical trend established at the Academy by the neo-Aristotelian philosopher Theophilos Corydalleus (1563–1646).8 Instead, he was interested in the German philosophers, and studied the philosophy of Jan Baptist van Helmont (1580–1644) with Meletios of Ioannina (1661–1714), who later became Metropolitan of Athens and authored a Geography (Venice, 1728) and an Ecclesiastical history, published posthumously in Vienna (3 vols., 1783–4).9
 
            While in Constantinople, Dimitrie Cantemir was also in close contact with both Greek Orthodox intellectuals—such as the future Patriarch of Jerusalem Chrysanthos Notaras (1655–1731), and the Phanariot lord Nikolaos Mavrokordatos (1680–1730), against whom he would later develop both political and intellectual rivalries—and foreign ambassadors to the Porte: the French ambassadors the Marquis of Châteauneuf Pierre-Antoine de Castagnères (1689–99) and Count Charles de Ferriol (1699–1710), as well as the Russian ambassador Count Pyotr Andreevich Tolstoy (1645–1729), who translated into Russian Paul Rycaut’s The Present State of the Ottoman Empire, used by Cantemir as a source to discuss Muslim sects.10 Cantemir also developed contacts among Muslim scholars and statesman, whom he entertained and engaged in intellectual debate at his palace situated on the banks of the Bosphorus. These illustrious figures included Hüseyin Efendi Hezarfen (fl. 18th c.) and the Grand Vezir Rami Mehmed Pasha (1645–1706), whom Cantemir held in high regard, Ibrahim Pasha, the treasurer of the Ottoman Porte, and the defterdar (treasurer) Firari Hasan Pasha (d. 1702). In the Ottoman capital, Dimitrie Cantemir also became known as a virtuoso on the tambur—a long-necked lute—as a student of Kemani Ahmed Çelebi (d. 1720) and a certain Angeliki (d. 1690). He even had pupils of his own, Latif Çelebi and Davul Ismail Efendi, the chamberlain of the Crimean Khan, both of whom advised him to produce a treatise on Ottoman music, which Cantemir subsequently dedicated to the Sultan Ahmed III (1703–30). Apart from being the first of its kind and the first attempt to systematize the Ottoman musical system, Cantemir’s treatise on Ottoman music is a remarkable addition to his repertoire of Orientalist writings.11
 
            In November 1710, Dimitrie Cantemir returned to Moldavia after being appointed ruler by the Ottomans. He had secured the position with the support of the Grand Crimean Khan Devlet Giray (d. after 1713) at the advice of Cantemir’s former tambur student, Davul Ismail Efendi. At this point, however, Cantemir began to develop diplomatic relations with the Russian Tsar Peter I (1672–1725), as he saw in the recent military defeat of the Ottoman armies at the hands of the Habsburgs (Zenta, 1697) the beginning of the period of decline of the Ottoman Porte. It was in the aftermath of the defeat suffered by the tsar’s armies at the Battle of Stănilești (1711), near the River Prut, that Cantemir decided to defect to Russia. This act marks the beginning of the second part of his life, in the service of Peter I as senator and secret advisor and moving in the intellectual circles of the Russian court [see Fig. 1]. In contrast to his poor political career as lord of Moldavia, Cantemir’s literary activities flourished, both in Constantinople and later in Russia, where he managed to produce the body of works on philosophical, ethical, historical, theological and religious themes that would bring him wide intellectual recognition.
 
            His rich literary corpus, starting from the publication of the bilingual Romanian-Greek edition of the Divan or the Wise Man’s Dispute with the World, or the Litigation between Soul and Body in Iași (1698)—translated into Arabic by Athanasius Dabbās of Antioch (1647–1724)—,12 and going through the allegorical Hieroglyphic History (1703–5),13 the Description of Moldavia (Descriptio Moldaviae, in Latin, 1714–16),14 the Life of Constantine Cantemir (Vita Constantini Cantemiri Cognomento Senis Moldaviae Principis, in Latin, 1722),15 or the Chronicle of the Antiquity of the Romano-Moldavo-Wallachians (in Latin, 1719–22),16 proves Cantemir to be an active agent of the knowledge culture of South-Eastern and Eastern Europe, contributing to the production and circulation of knowledge on the West-East axis as a member of the European Republic of Letters.
 
           
          
            3 From Curanus to Kniga Sistima
 
            Given the topics that Cantemir broached in his works concerning the Ottomans and Islam, he has received considerable attention in historiography from scholars interested in his literary methods, sources, political thought and scholarly agenda.17 However, it is clear that the sojourn in the Ottoman capital sparked his interest in the Islamic world, and this was when he began to gather texts, to study Islam in situ and to converse with the Muslims in his entourage about their religious practices, traditions, institutions, customs or learning. But it was in Russia where Cantemir produced or completed his ongoing works that brought him fame among the Western and Eastern European intelligentsia.18 At the court of Peter I, Cantemir found a hospitable space within which to pursue his studies on Oriental topics in alignment with the intellectual developments of the European Republic of Letters, since the tsar’s political and cultural orientation tended towards Western European cultural models.19 Cantemir’s efforts intensified along with his recognition as member of the Academy of Berlin (Societas Scientiarum Brandeburgica). A letter read in Berlin by the Reformer Daniel Ernst Jablonski (1660–1741) on May 31, 1714, on behalf of its author, Heinrich Freiherr von Huyssen (1666–1739), a member of the Academy with connections at the court of Peter I, mentioned Cantemir’s desire to join the ranks of the esteemed European forum, as one who could offer extensive knowledge about the Orient and the Empire of the Turks through works discussing the history of the House of Osman, its religion and governance.20
 
            Among these, the work that contributed the most to Cantemir’s fame as Orientalist and historian of the Ottoman Empire throughout Europe is Incrementorvm et decrementorvm Avlae Othman[n]icae sive Aliothman[n]icae historiae, which narrates the history of the House of Osman from its beginnings in the thirteenth century (1214) up to 1711.21 The account is divided into two substantial parts: Incrementa (1214–1672), and Decrementa (1672–1711), followed by extensive Annotationes in which Cantemir provides his audience with personal comments, anecdotes, and linguistic and historical information, along with copious references.22 Although it has been suggested that a forerunner of this text was originally composed in Greek between 1706–10 (no such version is preserved, however),23 it is clear that Cantemir worked on his draft in multiple stages, with a final writing stage completed in Latin after 1714 at the court of Peter I. In Russia, Cantemir wrote the Annotationes directly in Latin, and the entire writing process of the History was completed in 1719. In 1984, Virgil Cândea discovered Cantemir’s Latin autograph in the Hughton Library of Harvard University, MS Lat. 224.24 Until then, scholarly audiences had been familiar with Cantemir’s History mainly through its English edition—The History of the Growth and Decay of the Othman Empire, translated by Nicolas Tindal (1734–5) and published posthumously due to the efforts of Cantemir’s son, Antioch Cantemir (1709–1744), who served as the Russian ambassador in London—to which can be added the subsequent editions in French by M. de Joncquières, 1743, and German by Johann Lorenz Schmid, 1745.25 Cantemir had at his disposal a wide array of sources, quoted in the text and Annotationes: from Byzantine chronicles (e.g. Nicephorus Gregoras, Laonikos Chalkokondyles, pseudo-Georgios Sphrantzes), to Western European accounts, such as Leunclavius’ Annales sultanorum othmanidarum, and Ottoman documents and chronicles, such as Mustafa ‘Ali’s Tevārīh-i Āl-i ʿOsmān.26 Moreover, the History was also embellished with portraits of the sultans, whose miniatures he managed to obtain from the Ottoman archives through the intercession of Levni Çelebi. The value of this magnum opus for Cantemir’s Orientalist repertoire and its contribution to the cultural transfers between the Ottoman Empire and Russia via Eastern Europe is unquestionable. Not only does it offer crucial information about historical events, people and facets of culture, but it also incorporates diverse sources of information in a systematic account of the Ottoman Empire, which he himself experienced as both a subject and an intimate member of its intellectual circles.
 
            Whereas the text Cantemir proposed to the Academy of Berlin about the Ottoman governance was never written,27 the work about the religion of the Muslims was finally published, in Russian, at Sankt Petersburg on December 22, 1722, under the high patronage of the tsar, with the title the Book [Called] the System or Structure of the Muḥammadan Religion (Книга Систiма или Состояние мухаммеданской религии, Kniga sistima ili Sostoianie mukhammedanskoi religii) [see Fig. 2].28 Although it did not receive as much attention as Cantemir’s History, it is nevertheless a large treatise that offered its audience a comprehensive overview of Islam and the Qur’an, along with the Muslim tenets and religious practices. This text also had an impact on Cantemir’s contemporaries. It was translated into “simple and clear Bulgarian” (простий и краткий болгарский язик; prostiĭ i kratkiĭ bolgarskiĭ iazik) by Bishop Sofroniy Vrachanski (1739–1813), who experienced Ottoman captivity at the court of the notorious Ottoman governor of Vidin Osman Pazvantoğlu (1758–1807). Sofroniy produced a translation of Kniga sistima to be used for the religious education of his fellow Bulgarian people, and to fuel national anti-Ottoman sentiments. He assumed the full authorship of the treatise without even mentioning Cantemir and included it in a collection of works entitled the Book of the Three Religions (Книга за трите религии, Kniga za trite religii; St Petersburg, The National Library of Russia, col. Mikhail Pogodin, MS 1204, fols. 179–340).29 In the archives of the Deutsche Akademie der Wissenschaften in Berlin, there is a manuscript (fol. I-V-Bd. 3, fols. 38r–41r) that contains several passages of the System translated into German after 1722.
 
            Although Cantemir planned to offer his readers a description of Islam and not a refutation, he still infused his text with polemical tropes in order to draw attention to the dangerous teachings of the Muslims, and especially of the Turks. Indicative in this regard is the engraving placed at the beginning of the 1722 Russian edition of the System [see Fig. 3] that depicts a sleeping Osman, the founder of the Ottoman dynasty, with branches in the shape of poisonous snakes coming out of his belly and forming a tree that covers Asia, Africa and Europe, the continents presented as crowned women with scepters in their hands.
 
            As Virgil Cândea argued, the System is the only work by Cantemir that permits a detailed analysis of the stages of its composition, since all redactions of the text are preserved today.30 The texts that formed the basis of the System in its 1722 Russian edition are preserved in Moscow, The Russian State Archive of Old Documents [RGADA], Fond 181, MS 1325, dated 1718–19. This manuscript features the Curanus (fols. 2–43v) and De Curani etymologico nomine (fols. 44–128v)—the expanded version of the Curanus—that was used for the 1722 edition.31 A comparison between these redactions showed that in the Curanus Cantemir briefly dealt with the Qur’an, the life of Prophet Muḥammad, and some aspects of Muslim theology (ch. 2, 1 and 4 of the Russian edition), and that in De Curani etymologico nomine he expanded the discussions by including qur’anic references—most probably because he had found a source for them at the court of Peter I which he could use—and adding more chapters (ch. 3, 5, 6 of the Russian edition). However, it was shown that for the Russian edition, Cantemir made significant changes and rearranged the material previously written in Latin, which dismisses the hypothesis that the 1722 edition was nothing more than a translation into Russian.32 Based on the supposition that Cantemir did not know enough Russian to translate his own texts for the editions, some scholars argued that it was Ivan Ilʹinskii (d. 1737), Cantemir’s secretary and tutor of his sons, who translated the work into Russian. However, the 1722 edition is now considered to be the final version of the System offered by its own author, since Cantemir himself made editorial decisions (inclusions, omissions, reorganization of chapters and so on) that impacted the final version of the edition.33
 
            The 1722 Russian edition of the System or Kniga sistima is divided into six books: 1) About the Pseudo-Prophet Muḥammad (1–36), where Cantemir speaks about Muḥammad’s life and upbringing as the Prophet of Islam; 2) About the Qur’an (37–54), about the names of the Qur’an, its teaching, style and language; 3) About the Muḥammadan Apocalypse (55–80), which discusses the Muslim eschatological scenarios; 4) About the Muḥammadan Theology (81–166), that describes God, the creation of the world, Adam and Eve, Jesus and the Virgin Mary, saints, hell and heaven; 5) About the Muḥammadan Religion (167–250), which delves into discussions about prayer (namaz), pilgrimage (ḥajj), circumcision (sünnet), and permitted and forbidden things in Islam (ḥalāl and ḥaram), among other topics; and 6) About Other Practices of the Muḥammadan Religion (251–379), which deals with marriage, rituals, celebration days, Muslim brotherhoods (or “Muslim sects”), and Muslim sciences. These are prefaced by an encomium to Peter the Great (1a–5a),34 a table of contents (1c–2c) and a preface for the reader (1d–8d). To discuss all these themes in an intellectual framework that differed from the previous polemical approaches of the Eastern Christian anti-Muslim corpus, Cantemir engaged with both Christian and Islamic sources. Reading through the pages of the System, it is quickly obvious that Cantemir used the Bible, ancient authors (Aristotle, Epictetus, Euclid, Herodotus, Juvenal, Lucretius or Strabo), and Byzantine historians (Theophylaktos of Symokattes, Georgios Kedrenos, and John Kantakouzenos), as well as European Orientalists (Johannes Leunclavius, Augier Ghislain de Busbecq and Barthélemy d’Herbelot de Molainville). But when it comes to the Islamic sources, scholars have already pointed to their poor range and to the Moldavian prince’s imprecise referencing.35
 
           
          
            4 The Islamic Sources
 
            Cantemir’s System became a matter of debate among Russians as it was prepared for publication in 1722, especially because of its use of the sources. The System was published very quickly, which might explain some of the inaccuracies that lingered in the edition; Cantemir finished the Latin redaction of the De Curani etymologico nomine towards the end of 1718 and, in the summer of 1721, he prepared it for the Russian edition of 1722. The publication of the System in Russian met with the opposition of the Synod of the Russian Patriarchate, which was in charge of censorship. It was the archimandrite Gavriil Buzhinskii (1680–1731) who requested explanations from Cantemir regarding his usage of sources, most probably because of controversial passages that he had introduced in the System about Muḥammad and the Qur’an. In reply, Cantemir stated that he saw no need to confirm his ideas through the works of other people, since he had composed his treatise according to the view of the tsar himself, who supported his position.36 Indeed, Peter I took a great interest in Cantemir’s work and ordered its rapid publication from his 1722 military campaign in the Caucasus, since he needed a systematic presentation of the Islamic tenets and religious practices of the Muslims that he wanted to bring into his dominion. As for his Islamic sources, Cantemir recognized that he struggled to find in the Imperial Library of the tsar all the “Turkish and Persian books” that he needed for the System.37
 
            If some Islamic sources are yet to be identified, others are mentioned directly by Cantemir. Since the System is a work that tackles the Qur’an, which had been at the core of his interests since the first stages of this editorial project, the Islamic holy book is one of the main sources considered by Cantemir. Although it is highly possible that he read the Qur’an in its original Arabic while in Constantinople, he did not have a copy at hand while preparing the Curanus. Only when expanding the De Curani etymologico nomine did he introduce qur’anic quotations into Latin in the text, but these were not from an original version.38 This has led scholars to believe that he used a translation of the Qur’an. At the time when Cantemir wrote the System, in Russia there was only an anonymous translation, entitled the Alcoran of Mahomet or the Turkish Law (Алкоран о Магомете, или Закон турецкий; 1716), which was attributed mainly to Petr Vasilʹevich Postnikov (1666–after 1716), a Russian philosopher and diplomat trained in Padua, but others assigned it even to Cantemir himself and believed that the System might have been a companion to this translation.39 The Alcoran was translated according to the French translation of André Du Ryer, Sieur de la Garde de Malezair (c. 1580–1660/72), whose 1672 edition Postnikov brought to Russia on his return from a diplomatic mission in France. However, a comparison of the qur’anic quotations from this edition with those introduced by Cantemir in the System did not show any similarities, leading scholars to believe that the Moldavian intellectual might have used a different translation; this is why the renowned Latin translation by Ludovico Marracci (1612–1700), the Alcorani Textus Universus Arabicè et Latinè (2 vols., Padua, 1698), was taken into consideration, although the results were not promising.40 In order to understand better what translation Cantemir used for the Qur’an, however, any analysis should have taken into account not the Russian edition of the System, since it is itself a translation but the Latin text of De Curani etymologico nomine. As such, Florentina Nicolae has shown that Cantemir used Robert of Ketton’s 12th-century translation of the Qur’an, contained in the Machumetis Saracenorum principis […] ipseque Alcoran edited by the Swiss Protestant Reformer and Orientalist Theodor Bibliander (1509–64), although it is not clear whether Cantemir had in his hands the first edition (1543) or the second (1550).41 In Tab. 1, below, I offer few examples:
 
            
              
                Tab. 1:Comparison between Cantemir’s Curanus and Bibliander’s edition of the Latin Qur’an.

              

                     
                    	Cantemir, Curanus, ed. F. Nicolae 
                    	Bibliander, Machumetis, vol. 1 
   
                    	[p. 194]: Cur(ano) Cap(ite) 70: Nuncium venturum post me, nomine Muhammad denuncio, quem mendaciter, Magum dicent. 
                    	[Azoara LXXI]: De nuncio post me venturo, cui nomen Machumetus, magum esse illi mendaciter asserebant. 
  
                    	[p. 552]: Postquam creavit Deus et alia de quibus capite praecedente diximus, tandem Adamum primum hominem creaturus, Suis angelis Eum dixisse fabulatur “Curanus”, c(apite) 48: Faciam hominem de luto, illo itaque quam optime composito, de Nostro spirito dabimus eidemque de iussu Nostro praeter Beelzebub (Iblis) recedentem et incredulum, omnes angeli se humiliabunt. 
                    	[Azoara XLVIII]: Deus ipse dixit angelis, se facturum hominem de luto. Illi itaque quam optime composito, de nostro spiritu insufflauimus: eidemque iussu nostro, praeter Beelzebub recedentem, et incredulum, omnes angeli se humiliabant. 
 
              

            
 
            However, Cantemir does not use Bibliander’s edition only for Robert of Ketton’s medieval Latin translation of the Qur’an, but also for the Cribratio Alcorani of Nicolaus of Cusa, Riccoldo de Montecroce’s Confutatio Alcorani and John Kantakouzenos’ anti-Islamic texts in their Latin translation, which are referenced in his notes and marginalia.42 For instance, in chapter 2 of De Curani etymologico nomine, where he speaks about Muḥammad’s preaching of the Qur’an in Medina, Cantemir states in a note:
 
             
              Iussit, inquit, Deus gentes gladio me (me gladio Cusanus) expugnare, donec testificentur, quod non est, Deus, nisi Deus, et quod ego sum nuncius [sic] eius. Quod si hoc fecerint, confestim salvabunt sanguinem et pecuniam suam. […] Et capite prophetarum [in Alchoran] scribitur de Muhammed: Dixisti somnia et blasphemias concinnasti, forte poëtarum more (vel forte poëtizas de Cusanus). Venias saltem cum uno miraculo, quemadmodum priores Apostoli (nuncii priores de Cusanus). Respondit: Destruximus, inquit Deus, civitates, ante eos (ante eos, del. vos ms.) quae non crediderunt. Nec etiam vos miraculis crede[re]tis, nisi per gladium.
 
            
 
             
              He [i.e., Muḥammad] said: “God ordered me to fight with the sword against the heathens until they profess that there is no other God than God and that I am His messenger. If they do that, they will immediately save their life and their possessions.” […] And in the Chapter of the Prophets [in the Qur’an] it is written about Muḥammad: “You spoke about dreams, and you forged blasphemies, maybe as the poets do”. “Would you at least come with a miracle, as previous Apostles did”. He answered: “God said: ‘We destroyed cities before them [i.e., in the past], and such cities as did not believe. You will not believe miracles either, if not through the sword’”.
 
            
 
            This refers directly to Nicolaus of Cusa’s Cribratio Alcorani from Bibliander, vol. 2, page 64. And he continues in this note: “Et alibi ait, ‘inducens Deum ita loquentem: Ideo miracula se facere non permitto, ne tibi propter miracula eveniat quod aliis prophetis accidit’” [“And elsewhere he says: ‘Letting God speak as follows: For this reason I do not let him perform miracles, so that what happened to previous prophets because of the miracles does not happen to him’”], which references Riccoldo’s Confutatio Alcorani from Bibliander, vol. 2, page 107.43 Cantemir’s usage of Bibliander is not at all surprising since there are many copies of his editions in the Russian libraries; these most probably entered their collections due to the intense cultural contacts with Western Europe during the early modern period.44
 
            Although Bibliander’s editions did not have a major impact on how Eastern Christians generally dealt with Islam and the Qur’an, Cantemir was not the only Eastern Christian author to use one of Bibliander’s editions to write about Islam and the Qur’an. Gerasimos Vlachos (1605/7–1685), a Greek Orthodox theologian who became Metropolitan of Philadelphia in Venice, produced between 1664 and 1671 an anti-Islamic treatise entitled On the Religion of Muḥammad and against the Turks (Peri tēs tou Mōameth thrēskeias kai kata Tourkōn) for which he quoted extensively from Bibliander, while Nikolaos Karatzas (c. 1705–87) most probably had Bibliander’s edition in his own library when he compiled his anti-Islamic miscellaneous codex entitled Sarakēnika. Moreover, as Anna Ohanjanyan has shown, Bibliander also had an impact on Armenian anti-Islamic literature in the Safavid context, as copies circulated towards the Caucasus and were subsequently used by Armenian theologians.45
 
            “The first one after the Qur’an, as the Acts and Letters of the Apostles follow the Gospel” (которая по Куране первая есть, не инако как и Деяния и послания апостолская по Евангелии) is how Cantemir referred to one of his most important sources.46 The Risāle-i Muḥammediyye by Yazıcıoğlu Mehmed (fl. 15th c.) is a didactic poem that was used extensively by Cantemir, who was aware of its authority and circulation in Ottoman context.47 Passages from the poem were recited in mosques and read in medreses, as manuscript copies of the text became part of their collections; the Muḥammediyye was one of the works that was largely disseminated among the Ottomans. It dealt with Islamic theology, discussing the creation of the world, the history of Muḥammad’s life and his prophetic mission, the Muslim eschatological scenarios and the Islamic teachings about the afterlife. Cantemir read it in Constantinople, but, as is the case for most of the books that were available to him there—and for those Islamic books he had in his library that remained in the capital after his return to Moldavia—Cantemir could not remember all the information from these books. Regarding his sources, Cantemir states:
 
             
              […] яко оная (аще и немногая), яже в юности обучения ради восточных языков или прочитах или в непрестанной чрез 22 лета при Порте Отманской с различных чинов людьми конверсации слышах и памяти яко мягкому и удобопреклонному воску влепих, ныне уже от толиких лет иными как публичными, так и приватными делами мне обложшуся и далече от конверсаций таковых удалившуся, едва не вся из памяти изыдоша и хотя крепце в поятии начертанны быша, загладишася.
 
            
 
             
              […] that which (although not much) I learned in my youth for the purpose of studying Oriental languages, or read, or heard in constant conversation over 22 years at the Ottoman Porte with people of various ranks, and which I impressed upon my memory like soft and pliable wax, has now almost entirely faded from my memory, after so many years, me being overwhelmed by other matters, both public and private, and having distanced myself from such conversations; although they were firmly imprinted in my memory at the time, they have now been erased.48
 
            
 
            This is the reason why Cantemir uses paraphrases on many occasions when he refers to his Islamic sources. Moreover, because he was complaining about their availability in the Imperial Library of the tsar, it is quite clear that, at the most, he might have had only notes with him in Russia, which he took while in residency in Constantinople.
 
            In the System, Cantemir uses Muḥammediyye especially in books 1, 3 and 4 where he deals with Muḥammad’s life, eschatology and Islamic theology. However, he only references the text but does not offer excerpts from the original verses. As an example of how Cantemir uses Muḥammediyye, I will refer below, in Tab. 2, to only one passage by placing in parallel the passages from both the Latin redaction and the Russian edition:
 
            
              
                Tab. 2:Comparison between Cantemir’s Curanus and the Kniga Sistima (1).

              

                      
                    	Dimitrie Cantemir, Curanus, ed. F. Nicolae, 352 
                    	Dimitrie Kantemir, Kniga Sistima, 33 
                    	English translation of the Russian text 
    
                    	Muhammedi nomina
Cum propria rerum nomina pro brevissima earundem habeantur definitione, non extra rem arbitramur, de vita et actis Muhammedi nobis quaedam dicturis, primum de eiusdem propriis ac epithetis nominibus aliquid explicemus.
Magis proprium et peculiarium huius pseudoprophetae nomen duplex est, ‘Muhammed et Mustafa’. Ita enim possim et in ‘Curano’ et libro ‘Muhammedie’, veluti composite nominari solet محم٘د مصطفى ‘Muhammedul Mustafa’ et Muhammed quidem est tetragrammaton, h[oc] e[st] qatuor tantum constat literis, M, H, M, D., quibus super additur nota ‘Teszid’. Quae cui literae superponitur, eam litteram (sic) duplicis esse potentiae et pronuntiationis significant, v[erbi] g[ratia] محم٘د legitur ‘Muhammed’, quod nomen etymologice significant ‘valde laudatus, multa laude et gratia dignus’, ac si Graece diceres κεχαριτωμένος, ‘gratia plenus et abundans’, مصطفى ‘Mustafa’ proprie significant ‘electus’, ‘selectus’ sive ‘praesentissimus caeterorum’. 
                    	О именах Мухаммедовых
Понеже свойственная вещей, за кратчайшее техже изъяснение имеются, не безприлично быти мним, да о житии и делех Мухаммедовых имуще некая рещи, первее о егоже собственных и нарицательных именах нечто предложим.
Свойственнейшее о особнейшее сего лжепророка имя двоякое есть: Мухаммед и Мустафа. Тако бо многажды и в Куране и в книзе Мухаммедие аки сложенне именоватися обыче: Мухаммедул Мустафа. Мухаммед убо четверописьменное есть, сиречь от четырех токмо литер состоящееся, м-х-м-д, имже придается знак тештид, который коей-либо литере надполагается знаменует ю двойственныя быти силы и пронунции, например: чтется Мухаммед, которое имя по изложению (зтимологически) знаменует « зело похвален, многия похвалы и благодаи достойный », аки бы по греческу рещи кехаритоненос, « благодати полиый и изобилующий ». Мустафа свойственно знаменует « избранный » или « над протчих изящнейший ». 
                    	On the Names of Muḥammad
Since it is characteristic of things to have the briefest explanations, we do not think it is out of place to reflect on the life and deeds of Muḥammad, first explaining something about his proper and common names.
The most characteristic [meaning] of this pseudo-prophet is twofold: Muḥammad and Mustapha. Indeed, both are frequently found in the Qur’an and in the book Muḥammediyye, as it is customary to combine them: Muḥammad al-Mustafa. The name Muḥammad is a tetragram and consists of four letters, namely m-h-m-d, to which a sign called teshtid is added, indicating a dual nature in strength and pronunciation; for example, it is pronounced Muḥammad, which (etymologically) signifies “highly praised, deserving many praises and blessings,” akin to the Greek term κεχαριτωμένος, meaning “abundantly filled with grace.” Mustafa, in turn, signifies “the chosen one” or “the most distinguished among others.” 
 
              

            
 
            Apart from Muḥammediyye, on which Cantemir relied for his information about Muḥammad’s life and upbringing as the Prophet of Islam, he also used two Ottoman catechetical works for the fourth book of the 1722 edition about Islamic theology. Cantemir begins the chapter by explaining that the Vasiyetnāme (Testament) of the Ottoman theologian Muḥammad ibn Pīr ʿAlī al-Birgivi Efendi (1523–73) and the anonymous Cevahir ül-Islām (The Jewels of Faith) are largely used by Muslims as catechetical manuals for instruction in matters of faith, given their question-and-answer format (ʿilm-i ḥāl).49 Aware of their authority and circulation in the Ottoman world, Cantemir also uses them for his System, but as he himself acknowledges, he offers only a few articles that he still remembers, which shows that he did not have copies of these works in front of him. However, the articles quoted by Cantemir are quite extensive. I will offer a few examples below in Tab. 3:
 
            
              
                Tab. 3:Comparison between Cantemir’s Curanus and the Kniga Sistima (2).50

              

                      
                    	Dimitrie Cantemir, Curanus, ed. F. Nicolae, 464–66 
                    	Dimitrie Kantemir, Kniga Sistima, 148–50 
                    	English translation of the Russian text 
    
                    	Muhammedana catechisis
Duo autem sunt Muhammedani catechismi brevissimi libelli et unus quidem vocatur نصيحتبركلى افندى [i.e., Nasihat-i Birgili (scil. Birgivi) Efendi] ‘Institutiones d[omini] Birgili’,50 alter, incerti authoris, qui vocantur جواهر الاسلام [i.e., Cevahir ül-Islām] ‘Dzievaherul islam’, ‘Essentia fidei’ sive ‘Orthodoxiae’. 
                    	Мухаммеданской катихисм
Две же суть мухаммеданского катисма малейшие книжицы, от нихже едина нарицается Уставы господина Биргили, другая неведомого творца Джевагерул ислам « Существо веры или православия ». Сие убо книжицы, яко катихисм в себе содержащие, на память знатн отрочат научают. 
                    	Muḥammadan Catechism
There are two small books that constitute the Muḥammadan catechism: one is called the Institutions of Lord Birgivi, and the other is the anonymous Cevahir ül-Islām, the Essence of Faith or Orthodoxy. As these books are catechisms, young people are asked to learn them by heart. 
  
                    	Hos igitur libellos, veluti catechisim, parvulos memoriter docent. Nos hic quia illos libellos prae manibus non habemus, aliquot articulos, quorum reminisci possumus, curiositatis saltim gratiae, inter[r]ogando et respondendo (ita enim illi solent) proferemus.
Inter[r]oganti: ‘Vtrum sis Mislimanus, h[oc] e[st] Orthodoxus in fide Muhammedana?’, Responde: ‘Vtique, per gratiam Dei’.
Inter[roganti]: Quid est Deo gratias agere?’.
R[esponde]: ‘Est Deum laudare et benedicere’. […]
Inter[roganti]: Ex quo genere sis oriundus?’.
R[esponde]: ‘Ex Adami’.
Inter[roganti]: ‘Ex quo collegio aut populo?’.
R[esponde]: ‘Ex Muhammedi’.
Inter[roganti]: ‘Ex qua gente?’.
R[esponde]: ‘Ex Abrahami’.
[…] 
                    	Мы зде, понеже тех книжин ири себе не имееи, несколько членов, которые вспамятовать можем любопытства ради с вопросами и ответами (тако бо они обычай имеют) предложим.
Вопрошающему: « Муслман ли еси, то есть православный ли в вере мухаммеданской »? отвещается: « Тако есть по благодати божией ».
Вопрос: « Что есть благодарити бога ?».
Ответ: « Есть бога хвалити и благославляти ». […]
Вопрос: « От которого рода еси? ».
Ответ: « От Адамова ».
Вопрос: « От которого собрания или народа? ».
Ответ: « От Мухаммедова ».
Вопрос: « От которого племене? ».
Ответ: « От Авраамова ».
[…] 
                    	Since I do not possess these texts, I will present several articles that I can remember, in questions and answers (as this is their format).
Question [To the one who asks]: ‘Are you a Muslim, that is, are you Orthodox in the Muḥammadan faith?’. Answer: ‘Indeed, by the grace of God.’
Question: ‘What does it mean to give thanks to God?’
Answer: ‘It means to praise and bless God.’ […]
Question: ‘From which lineage are you?’.
Answer: ‘From [the lineage of] Adam’.
Question: ‘From which community or people?’.
Answer: ‘From [the community of] Muḥammad’.
Question: ‘From which tribe?’.
Answer: ‘From [the tribe of] Abraham’.
[…] 
 
              

            
 
            Although Cantemir mentioned that in the System he offered the verses as he remembers them, and he had no manuscript of the catechisms when he wrote his treatise, it is very possible that he was able to give such a fair rendering thanks to the years he had spent in Constantinople, when he would probably have memorized the articles of the catechisms as part of his own education.
 
            A major work that marked Cantemir’s discussions about the Muslim religion is the anonymous Esrar-i Cefr-i Rümūz (The Book of Mysteries), a brief treatise that circulated widely in the Ottoman world, about the Muslim tradition of the eschatological scenarios. Cantemir based his entire book three on this treatise, discussing the duration of the world, and the wonders that will happen before the end of the world as predicted by Muḥammad (e.g., the emergence of Mahdi, the invasion of the sons of Asfer, the conquest of Constantinople, the coming of the Anti-Muḥammad, the wars of Gog and Magog, the sunrise in the West, the Qur’an’s rising to the heavens).51 Virgil Cândea suggested that this “esoteric work of Shiite tradition that without any doubt Cantemir read in Constantinople” was available to him at the court of Peter I, since his references to it are “too literal.”52 However, apart from Cândea’s opinion, there is no other clue as to whether Cantemir indeed had a manuscript to hand at the time when he wrote the System. It is very plausible that Cantemir read the treatise in Constantinople and then rendered the information he remembered about the Muslim apocalyptical tradition while at the court of Peter I, or that he based his argumentation on notes he had brought with him to Russia.
 
            The same hypothesis can also be applied to another brief work whose content Cantemir used for the System. In book five, chapter six (About the Hajj, that is the Pilgrimage to Mecca), Cantemir talks about the Muslim holy places, and about other sites they held in high esteem, among them Constantinople’s Hagia Sophia. When offering the theological explanation about the connection between Muslims and the Constantinopolitan church, Cantemir relies on a brief treatise entitled The History of the Erection of Hagia Sophia (Tevarih-i bina-i Aya Sofia), which also was very popular among the Ottomans. The story narrates how a certain Byzantine emperor, Ianko bin Madian—probably the distorted name of the Byzantine Emperor Justinian the Great (527–65)—ordered the erection of Hagia Sophia, but the construction was unsuccessful as whatever the masons built during the day crumbled during the night. As the emperor prayed for a solution, God revealed to him that in the city of Mecca there was a prophet who would show him the right building plans and location for the church. Arriving in Mecca, the emperor’s emissaries gave gifts to Muḥammad, who, after spitting in his palm and adding dirt, told them that the emperor should put this in the foundations of the church and orient its altar towards Mecca instead of towards the East. In doing so, the emperor succeeded in erecting the church, which according to the story Muslims called the “Mecca of the poor.” Dismissing this story as pure fabrication, Cantemir shows next that the Hagia Sophia had been completed in 557, while Muḥammad was born in 570.53
 
            Lastly, besides these treatises that circulated widely in the Ottoman world, Cantemir also refers very briefly in the System to works by European Orientalists who wrote about Muslim customs and religious practices in their accounts. This is the case of the French diplomat Augier Ghislain de Busbecq (1522–92) and Johannes Leunclavius (1541–92). Cantemir does not mention their works by title (Legationis turcicae epistolae quatuor, Annales sultanorum othmanidarum, Historiae musulmanae turcorum libri XVIII), but only refers to their authors as being among the few historians that had managed to personally consult histories that render authentic stories about the House of Osman.54 However, Cantemir could not contain his disappointment with the European authors who had attempted to provide European audiences with Arabic or Persian texts. While in Constantinople, Cantemir became very attached to the poetry of Saʿdī Shīrāzī (1209/10–1291/2), and particularly the Gulistān (The Rose Garden). In the System, Cantemir briefly mentions the Gulistān in his preface—most probably from memory, since he must have learned verses by heart given his admiration for the Persian poet—and criticizes the Latin translation published in Amsterdam (1651) by Johannes Blaeu (1596–1673) for depriving the Persian text of its melody.55 This was not the case, however, with the multi-volume Latin-Turkish dictionary Thesaurus Linguarum Orientalium by Franciscus à Mesgnien Meninski (1623–98), which he used to insert linguistic explanations.56 Cantemir said of Meninski’s lexicon:
 
             
              Да посмотрит рачитель сих лексикон Менинского, иже называется Сокровище восшочных языков и тогож лексикона приполнение, в котором читатель наш воистинну бесконечное арапского языка обрящет сокровище, хотя и в оном многая еще речения к дополнению требуются […].
 
            
 
             
              Let the diligent reader consult the lexicon of Meninsky, entitled Thesaurus of Oriental Languages, and its supplement, in which our reader will indeed find an endless treasury of the Arabic language, though it still needs to be supplemented by many more expressions […].57
 
            
 
            For instance, when explaining the Arabic vowels and their absence from the written Arabic (except for the Qur’an), Cantemir addressed the root r-m-l (рмл; رمل) and the word b-h (вг; به), and, using Meninski’s lexicon, he showed the variations in meaning when vowels are added to it.58 In its turn, the Bibliothèque orientale of Barthélemy d’Herbelot offered to Cantemir a generous source of information, which the Moldavian prince used on only two occasions: to give detail about the creation of the soul of Muḥammad, and to speak about the region of Rūm, in the context of the discussion about the formation of the Muslim dervish Sufi orders and their spread in the Ottoman Empire.59 Moreover, for his general discussion of Muslim religious orders and schools of Islamic law, Cantemir based his argumentation on Paul Rycaut’s (1628–1700) renowned work The Present State of the Ottoman Empire (1665), in its Italian translation by Costantin Belli (1672), after the French translation (1670) by Pierre Birot.60 Both d’Herbelot and Rycaut had a large readership among European audiences, and it is very probable that Cantemir had access to them at the court of Peter I, since copies that entered the collections of Russian libraries around that time have been preserved until today. All these works by European Orientalists that helped Cantemir with writing his System show that he was deeply connected with the developments that took place in the European Republic of Letters.
 
           
          
            5 Final Thoughts
 
            The core of the Islamic sources that Cantemir used for the System consists mainly of Muslim texts written in simple Ottoman-Turkish language and presented in formats that circulated widely in the Ottoman lands and were accessible to Muslim audiences. These concern especially the basic precepts of Islamic faith, or aspects of the biography of Prophet Muḥammad, the Qur’an, Muslim stories and religious practices. In this regard, Cantemir did not turn his attention towards extended and intricate theological treatises or expositions of the Muslim faith by Arabic, Persian or Ottoman theologians, since those would have complicated the overview of Islam and the Qur’an for his Christian audiences in Russia and Europe. The historical context in which he produced his “Oriental” works shaped their final format, and the usage of the Islamic texts, for which he either had previously gathered notes (the Istanbul period), or rendered from memory (the Russian period). This is also why, in order to investigate the Islamic sources he used for his works, and especially the System, it is more stimulating to observe what types of sources he selected and how he organized the information in his works, rather than looking for exact quotations.
 
            In Cantemir’s case, more important for the Eastern Christian intellectual history and Christian-Muslim cultural encounters is the fact that he approached Islam and the Qur’an in a different way, engaging a new methodology, sources and literary format that diverged from the systematic anti-Muslim refutations produced by Eastern Christian theologians of the medieval and early modern periods. Although published in Russian in 1722 at the request of Peter I, who leading a military campaign in the East, the previous Latin versions of the System (Curanus and De Curani etymologico nomine) represent solid proof of the Moldavian prince’s scholarly interests in the Islamic world. As he informed the Academy of Berlin, Cantemir planned a tripartite opus in which he would produce a complete presentation of Islam, the Qur’an and the Ottoman Empire. Such an opus, he hoped, would offer him a prestigious place in European Oriental Studies. Although this task remained unfinished, he nevertheless earned the recognition of his contemporaries due to his works about the Ottomans, their religion, holy book, customs and music that distinguished him as one of the most respected Eastern Christian Orientalists and humanists.
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                Fig. 1: The portrait of Dimitrie Cantemir dressed in Western European fashion as an adviser to Peter I by Fritzch Christian (1745) © Library of the Romanian Academy—Cabinet of Engravings and Photography, call no. DR/GS18I/827.
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                Fig. 2: Title page of Dimitrie Cantemir, Кнiга Систiма или состоянiе мухаммеданскiя релiгiи [The System or Structure of the Muḥammadan Religion] (Sankt Petersburg, 1722) © Library of the Romanian Academy—Department of Manuscripts and Prints, call no. III 463898.
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                Fig. 3: Frontispiece of Dimitrie Cantemir, Кнiга Систiма или состоянiе мухаммеданскiя релiгiи [The System or Structure of the Muḥammadan Religion] (Sankt Petersburg, 1722). This represents an allegory of Osman’s dream. © Library of the Romanian Academy—Department of Manuscripts and Prints, call no. III 463898.
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                    	Matthew 21:13 180

                    	Matthew 26 262

                    	Mark 11:15–17 179

                    	Luke 12:5 262

                    	Luke 19:45–46 179

                    	Luke 19:46 180

                    	Luke 20:25 282, 283

                    	Luke 23:43 263

                    	John 2:13–16 179

                    	John 2:19–21 180

                    	1 Corinthians 3:16 180

                  


              

              
                	
                  Talmud

                  
                    	Yoma 69a 92

                  


              

              
                	
                  Classical and Early-Christian Latin Literature

                  
                    	Aug. In Ev. Ioannis Tract. XI, 8 182

                    	Cic. de div. I, 41 180

                    	Cic. Fam., 1, 9, 17 205

                    	Cic. Fam. 2, 3 205

                    	Cic. Rab. Post. 11, 29 204

                    	Cic Verr. 2, 4, 28, 64 205

                    	Cic. Rep. 1, 38, 59 205

                    	Liv. I, 12 179

                    	Plin. Nat. Hist., Praef. 204

                    	Plin. Nat. hist., 13, 16, 59 204

                    	Tert. Adv. Marc. I, 19, 1 181

                    	Tert. Carn. IV, 3 182

                    	Varro ling. VII, 2 179
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