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chapter 1

The Life of Būluṣ Ibn Rajāʾ

1 Introduction

Būluṣ (Paul) ibn Rajāʾ was one of the most celebrated writers in Coptic Chris-

tianity during the Fatimid era in Egypt (969–1171).1 According to his biography

in theHistory of the Patriarchs of Alexandria, hewas born into a leadingMuslim

family in Cairo, probably in the late 950s, where he studied with the foremost

scholars of the Qurʾan and hadith.2 After converting to Christianity due to a

religious experience in the 980s, Ibn Rajāʾ became a monk and, later, priest

in the Egyptian desert, where he wrote during the reign of the Fatimid caliph

al-Ḥākim (996–1021). Notable for his criticism of Islam, Ibn Rajāʾ earned the

nickname of “al-Wāḍiḥ,” which means “The Exposer/Clarifier.” He composed

TheExposer’s Book inTruth (Kitābal-Wāḍiḥ bi-l-Ḥaqq; shortened toTheTruthful

Exposer) during a general persecution of Copts in Egypt under al-Ḥākim.3 This

book outlined Ibn Rajāʾ’s skepticism concerning the traditional accounts of

the origins of the Qurʾan, the prophetic claims about Muḥammad, the alleged

trustworthiness of oral traditions in the hadith collections, and the legitimacy

of Muslim legal theories and practices. Material from Ibn Rajāʾ’s work circu-

1 The most important entries on Ibn Rajāʾ include Mark Swanson, “Būluṣ ibn Rajāʾ,” in cmr,

Volume 2 (900–1050), eds. David Thomas and Alex Mallett (Leiden: Brill, 2010), 541–546;Wadi

Abuliff, “Al-Wāḍiḥ Ibn Rajāʾ,” in Bibliotheca sanctorum orientalium: Enciclopedia dei santi,

ed. Juan Nadal Cañellas and Stefano Virgulin (Rome: Città Nuova, 1998–1999), 120, 123–124;

Vincent Frederick, “al-Wāḍiḥ Ibn Rajāʾ,” in The Coptic Encyclopedia, 8 vols., ed. Aziz Suryal

Atiya (New York: Macmillan, 1991), 7:2311; Georg Graf, Geschichte der Christlichen Arabis-

chen Literatur, 5 vols. (Vatican City: Biblioteca apostolica vaticana, 1944–1953), 2:318–319. For

medieval accounts of Ibn Rajāʾ, see Shams al-Riʾāsa Abū al-Barakāt ibn Kabar, Misbāḥ al-

ẓulma fī īḍāḥal-khidma, ed. SamirKhalil Samir (Cairo:Maktaba al-kārūz, 1971), 322–323;Yūsāb

of Fuwa, Tārīkh al-Kanīsa al-Qibṭīya: Tārīkh al-ābāʾ al-baṭārika, ed. Jamāl Muḥammad Abū

Zayd (Cairo: al-Hayʾa al-Miṣrīya al-ʿĀmma lil-Kitāb, 2018), 196–200; and Abū Shakīr Buṭrus

ibn al-Mahadhdhib ibn al-Rāhib, Petrus ibn Rahib: Chronicon orientale, csco 45–46, ed. Louis

Cheikho (Beirut: ETypographeo catholico, 1903; Reprint: Louvain: L. Durbecq, 1955), 134 (Ara-

bic), 144 (Latin).

2 Aziz Suryal Atiya, Yassā ʿAbd al-Masīḥ, and Oswald Hugh Ewart khs-Burmester, eds., History

of the Patriarchs of the Egyptian Church: Known as the History of the Holy Church, Vol. ii. Part 1,

Khaël iii – Šenouti ii (a.d.880–1066) (Cairo: Société d’archéologie copte, 1948), 101–113 (Ara-

bic), 151–170 (English), (henceforth hpec).

3 The Truthful Exposer contains 30 chapters. I have divided the work into 254 sections. All cita-

tions cite the chapter and section (I = Introduction; 30 includes Conclusion and Addition).

   
   

   



4 chapter 1

lated across the Middle East and the Mediterranean in the twelfth and thir-

teenth centuries. I discovered that his work is the Arabic original for the Latin

Liber denudationis, which several scholars have shown contributed to the Latin

West’s knowledge of Islam. This transmission process took place mostly in the

form of uncredited adaptations, which later Christians integrated into their

works. Due to the popularity of Ibn Rajāʾ’s arguments, later authors writing in

Latin, Syriac, Greek, and European languages repeated his views (sometimes

verbatim). These new authors translated Ibn Rajāʾ’s text and reworked it into

their materials – frequently polemical pieces – across medieval Europe. The

result is that Būluṣ ibn Rajāʾ profoundly shaped western Christian understand-

ing of the Qurʾan’s origins, Muḥammad’s life, the practice of Islamic law, and

Muslim political history. This phenomenon occurred to a lesser extent in the

Christian East. His work The Truthful Exposer also advances our knowledge of

the Islamic scholarly culture existing in Egypt under the Fatimid caliphate.4

His work is a remarkable witness to intra-Muslim theological debates, as they

would have been experienced by the intellectuals of the Fatimid period at the

turn of the eleventh century. Ibn Rajāʾ’s text was instrumental to the process by

whichChristianArabic literature integrated and disseminated internalMuslim

debates into a new form via Eastern Christian networks across the Mediter-

ranean and Europe.

Būluṣ ibn Rajāʾ merits a place among the most important Christian Arabic

authors, and among the most important figures in the history of Christian-

Muslim encounters. His Arabic work The Truthful Exposermade a wide impact

on the Mediterranean world, as Latin Christians adopted his views to inter-

pret the Qurʾan and Islam.5 Ibn Rajāʾ’s writings have filtered into different cul-

tures, languages, regions, denominations, and religions. Apart fromperhaps the

ninth-century Letter (Risāla) of ʿAbd al-Masīḥ al-Kindī, no other premodern

work has had a greater impact on Christian analysis of the Qurʾan.6 Since Ibn

4 For anoverviewof theFatimids, see JohannesdenHeijer,YaacovLev, andMark Swanson, “The

Fatimid Empire and its Population,”Medieval Encounters 21 (2015): 323–344; Hanna Jeryis and

Vivian Fouad, “The Copts in the Faṭimid Era,” in Christianity: A History in the Middle East, ed.

Habib Badr (Beirut: Middle Eastern Council of Churches, 2005) 531–548; and the contribu-

tions in Assadullah Souren Melikian-Chirvani, ed., The World of the Fatimids (Toronto: Aga

KhanMuseum/Munich: Hirmer, 2018). For a discussion of the Fatimids from a historiograph-

ical view, see Johannes denHeijer, “Religion, Ethnicity andGender under Fatimid Rule: Three

Recent Publications and TheirWider Research Context,”Bibliotheca Orientalis 65 (2008): 38–

72.

5 For a study of the Latin version and its reception, see Thomas Burman, Religious Polemic and

the Intellectual History of the Mozarabs, c. 1050–1200 (Leiden: Brill, 1994).

6 Laura Bottini, “The Apology of al-Kindī,” in Christian-Muslim Relations, Volume 1 (600–900),

eds. David Thomas and Barbara Roggema (Leiden: Brill, 2009), 587–594 (henceforth cmr).

   
   

   



the life of būluṣ ibn rajāʾ 5

Rajāʾ’s name was not attached to later versions of his work, his influence arose

throughhis arguments andnothis celebrity status as aMuslimconvert toChris-

tianity. The aim of the present analysis is to unite the historical figure with his

written Arabic text in order to reveal how his work has shaped the course of

Christian perceptions of Islam across the Middle East, the Mediterranean, and

Europe up to contemporary times. His life and works are important pieces of

knowledge for contemporary scholars of the Christian East and West, as well

as for scholars of Islamic intellectual history.

2 Ibn Rajāʾ and the Fatimid Era

In 1009, the Fatimid caliph al-Ḥākim bi-Amr Allāh ordered the destruction of

the Church of the Holy Sepulcher in Jerusalem (also known as the Church of

the Resurrection) and other churches in Fatimid territory.7 Three years later

in 1012, al-Ḥākim intensified his persecution of Christians. In Egypt, Chris-

tian churches, homes, businesses, and possessions suffered seizure, damage, or

destruction. Edicts forced Christians to wear distinctive clothing and forbade

public worship on holy days.8 Al-Ḥākim also had several Coptic officials in the

Fatimid administration killed.9 Some Christians fled to Byzantine territories

as refugees, while others converted to Islam for fear of further violence.10 Al-

Ḥākim’s policies and actions were probably the most extreme in the history of

7 On the destruction of the Church of the Holy Sepulcher for reasons of popular appeal,

financial gain, caliphal ambition, and religious fervor, see Jennifer Pruitt, Building the

Caliphate: Construction, Destruction, and Sectarian Identity in Early Fatimid Architecture

(New Haven: Yale University Press, 2020), 106–113. On the destruction of the Cathedral in

Damascus, see Alexander Treiger, “Unpublished Texts from the Arab Orthodox Tradition

(1): On the Origin of the Term ‘Melkite’ and on the Destruction of the Maryamiyya Cathe-

dral in Damascus,” Chronos 29 (2014): 7–37, esp. 20–33.

8 Marlis Saleh, “Church Building, Repair, and Destruction in Fatimid Egypt,” in Ismaili and

Fatimid Studies in Honor of Paul E. Walker, ed. Bruce Craig (Chicago: Middle East Docu-

mentation Center, 2010), 177–196. See an English translation of events by the fifteenth-

century Muslim historian al-Maqrīzī, Kitāb al-mawāʿiẓ wa-l-iʿtibār bi-dhikr al-khiṭaṭ wa-l-

āthār, in Kurt J.Werthmuller, Coptic Identity andAyyubid Politics in Egypt, 1218–1250 (Cairo:

American University in Cairo Press, 2010), 35.

9 Samir Khalil Samir, “The Role of Christians in the Fāṭimid Government Services of Egypt

to the Reign of al-Ḥāfiẓ,”Medieval Encounters 2 (1996): 177–192, esp. 181–183.

10 See examples of Fatimid interference andpersecution inMarlis Saleh, “Government Inter-

vention in the Coptic Church in Egypt during the Fatimid Period,” The Muslim World 91

(2001): 381–397, especially 381; Dina Khaled Abou Salem, “Subject to the Caliph, Distant

from the Law:The Status andRole of the Coptic Community in Fatimid Fusṭāṭ” (ma thesis:

American University of Beirut, 2004).

   
   

   



6 chapter 1

Coptic relations with Muslims in Egypt.11 These events are crucial to our story,

because Būluṣ ibn Rajāʾ’s writings emerged during this period of oppression.

Ibn Rajāʾ was raised as a Muslim in Fatimid Egypt among the privileged

class.12 The ruling Fatimid Ismāʿīlīs, who first gained political power in North

Africa in 909 and conquered Egypt in 969, claimed to trace the lineage of their

imam-caliphs back to ʿAlī and Fāṭima through Ismāʿīl (d. ca. 762), the son of the

sixth imam Jaʿfar al-Ṣādiq (d. 765).13 They built a dynasty that encompassed

North Africa, Egypt, and parts of the Arabian Peninsula and the Middle East

at the height of their power. The Ismāʿīlīs were a part of Shīʿism but a minor-

ity in Egypt, so they worked with a mix of Sunnī Muslims, Jews, Copts, and

other Christians to maintain stable governance, economic trade, intellectual

learning, and cultural vitality.14 There was also a religiously diverse group of

Christians in Egypt, which included a significant population of Melkites (Chris-

tians who were in communion with Orthodox Christianity in Byzantium), as

well as Miaphysite communities of Syriac, Armenian, Nubian, and Ethiopian

Christians.15 According to Samir Khalil Samir, Copts likely made up at least

forty percent of thepopulation inEgypt during the early Fatimidperiod.16More

recently, demographic analysis has shown that all Christians togethermade up

amajority of thepopulation inEgypt until theMamlukperiod in the fourteenth

century.17

11 Oncaliph al-Ḥākim,who ruled 996–1021, see PaulWalker,Caliphof Cairo:Al-Hakimbi-Amr

Allah, 996–1021 (Cairo: The American University in Cairo Press, 2009). He was 11 when he

became the 16th imam in the Ismāʿīlī line from Muḥammad. On this controversial his-

tory, see for instance Girgis Naiem, Egypt’s Identities in Conflict: The Political and Religious

Landscape of Copts andMuslims (Jefferson, NC: McFarland, 2018).

12 His father was likely a Sunnī of the Mālikī school based upon his teachers, although Ibn

Rajāʾ also cites scholars sympathetic to the Ismāʿīlī movement.

13 See “Fāṭimids,”ei2, 2:850–862.

14 For more on the Ismāʿīlīs, see den Heijer, Lev, and Swanson, “The Fatimid Empire and its

Population,” 328–331. See also Maged Mikhail, “The Early Islamic Period (641–1517): From

the Arab Conquest throughMamlūk Rule,” in The Coptic Christian Heritage: History, Faith,

Culture, ed. Lois Farag (London: Routledge, 2014), 39–53.

15 For an introduction to this diversity, see den Heijer, et al, “Christian Art and Culture.” This

chapter covers church communities, literary culture and histories, society, art, patronage

of churches, and religious diversity.

16 Samir, “The Role of Christians in the Fāṭimid Government Services of Egypt to the Reign

of al-Ḥāfiẓ,” 191.

17 While earlier scholars leaned toward theminority number, conversion demographics and

their implications are ripe for reassessment. Since Copts were less visible in political

and military affairs and tended to live in rural rather than urban settings, estimates con-

cerning the percentage of Copts in Egypt and Christians across the Middle East may be

revised higher. See Tamer el-Leithy, “Coptic Culture and Conversion in Medieval Cairo

   
   

   



the life of būluṣ ibn rajāʾ 7

Ibn Rajāʾ grew up within the Fatimid power structure as a member of the

Cairo elite. His familiarity with this privileged community also would have

introduced him to Christian administrators whowere part of the ruling class.18

Copts were a “covenant people” (ahl al-dhimma) who facilitated the evolu-

tionof Islamic civilization through intellectual discussions and integration into

the wider society.19 According to the History of the Patriarchs of Alexandria,

Christians lived in relative peace during the time of the caliph al-Muʿizz li-Dīn

Allāh (ruled 973–975), and his son al-ʿAzīz (ruled 975–996).20 There were mira-

cles attributed to Coptic-Muslim interactions, and some Copts even claimed

that al-Muʿizz converted to Christianity.21 The years under al-Muʿizz and al-

ʿAzīz allowed for Ibn Rajāʾ’s conversion, but strident persecution of Christians

surfaced under the Fatimid ruler al-Ḥākim.22 Some challenges of the period

1293–1524a.d.” (PhD diss.: Princeton University, 2005), 23–28; Heinz Halm, Die Kalifen

von Kairo: Die Fatimiden in Ägypten 973–1074 (Munich: Beck, 2003), 13; Johannes den Hei-

jer, Mat Immerzeel, Naglaa Hamdi Boutros, Manhal Makhoul, Perrine Pilette, and Tineke

Rooijakkers, “Christian Art and Culture,” in The World of the Fatimids, ed. Assadullah

Souren Melikian-Chirvani (Toronto: Aga Khan Museum/Munich: Hirmer, 2018), 190–217,

esp. 194; and Jack Tannous, The Making of the Medieval Middle East: Religion, Society, and

Simple Believers (Princeton: Princeton University Press, 2018), 491–504.

18 OnCopts in the administration, see Jeryis and Fouad, “The Copts in the Faṭimid Era,” 536–

538.

19 Yaacov Lev, “The Fatimid Caliphs, the Copts, and the Coptic Church,”Medieval Encounters

21 (2015): 390–410, esp. 402; Yaacov Lev, State and Society in Fatimid Egypt (Leiden: Brill,

1991), 185–187. There are some enduring misperceptions regarding Copts among scholars

of theMiddle East due to the destruction of Christianmanuscripts, the biases of academic

publishing, college course offerings, and hiring practices in the western world. See Tan-

nous, TheMaking of the Medieval Middle East, 494–496.

20 For a long-term study, especially on polemics and identity, see Maged Mikhail, From

Byzantine to Islamic Egypt: Religion, Identity and Politics after the Arab Conquest (London:

I.B. Tauris, 2014), 232–254. See also Pruitt, Building the Caliphate, 47–67.

21 According to the miracle story, al-Muʿizz heard that the Gospel taught that faith the size

of amustard seed couldmovemountains (Matt 17:20). The caliph told Patriarch Abraham

that he would persecute the Copts unless they moved the Muqaṭṭam hills, whereupon

they fasted and prayed. Subsequently the hills moved back to allow for the expansion

of Cairo. See Atiya, ʿAbd al-Masīḥ, and khs-Burmester, eds., hpec, 100 (Arabic), 150–

151 (English). See an analysis of the miracle in Maryann Shenoda, “Displacing dhimmī,

Maintaining Hope: Unthinkable Coptic Representations of Fatimid Egypt,” International

Journal of Middle East Studies 39 (2007): 587–606; and Johannes den Heijer, “Apologetic

Elements in Coptic-Arabic Historiography: The Life of Afrahām ibn Zurʿah, 62nd Patri-

arch of Alexandria,” in Christian Arabic Apologetics During the Abbasid Period (750–1258),

ed. Samir Khalil Samir and Jørgen Nielsen (Leiden: Brill, 1994), 192–202.

22 See a Muslim account of the persecutions according to the historian Ghāzī ibn al-Wāsiṭī

(d. 1312) in the Arabic text and translation found in Richard Gottheil, “An Answer to the

Dhimmis,” Journal of the American Oriental Society 41 (1921): 383–457, esp. 394–395, 427–

428.
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includedArabicization,23 Islamization, the ambiguous status of Copts as dhim-

mīs, conversions to Islam, the capriciousness of caliphs and their administra-

tions, and the incompetency of Coptic leadership.24 Like many other Chris-

tians, Ibn Rajāʾ did not simply acquiesce to these challenges. His actions and

writings in response to the policies of the caliph al-Ḥākim supported Coptic

religious, cultural, and ethnic values through active resistance, preserving tra-

dition, and adaptation to the shifting needs of the age.25 Ibn Rajāʾ’s strategy

was to engage Sunnī and Ismāʿīlī Muslims using their own tools andArabic lan-

guage, and, by virtue of the reception of his ideas, Ibn Rajāʾ became one of the

most influential Christian Arabic writers to clarify Christians views of Islam.

3 The Biography of Būluṣ Ibn Rajāʾ

The History of the Patriarchs of Alexandria preserved Būluṣ (Paul) ibn Rajāʾ’s

biography. The author who composed this section was Michael of Damrū, the

Bishop of Tinnīs (ca. 1051).26 This part of theHistory of the Patriarchs of Alexan-

dria was later translated from Michael’s Coptic text into Arabic, then edited

23 On the shift from Coptic to Arabic, see Jason Zaborowski, “From Coptic to Arabic in

Medieval Egypt,”Medieval Encounters 14 (2008): 15–40; Arietta Papaconstantinou, “Why

Did Coptic Fail where Aramaic Succeeded? Linguistic Developments in Egypt and the

Near East after the Arab Conquest,” in Multilingualism in the Graeco-Roman Worlds, ed.

Alex Mullen and Patrick James (Cambridge: Cambridge University Press, 2012), 58–76;

and Tonio Sebastian Richter, “Greek, Coptic and the ‘Language of the Hijra’: the Rise and

Decline of the Coptic Language in Late Antique and Medieval Egypt,” in From Hellenism

to Islam: Cultural and Linguistic Change in the Roman Near East, ed. Hannah Cotton, et al

(Cambridge: Cambridge University Press, 2009), 401–446.

24 Shenoda, “Displacing dhimmī, Maintaining Hope,” 588.

25 For more examples of creative engagement in Arabic, see Mark Swanson, “Copto-Arabic

Literature,” in Coptic Civilization: Two Thousand Years of Christianity in Egypt, ed. Gawdat

Gabra (Cairo: The American University in Cairo Press, 2014), 153–161; Samuel Moawad,

“Coptic Arabic Literature:When Arabic Became the Language of the Saints,” in The Coptic

Christian Heritage: History, Faith, Culture, ed. Lois Farag (London: Routledge, 2014), 224–

236.

26 Ibn Rajāʾ’s biography is found in Atiya, ʿAbd al-Masīḥ, and khs-Burmester, eds.,hpec, 101–

113 (Arabic), 151–170 (English). Michael of Damrū (Mīkhāʾīl al-Damrāwī), the Bishop of

Tinnīs and synodal secretary, composed abiographyof IbnRajāʾ in 1051, about twoor three

decades after his death. Michael obtained Ibn Rajāʾ’s biographical information from the

deaconTheodore ibnMīnā, his predecessor as secretary for the Patriarchate and personal

confidant of Ibn Rajāʾ. Michael probably heard this story fromTheodore orally, but he had

also read IbnRajāʾ’s work. SeeMark Swanson, “Michael of Damrū,” in cmr,Volume 3 (1050–

1200), eds. David Thomas and Alex Mallett (Leiden: Brill, 2011), 84–88. For a summary of

   
   

   



the life of būluṣ ibn rajāʾ 9

decades later byMawhūb ibnManṣūr ibnMufarrij al-Iskandarānī (d. ca. 1100).27

Michael of Damrū notes that he based his account on eyewitness reports; this

indicates that Ibn Rajāʾ’s biography was not a later addition by its Arabic edi-

tor, but instead was written down within two or three decades of his death.

The following section includes, first, a descriptive summary of the narrative

in its extant Arabic form, and then an analysis of how Michael of Damrū (and

perhaps the editorMawhūbof Alexandria) depicted IbnRajāʾ’s life using hagio-

graphical motifs to advance his own concerns.

Ibn Rajāʾ was born in Cairo, most likely during the 950s, and given the

name Yūsuf (Joseph) ibn Rajāʾ.28 His father Rajāʾ al-Shahīd was a leading jurist

in Cairo who sat on the judges’ council.29 Based upon his quotations of his

teachers, Ibn Rajāʾ studied the Qurʾan, hadith collections, different opinions

of Islamic jurists, and commentaries (tafsīr) under several prominent Sunnī

Mālikī scholars, aswell as Ismāʿīlī sages.30 He narrates on the authority of Egyp-

tian traditionists including al-Ḥasan ibn Rashīq al-ʿAskarī (d. 980), al-Ḥasan

ibn Ismāʿīl al-Ḍarrāb (d. 1002), and Muḥammad ibn Aḥmad ibn al-Faraj Abū

Bakr al-Qammāḥ (fl. 970). According to his own comments, he was an obser-

vant Muslim.31

the sources, dating, and redaction of thehpec, see Johannes denHeijer, “CopticHistoriog-

raphy in the Fāṭimid, Ayyūbid, and Early Mamlūk Periods,”Medieval Encounters 2 (1996):

67–98, esp. 69–77. He notes thatMichael’s sectionwas originally composed in Coptic, and

the modern Arabic edition is taken from a later translation of the text.

27 See Mark Swanson, “Mawhūb ibn Manṣūr ibn Mufarrij al-Iskandarānī,” in cmr, Volume 3

(1050–1200), eds. David Thomas and Alex Mallett (Leiden: Brill, 2011), 217–222. On his role

as an editor, see Johannes denHeijer,Mawhūb ibnManṣūr ibnMufarriğ et l’historiographie

copto-arabe: Étude sur la composition de l’Histoire des patriarches d’Alexandrie (Louvain:

Peeters, 1989).

28 Somemanuscripts refer to him by his nickname and given Muslim name, al-Wāḍiḥ Yūsuf

ibn Rajāʾ. Rajāʾ literally means “hope” but also “fear” in the sense that one who hopes is

not sure and may fear what happens.

29 MathieuTillier, “TheQāḍīsof Fusṭāṭ-Miṣr under theṬūlūnids and the Ikhshīdids:The Judi-

ciary and Egyptian Autonomy,” Journal of theAmericanOriental Society 131 (2011): 207–222,

esp. 217. Tillier explains that Cairo had a number of professional witnesses, hence the title

al-Shahīd, who were responsible for local rulings. The leading judges kept in check their

overall numbers and influence, but this exclusivity made its office holders an important

social class in Fatimid Cairo.

30 See i.4. The scholars that Ibn Rajāʾ cites are listed asMālikī scholars or students of Mālikīs,

yet some of the hadith reports that he attributes to them trace back to ʿAli’s family and

appear to be sympathetic to Ismāʿīlī Shīʿī versions of history, such as 3.27, 3.31, and 4.43. At

one point, he also cites a contemporary, the influential Ismāʿīlī missionary Abū al-ʿAbbās

Aḥmad al-Naysabūrī (d. 1021).

31 i.5.
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One day during the reign of al-Muʿizz (973–975), Ibn Rajāʾ waswalking along

the Nile River in what is now Old Cairo (Miṣr-Fusṭāṭ;32 see also Figure 2 on

p. 19) near the markets for firewood and reeds in the neighborhood of Birkat

Rumays.33 There, he observed aMuslim convert to Christianity who was facing

immiment execution.TheFatimid soldierswereholdinghimupwhile theypre-

pared firewood and reeds to burnhim todeath. IbnRajāʾ joined the crowd there

to watch the execution (not unlike Saul witnessing the execution of Stephen in

Acts 7:58–8:1, according to the biographer). He approached the apostate and

rebuked him for ascribing partners to God by claiming that “God is the third of

three” (Q 5:73) and that Jesus Christ was God’s son. Ibn Rajāʾ declared that the

man’s conversion had only resulted in the loss of his soul, and that he would

burn in hell. He offered the apostate one final chance to recant his conver-

sion and be honored like a brother to him.34 In response, the convert told Ibn

Rajāʾ that Christians were not guilty of association and maintained monothe-

ism. Themystery of the Trinity as Father, Son, and Holy Spirit was hidden from

Muslims like Ibn Rajāʾ. Then he predicted that, although Ibn Rajāʾ’s heart was

darkened, eventually it would be illuminated by the light of Christian faith –

and that Ibn Rajāʾ would someday endure suffering for Jesus Christ. After this

prophecy, Ibn Rajāʾ became angry and struck the man in the face with his san-

dal. Ibn Rajāʾ insisted that he would never become a convert, but the man told

him to remember his words and their truth in the future. Then the apostate

was beheaded and his remains were burned. After three days, the remains of

his body were buried.35 This encounter left Ibn Rajāʾ distressed. He could not

32 For Miṣr, see Timm, caaz, 7:56. On Fusṭāṭ, see caaz, 7:33.

33 On Birkat Rumays, see Yāqūt ibn ʿAbd Allāh al-Ḥamawī, and Ferdinand Wüstenfeld, ed.,

Jacut’s Moschtarik das ist, Lexicon geographischer Homonyme (Göttingen: Druck und Ver-

lag der Dieterichschen Buchhandlung, 1846), 54. See also Peter Sheehan, Babylon of Egypt:

The Archaeology of Old Cairo and the Origins of the City (Cairo: American University in

Cairo Press, 2010), esp. 88–92; Gertrud van Loon, “The Christian Heritage of Old Cairo,”

in The History and Religious Heritage of Old Cairo: Its Fortress, Churches, Synagogue and

Mosque, ed. Carolyn Ludwig and Morris Jackson (Cairo: American University in Cairo

Press, 2016), 72–124. See also the social-historical contributions in Tasha Vorderstrasse

and Tany Treptow, eds., A Cosmopolitan City: Muslims, Christians, and Jews in Old Cairo

(Chicago: The Oriental Institute of Chicago, 2015); Lucy-Anne Hunt, Byzantium, Eastern

Christendom and Islam: Art at the Crossroads of the Medieval Mediterranean, Vol. i (Lon-

don: Pindar Press, 1998), 319–342.

34 Giving a Muslim apostate the opportunity to change their mind about their conversion is

mandated in legal hadith about how to deal with apostasy, known as istitāba. See “Mur-

tadd,” in ei2, 7:635–636.

35 Executions of Muslim converts toChristianity such as the one recountedherewere known

in this period. For an account of a similar martyrdom in Fatimid Egypt in 978, see Mark
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eat that night. He told his father and brothers what had happened. Although

they insisted that he should not worry about it, it remained on his mind.

Some years later, Ibn Rajāʾ told his father that he would like to travel with

a group of Muslims from Cairo on pilgrimage to Mecca to perform the ḥajj.36

His father gave him one hundred dinars, bought the necessary provisions, and

arranged for Ibn Rajāʾ to travel with a family friend in a caravan. On their jour-

ney, one night Ibn Rajāʾ dreamed of a luminous being, which he believed to be

an older monk, who told him: “Follow me and your soul shall benefit.” When

he related the dream to his father’s friend, he warned him that the apparition

of the monk was simply Satan seeking to lead him astray. However, the next

two nights Ibn Rajāʾ experienced the same vision which gave him an identi-

cal message. The caravan eventually reached Mecca and Ibn Rajāʾ performed

the pilgrimage, as he describes in The Truthful Exposer.37 Six or seven days

after leavingMecca on their return journey, the caravan stopped one night and

they dismounted their camels to relieve themselves. His father’s friend and the

caravan continued on their journey before Ibn Rajāʾ was ready to leave, and

he became lost in the desert. He ran after the caravan on foot but could not

catch up. He sat down, alone in the desert, wondering if wild beasts would

kill and devour him. Suddenly, a young man in shining clothing appeared on

a horse. After hearing of Ibn Rajāʾ’s plight, he offered to return the wayward

traveler home. Then the horse began to take them back to Cairo so rapidly that

Ibn Rajāʾ believed they were flying through the air. That night they arrived at

the Church of Saint Mercurius in Old Cairo.38 The church had been recently

Swanson, “The Martyrdom of Jirjis (Muzāḥim): Hagiography and Coptic Orthodox Imag-

ination in Early Fatimid Egypt,”Medieval Encounters 21 (2015): 431–451.

36 Therewere regular journeys fromCairo toMecca at this time, as the holy citieswere nomi-

nally under Fatimid rule. The caravans traveled across the Sinai desert and along the coast

of the Arabian Peninsula along the Egyptian pilgrimage route.

37 27–28.217–219.

38 Saint Philopater Mercurius Church, also known by the nickname of Abū Sayfayn, is

located by the Roman fortress Qaṣr al-Shamʿ in Old Cairo (Miṣr-Fusṭāṭ). The church of

Ibn Rajāʾ’s time had recently undergone renovation, but a Muslim mob burned down

this edifice in 1168. After rebuilding the church, it later became the seat of the Coptic

Orthodox Pope of Alexandria. See Mat Immerzeel, The Narrow Way to Heaven: Identity

and Identities in the Art of Middle Eastern Christianity (Leuven: Peeters, 2017), 76–86; Otto

Meinardus,TwoThousandYears of CopticChristianity (Cairo: AmericanUniversity inCairo

Press, 1999), 188–189; den Heijer, et al, “Christian Art and Culture,” 201–203; Basil Thomas

Alfred Evetts, Churches andMonasteries of Egypt and Some Neighboring Countries, by Abu

Salih, The Armenian (Oxford: Clarendon Press, 1895; Reprint Piscatway, NJ: Gorgias Press,

2001), 48, n. 2. The Coptic Orthodox priest Abū al-Makārim composed this work around

1200.
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reopened under the Coptic Patriarch Abraham (d. 979),39 with the support of

the Fatimid caliph, so Ibn Rajāʾ’s conversion took place in the 980s. When Ibn

Rajāʾ dismounted inside the compound, he felt astonished at the miraculous

event which had saved his life. He examined the church where the being had

dropped him off, including the icons and candles. Ibn Rajāʾ spent the whole

night in the sanctuary.

The next morning, the sacristan entered the church and, seeing Ibn Rajāʾ,

thought that he was a thief. But after questioning Ibn Rajāʾ about his experi-

ence, he could only express surprise that he had somehow traveled from the

Arabian desert to the church of Saint Mercurius in a single night. Upon hear-

ing where Ibn Rajāʾ became lost, the sacristan told him that it should have

taken anothermonth and twelve days to return to Cairo.40 Then IbnRajāʾ asked

about Saint Mercurius. The sacristan explained the history of Saint Mercurius

Philopater (Figure 1), who was a Roman Christian soldier with the nickname

“the holder of two swords” (Abū Sayfayn), because he appeared to have both

a military and heavenly sword at his side – the latter a gift from the Archangel

Michael. After a successful defeat of the Berbers in battle, the Emperor Decius

requested that Mercurius offer incense to the gods in thanksgiving. He refused

on account of his Christian faith and was tortured and beheaded in Caesarea

in 250 at the age of 25. The martyr’s relics were eventually transferred to Old

Cairo, and the church was built for the glory of God in his honor. The sacristan

explained how Saint Mercurius was an intercessor before God who could pro-

vide miracles to aid those in need. He remarked that Ibn Rajāʾ was similar in

appearance and age to the saint. Ibn Rajāʾ then asked the sacristan for an image

of Saint Mercurius. Upon viewing an icon of the martyr, Ibn Rajāʾ concluded

that his savior in the desert was none other than Saint Mercurius. The portrait

appeared to be the same man wearing golden clothing. In gratitude for this

miracle, Ibn Rajāʾ pledged to convert to Christianity.

Ibn Rajāʾ explained his situation – and the need to remain there in secret on

account of the danger for himself and the church – to the sacristan. Then he

asked a priest to instruct him in the practices of the Coptic Church and its the-

ological doctrines. Everyone agreed to this arrangement, and Ibn Rajāʾ lived at

the church while a priest answered all of his questions about Christianity. He

39 See den Heijer, “Apologetics in Copto-Arabic Historiography.”

40 The distance between Mecca and Cairo by caravan was approximately 1,050 miles. If a

caravan with camels were to travel an average of 22 miles per day (18–25 miles for camels

is average), the total distance would take 48 days. As Ibn Rajāʾ became lost six or seven

days into the return journey, that would leave a remainder of about 41–42 days, which is

approximately one month and twelve days from Cairo.
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figure 1 Icon of St. Mercurius (Abū Sayfayn), by

Yuhanna al-Armani (1778), Church of the

Virgin Mary al-Muʿallaqa, Cairo, Egypt

had the priest translate the Bible from Coptic into Arabic for him, because he

felt that he should have a knowledgeable foundation upon which to base his

faith, especially because of the suffering he had to endure in giving up every-

thing in his life.41 Ibn Rajāʾ began to look at his former life and Muslim beliefs

more critically. He used spiritual terms to understand that Satan had sealed

his heart, presenting his evil works to him in a favorable light to make him

continue to stray in blindness and ignorance.42 He recognized “the darkness

41 The reference to biblical translation in this passage is intriguing. Presumably there would

have been many biblical texts circulating in Arabic in the Coptic Church throughout

Egypt. However, if this detail is historically accurate, then it suggests that Coptic clergy

at the time were reluctant to use the Arabic Bible for liturgical purposes. For more on

Copts and the Bible in Arabic, see Jason Zaborowski, “From Coptic to Arabic in Medieval

Egypt.”

42 i.4.
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of error” that had led him to sin and unbelief, admitting: “For we wasted our

earlier years in depravity and blindness until God blessed us and … we turned

away from that [i.e., Islam] to Him.”43

Ibn Rajāʾ also studied the Old and New Testaments with the priest. He was

especially struck by the conversion story of the apostle Paul while on the road

to Damascus to persecute Christians (Acts 9). On his journey, he experienced

a bright light from heaven beaming down upon him while alone in the desert.

A voice asked the blinded Saul why he was persecuting his people, which ulti-

mately led to Jesus’ message for Paul to become his apostle. Because Ibn Rajāʾ

had participated in the martyrdom of a Christian, but was led out of error by

a miraculous encounter with a being in the desert and desired to share his

faith, he requested the baptismal name of Būluṣ (Paul).44 The priest there was

afraid to baptize him on account of potential violence and possible demonic

powers at play. He recommended that Ibn Rajāʾ travel to the desert monaster-

ies at Wādī al-Naṭrūn (Scetis) to be baptized.45 But Ibn Rajāʾ eventually per-

suaded the priest to initiate him into Christianity on account of his fervent

faith and the danger of travel. After his baptism, Ibn Rajāʾ wore simple wool

clothes, and, because of his fasting, he was barely recognizable. Along with

frequent prayer, he committed himself to reading the Bible and theological

books.

In the meantime, the caravan was still returning to Cairo. Ibn Rajāʾ’s broth-

ers went out to meet the group about two days’ travel ahead of its arrival, but

they could not locate him. The family friend explained that he was forced to

leave without Ibn Rajāʾ and assumed he had joined another part of the group

elsewhere. When the friend could not find him in the caravan the following

day, he assumed that Ibn Rajāʾ had become lost in the desert and wild animals

had killed him. The brothers informed their father of the news, and he set up a

mourning service for his son who was presumed dead.

But one day when Ibn Rajāʾ left the Saint Mercurius church compound, a

friendnoticedhimwearingwoolen garments and theChristian girdle (zunnār).

43 i.5.

44 The biography connects Ibn Rajāʾ with Paul’s words in Romans 8:35–39: “Who shall sep-

arate us from the love of Christ? Shall tribulation, or distress, or persecution, or famine,

or nakedness, or peril, or sword? As it is written, ‘For thy sake we are being killed all the

day long; we are regarded as sheep to be slaughtered.’ No, in all these things we are more

than conquerors through him who loved us. For I am sure that neither death, nor life, nor

angels, nor principalities, nor things present, nor things to come, nor powers, nor height,

nor depth, nor anything else in all creation, will be able to separate us from the love of

God in Christ Jesus our Lord.”

45 This desert region was known in the medieval period asWādī Habīb. On these monaster-

ies, see Johannes den Heijer, “Wādī al-Naṭrūn and the History of the Patriarchs of Alexan-
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Theman told the family about this Christianwho resembled their long-lost son.

Ibn Rajāʾ’s brothers disguised themselves and hid outside the church. After Ibn

Rajāʾ left the vespers service at Saint Mercurius, his brothers recognized him

and followed him toward the Nile River. There they approached him in grief

over what he had done. They wanted to hide the conversion because it would

bring disgrace to their family, so they brought him back to their father. After

interrogating Ibn Rajāʾ, they learned about his conversion to Christianity. Ibn

Rajāʾ’s father disowned him. He lamented the shame it would bring upon him

among the judges and jurists of the council in Cairo and even suggested the

conversion happened because he did not marry off his son. The family mem-

bers imprisoned Ibn Rajāʾ in a dark room for three days without food or drink,

but he did not recant his conversion. His mother became distraught over the

matter and fasted. Before they released him, they discussed killing him to avoid

dishonor. But they decided to bring him fromCairo to Giza in secret, so that he

would not bring public shame to his family.46 Reports of his presumed death

were better for the family’s image than knowledge of his apostasy from Islam.47

Eventually, Ibn Rajāʾ made his way to Wādī al-Naṭrūn (Scetis) and took

monastic vows. However, a fanatical monk advised him to publicly proclaim

his apostasy from Islam and his new faith in Christianity – otherwise, the Lord

would not accept his conversion. In obedience, Ibn Rajāʾ returned to Cairo and

visited his family. Upon seeing him in the woolen hood of a monk, his father

imprisoned him in their cellar for six days without food. The only thing that

came down to him was the dust and dirt which they swept out of the house.

His mother continued to grieve and even sent him food secretly, although he

rejected it.48 On the seventh day of fasting and prayer, the same luminous

dria,” Coptica 2 (2003): 24–42; Karl-Heinz Brune, “The Multiethnic Character of theWadi

al-Natrun,” Coptica 2 (2003): 12–23. See references in Timm, caaz, 7:51, 94.

46 Giza was a primarily Christian town on the west bank of the Nile. See den Heijer, et al,

“Christian Art and Culture,” 198; and Timm, caaz, 7:35.

47 The Qurʾan states that apostasy from Islam will result in eternal punishment (Q 2:109,

9:74), but it is vague about earthly repercussions. However, the hadith traditions are quite

clear that apostasy merits death by execution, which was promulgated by Islamic jurists

of the medieval era. On Islamic accounts of apostates leaving for Christianity, see Chris-

tian Sahner,ChristianMartyrsunder Islam:ReligiousViolenceand theMakingof theMuslim

World (Princeton, NJ: PrincetonUniversity Press, 2018), 253–263; Christian Sahner, “Swim-

ming Against the Current: Muslim Conversion to Christianity in the Early Islamic Period,”

Journal of the American Oriental Society 136 (2016): 265–284.

48 Since the biography never mentions the religious identity of Ibn Rajāʾ’s mother, it is

unclear if she did this simply out of love for her son or because she toowas a Christian and

he was raised in a mixed marriage. The fact that Ibn Rajāʾ did not know Coptic, however,

may suggest that she was a Muslim or a Christian of a different community. There is not

enough evidence to speculate further on this matter.
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monk from his dream visions on the way to Mecca appeared and brought him

bread. He revealed himself to Ibn Rajāʾ as Saint Macarius, the fourth-century

founder of the Scetis monastic movement (not to be confused with the third-

century martyr Saint Mercurius).When his father was unable to persuade him

to renounce his new faith, he forced Ibn Rajāʾ to watch his older brother have

sex with his former concubine.49 Ibn Rajāʾ had also had a young son with this

concubine. His father again threatened that, if he did not renounce his Chris-

tian faith, his son would die right before his eyes. When Ibn Rajāʾ refused to

recant, his father arranged for the boy’s teacher to drown him during swim-

ming lessons. Ibn Rajāʾ’s father forced him to watch. Upon his deathbed, Ibn

Rajāʾ reflected that these were two of the worst events to transpire in his life.

When these terrible deeds failed to dissuade Ibn Rajāʾ from abandoning

Christianity, his father appealed to the caliph to have Ibn Rajāʾ condemned to

death as an apostate from Islam. It was most likely the Fatimid caliph al-ʿAzīz

biʾllāh (955–996) who appointed the chief justice in Egypt to preside over the

case.50 The judge was probably either ʿAlī al-Nuʿmān (974–984) or Muḥammad

al-Nuʿmān (984–999), both sons of Qāḍī al-Nuʿmān (d. 974).51 The council con-

vened to hear his case, along with witnesses, and they permitted a debate over

whether his apostasy would merit death. Several notable leaders supported

Ibn Rajāʾ in his case. A Christian wife of caliph al-ʿAzīz spoke on his behalf.

His father was unable to prove any points against him in disputation, and

49 Thearrangement of having a concubinewas a commonpractice inmedieval Egypt prior to

marriage. See el-Leithy, “Coptic Culture andConversion inMedieval Cairo 1293–1524a.d.,”

360–390.

50 The published edition of the hpec claims that the appeal went to “al-Ḥākim.” Most likely

the Arabic term al-ḥākim here simplymeans “the ruler” of the time, since the dating of al-

Ḥākim’s reign and the historical context do not fit appropriately. This would fit best with

the timeline presented in JacquesTagher,Christians inMuslimEgypt: AnHistorical Studyof

the Relations between Copts andMuslims from 640 to 1922, trans. Ragai Makar (Altenberge:

Oros Verlag, 1998), 99–100. Mark Swanson also found themention of al-Ḥākim as difficult

to reconcilewith the context and suggested: “Perhaps the identification of the latter caliph

as al-Ḥākim is a mistake. Then these dramatic events in Ibn Rajāʾ’s life could take place in

the970s, leaving room in the980s (andperhapsbeyond) for his collaborationwith Sāwīrus

ibn al-Muqaffaʿ (known to be an active senior churchman in 987) and a Christianministry

that would fall during the patriarchate of Philotheus (979–1003) – where Ibn Rajāʾ’s story

is placed in the History of the patriarchs.” See Swanson, “Būlus ibn Rajāʾ,” 542.

51 Qāḍī al-Nuʿmānwas the founder of Ismāʿīlī jurisprudence, which drewuponMālikī Sunnī,

Shīʿī, and local sources for its legal interpretations. See al-Qāḍī al-Nuʿmān, The Pillars of

Islam: Daʿāʾim al-Islām of al-Qāḍī al-Nuʿmān, ed. Ismail Poonawala, transl. Asaf Ali Asghar

Fyzee (NewDelhi:OxfordUniversity Press, 2006); RichardGottheil, “ADistinguishedFam-

ily of Fatimide Cadis (al-Nuʿmān) in the Tenth Century,” Journal of the American Oriental

Society 27 (1906): 217–296; and “al-Nuʿmān,”ei2, 8:117–118.
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the judge sided with Ibn Rajāʾ. The caliph decided to free him and allow him

freedom to go wherever he wished.

Būluṣ ibn Rajāʾ remained near Old Cairo and established a church that he

dedicated to the Archangel Michael near the head of a canal (Raʾs al-Khalīj)

located between Abyssinian Lake (al-Ḥabash) and Banī Wāʾil just south of

Miṣr.52 One night during construction, some Muslims from the Ramādiyya

neighborhood of Miṣr-Fusṭāṭ stole the building materials. When Ibn Rajāʾ

found the group the next day, he offered them amnesty if they returned the

wood, but if they did not, he threatened to appeal to the governor of Cairo.

After they denied his accusation, he stated that he would bring the case to the

caliph. Given the situation and his favor with the Fatimid leader, they feared

his threat and returned everything. Once the church was completed and dedi-

cated to SaintMichael the Archangel, Ibn Rajāʾ spent two years with themonks

of Wādī al-Naṭrūn in the desert of Scetis. By this time, Ibn Rajāʾ’s reputation

had earned him the epithet al-Wāḍiḥ, meaning “one who exposes something

or renders it clear/evident.” He befriended the distinguished Coptic apologist

Severus ibn al-Muqaffaʿ, bishop of Ashmūnayn (d. after 987).53 Together they

began to collaborate on Arabic works and would “consult together a good deal

of the time to examine the books of God for the enlightenment of their minds

and their nature, so that they might interpret spiritual books.”54

On account of his knowledge and prestige, the monks at the Monastery of

Saint Macarius ordained Ibn Rajāʾ as a priest at the Sanctuary of Benjamin.55

The representatives of the Coptic Patriarch Philotheus asked Ibn Rajāʾ for an

obligatory donation for his ordination into the priesthood, which was a typi-

cal practice for the time.56 This event probably took place around the end of

52 Evetts, Churches and Monasteries of Egypt, 340, notes: “This church was by the canal of

the BanīWāʾil before the city of Miṣr to the south of ʿAḳabah Yaḥṣub, and is now near the

Bridge of Al-Afram; it was newly built under Islam, and is of fine architecture.” See also

Paul Casanova, “Essai de reconstitution topographique de la ville d’Al-Fousṭāṭ ou Miṣr,”

Mémoires de l’ Institut français d’Archéologie orientale du Caire 35 (1913): 1–110; (1916): 111–

231; (1919): ix–xliii; 233–337; esp. xxvi and the maps at the end of the document. See also

Timm, caaz, 7:54, 74.

53 Mark Swanson, “Sāwīrus ibn al-Muqaffaʿ,” in cmr,Volume 2 (900–1050), eds. DavidThomas

and Alex Mallett (Leiden: Brill, 2010), 491–509. On Ashmūnayn, see Timm, caaz, 7:17.

54 Atiya, ʿAbd al-Masīḥ and khs-Burmester, eds., hpec, 110 (Arabic), 165 (English). It is

unclear if any works attributed to Severus were works of collaboration with Ibn Rajāʾ,

although they could have finished texts dealing with Islamic debate together.

55 HughG. EvelynWhite,TheMonasteries of theWādi ’nNatrūn: Part iii: TheArchitecture and

Archaeology, ed.WalterHauser (NewYork: TheMetropolitanMuseumof Art, 1933), 42–45.

56 Michael the Syrian repeats an account from Dionysius of Tell Mahre who visited Egypt

in the ninth century and criticized the practice of paying for ordination among Coptic
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Philotheus’s reign (996–1003). Ibn Rajāʾ did not have the required amount, and

the request for money troubled him. He considered the patriarch’s failure to

stop these representatives from demanding money, along with the rape of his

concubine and themurder of his son, as the only events in his life which deeply

troubled his faith. Fortunately, another monk paid the officials for Ibn Rajāʾ’s

ordination. Ibn Rajāʾ probably spent a number of years at the desert monas-

teries during the reign of al-Ḥākim, and this is likely where he composed his

works.

Sometime later, his father learned that Ibn Rajāʾ had become a priest, and

he paid a group of Bedouins to assassinate his son. When news of the scheme

reached the monastery, the monks agreed that Ibn Rajāʾ should go into hid-

ing as he had already proclaimed his faith publicly. Ibn Rajāʾ fled in secret

to Sandafā, one of the twin villages alongside al-Maḥalla in the Nile Delta

region (al-Rīf ; see also Figure 2).57 He served as a steward at the church of

Saint Theodore theMartyr for approximately two years, during which Ibn Rajāʾ

became deathly ill. At this time, the secretary of the Coptic synod – Theodore

ibn Mīnā – met with Ibn Rajāʾ, who gave him an account of his life. This dis-

cussion became the basis for his biography. Soon afterward, Ibn Rajāʾ died of

natural causes andwasburied in ahidden crypt at the churchof SaintTheodore

in Sandafā so that a Muslim mob would not desecrate his remains.58 Later,

Theodore reported the information to his successor as secretary of the Coptic

synod,Michael of Damrū, theBishopof Tinnīs.59 ItwasMichaelwhocomposed

the biography around thirty years after Ibn Rajāʾ’s death.60 He confirmed that

“this deacon Theodore was he who explained to me the case of this Saint Paul

(Būluṣ) ibn Rajāʾ from its beginning to its end according to what he had related

to him by his true mouth.”61

Christians at that time. See Michael the Syrian, The Syriac Chronicle of Michael Rabo (the

Great): A Universal History from the Creation, transl. Matti Moosa (Teaneck, NJ: Beth Anti-

och Press, 2014), 562.

57 On Sandafā, see Timm, caaz, 7:76.

58 Ibn Rajāʾ’s burial site is no longer known, nor are any relics attributed to him.

59 On Tinnīs, see Timm, caaz, 7:88.

60 This section covers the years 880–1046 andwaswritten in 1051. For a summary of the text’s

sources, dating, and redaction, see denHeijer, “Coptic historiography in the Fāṭimid,Ayyū-

bid, and early Mamlūk periods.”

61 Atiya, ʿAbd al-Masīḥ and khs-Burmester, eds., hpec, 112 (Arabic), 169 (English). This com-

ment precludes the possibility that the biography and its material are the work of a later

author such as the Arabic translator and editor Mawhūb of Alexandria, although he or

later interpolators may have stylized the Arabic account. According to the Coptic cata-

loger Shams al-Riʾāsa Abū al-Barakāt ibn Kabar (d. 1324), Ibn Rajāʾ wrote down his own

autobiography, but more likely he was referencing Michael’s biography.
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figure 2 Map of key sites in the life of Ibn Rajāʾ

The life of Būluṣ ibn Rajāʾ was a mix of suffering and triumph. He endured

the persecutions of al-Ḥākim, faced the trial his father brought against him for

apostasy, personally witnessed the rape of his concubine,62 the murder of his

son, the theft of his property, and concealed himself from a mob attempting

to kill him at the end of his life. From this perspective, we might view him

as a victim. But Ibn Rajāʾ also freely converted from Islam to Christianity, he

publicly declared his conversion, he was set free after his apostasy case, he

became a Coptic monk and priest, and he was able to write critiques of Islam.

He became one of the most famous Copto-Arabic writers of his time whose

notoriety shaped later Christian views of Islam, the Qurʾan, and Muḥammad.

IbnRajāʾ’s biography demonstrates his remarkable impact onCoptic Christian-

ity and the Fatimid Islamic communities in Egypt.63

62 “Concubine” is the appropriate term for this medieval institutionalized practice, but it

is problematic – the term strips aways the agency, identity, and humanity of a woman,

describing her primarily through her function as a sexual object possessed by another.

63 See for instance Mark Swanson, The Coptic Papacy in Islamic Egypt (Cairo: The Ameri-

can University in Cairo Press, 2010), 43–57. On the contemporary struggle to assert Coptic

identity in Egypt, see the contributors in Nelly van Doorn-Harder, ed., Copts in Context:

Negotiating Identity, Tradition, Modernity (Columbia, SC: University of South Carolina

Press, 2017).
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According to his biography, Ibn Rajāʾ composed three works. His final com-

position was The Truthful Exposer (Kitāb al-Wāḍiḥ bi-l-Ḥaqq), also called The

Confession (al-Iʿtirāf ). In The Truthful Exposer, Ibn Rajāʾ mentions two earlier

works that were critiques of commentators on the Qurʾan and hadith collec-

tions. These two pieces are not currently known to be extant. The first is known

as The Amusing Anecdotes of the Commentators and Corruption of the Oppo-

nents (Nawādir al-mufassirīnwa-taḥrīf al-mukhālifīn). The other piece he titled

Demonstration on the Contradiction of the Hadith (Kitāb al-ibāna fī tanāquḍ al-

ḥadīth).64 Thus he wrote a trilogy meant to undermine the three foundations

of Islamic belief: the Qurʾan, the commentators, and the hadith collections. In

addition, Ibn Rajāʾ’s biographer Michael of Damrū quotes a lengthy excerpt

from The Truthful Exposer about a Muslim convert to Christianity named al-

Hāshimī.65 This proves that Michael had a copy of Ibn Rajāʾ’s work when he

was writing the biography.

By reconstructing Ibn Rajāʾ’s life from theHistory of the Patriarchs of Alexan-

dria, we can presume that he was born in the latter half of the 950s and had

the experience with the apostate martyr around 973–975. Ibn Rajāʾ converted

around 25 years of age (like St. Mercurius) in the 980s and his apostasy case

likely occurred later in the decade. At this time, he collaborated with Severus

ibn al-Muqaffaʿ, which was perhaps limited as the two men were of differ-

ent generations and Ibn Muqaffaʿ passed away sometime after 987. He was

ordained a priest sometime between 996–1003, during the reign of Philotheus.

He wrote his three main works during the reign of al-Ḥākim. It was during the

latter part of his reign that Ibn Rajāʾ would have fled to the Nile Delta region

and passed away a few years later.

These conjectures are dependent upon takingMichael of Damrū’s historical

descriptions at face value, but wemust acknowledge that the genres of hagiog-

raphy and historical writing were intertwined in late antique and medieval

texts.66 Michael was writing what medieval authors would consider “history”

64 Neither work is extant; see Swanson, “Būluṣ ibn Rajāʾ,” 545–546.

65 3.34–38. Johannes den Heijer argues that Michael’s section on Ibn Rajāʾ was originally

composed in Coptic, and the modern Arabic edition is taken from a later translation of

the text. However, I believe the quotation from Ibn Rajāʾ’s work was probably copied from

Ibn Rajāʾ’s Arabic text by Michael for this section, so he probably did not translate it into

Coptic. See denHeijer, “Coptic Historiography in the Fāṭimid, Ayyūbid, and EarlyMamlūk

Periods.”

66 Stephen Davis, “Variations on an Egyptian Female Martyr Legend: History, Hagiography,

and the Gendered Politics of Medieval Arab Religious Identity,” in Writing ‘True Stories’:

Historians and Hagiographers in the Late Antique and Medieval Near East, eds. Arietta

Papaconstantinou, et al (Turnhout: Brepols, 2010), 205–218.
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in his account of the patriarchs, but the details of Ibn Rajāʾ’s life and other

figures show that the genre of hagiography shaped his narrative – these are

one and the same approach for him. Michael’s biography of Ibn Rajāʾ also

contains complex layering, since it must be analyzed alongside Ibn Rajāʾ’s

writings, as well as anecdotal evidence that Ibn Rajāʾ left an autobiography,

Michael’s claim to utilize a source (Theodore) who spoke directly with Ibn

Rajāʾ, and possible textual emendations made a few decades later by the Ara-

bic translator Mawhūb of Alexandria.67 The biographical account was prob-

ably shaped by Michael’s knowledge of Ibn Rajāʾ’s rhetoric from his works.

This suggests that, rather than a historical report, Michael created a narra-

tive reflection on how Ibn Rajāʾ’s life and works served the purposes of Copts

decades later. Indeed, Michael did not present a historically precise recon-

struction – we know, for instance, that the claim that Ibn Rajāʾ’s apostasy trial

was held under al-Ḥākim is incorrect (which may indicate this was a mistaken

emendation by Mawhūb, or a generic reference to the Fatimid leader). Claims

for Ibn Rajāʾ composing his own autobiography are most likely later misattri-

butions from Michael’s biography to Ibn Rajāʾ. Also, Michael’s claim to have

spoken with a reputable source is a common literary trope in hagiographical

accounts, and – if accurate – the information was not simply transmitted but

transformed over time. More realistically, Michael’s account reflects many of

the literary features of hagiography found in the History of the Patriarchs of

Alexandria and other literature about saints in the Christian East.68 Michael is

aware of Ibn Rajāʾ writings, rhetoric, and discourse, and he utilizes this knowl-

edge to frame his account. Indeed, his narrative is not a documentary account

of what actually happened, but a personal reflection and narration on what

the figure of Būluṣ ibn Rajāʾ meant for the contemporary life of the Coptic

Church.

In the Fatimid period, one of the main features of hagiography was to

respond to the challenge of Islam. Lives of saints often focused especially on

the conversionmotif, whereby the legends of converts to Christianity followed

the models found in the accounts about persecutions in the early Church or in

the early Islamic era. The purposes of such texts were to dissuade other Chris-

tians from converting to Islam and to provide an alternative historiography

of Christians living with Muslims while maintaining their agency. These texts

confront Islamic structures of power and critique them while depicting a bet-

67 See Sahner, ChristianMartyrs under Islam, 8–12.

68 See, for instance,Mark Swanson, “SainthoodAchieved: Coptic PatriarchZacharias accord-

ing to The History of the Patriarchs,” inWriting ‘True Stories’, 219–230.
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ter model in the form of the convert’s Church. These hagiographical accounts

were rejoinders to the reality of the fuzzy boundaries between Christians and

Muslims. Hagiographers, whowere typically Church leaders, wished to present

intractable walls of separation between the communities to reinforce their

authority, with Christianity depicted as the true religion (Muslim authors did

the same in reverse). Ibn Rajāʾ’s life became a template for Coptic Church offi-

cials who wished to assuage the worries of their faithful flock, to remind them

of the dangers of engaging with Muslims, and to show them that heroic con-

versions by Muslims were still a reality in the eleventh century.

Another key feature in Michael’s hagiography is that he used miraculous

events attributed to important saints as key motifs to promote Coptic Ortho-

doxy and persuade his readers about the truth of the saints’ intercessions in

the lives of the faithful. SaintMacarius appears in Ibn Rajāʾ’s dreams during his

pilgrimage toMecca just prior to his conversion, and again during his imprison-

ment by his father. Given the fact that Ibn Rajāʾ later became amonk and priest

at SaintMacarius in Scetis,Michael probably envisioned the saint’s appearance

in Ibn Rajāʾ’s dreams as a way to enhance the prestige of the monastery, which

could attach the wonderworking of Macarius to its more recent colleague and

saint. The second connection between a saint and a miraculous event occurs

when Ibn Rajāʾ is saved in the desert.While this account has a clear connection

with the desert experience of Saint Paul the Apostle on the road to Damascus,

Michael chooses to associate the account with a different saint in theHistory of

the Patriarchs of Alexandria. According toMichael, Ibn Rajāʾ encountered Saint

Mercurius. There are two interesting connections here. First, a Coptic priest

instructs Ibn Rajāʾ in the Bible and baptizes him at Saint Mercurius church,

which suggests that the saint’s appearance served to strengthen his connection

to the church as a miracle worker and willing intercessor. Second, the Cop-

tic Patriarch Abraham had recently renovated Saint Mercurius church, and it

needed strong patronage. Connecting Ibn Rajāʾ’s conversion experience with

SaintMercurius and the refurbished church unified the saint, the building, and

the new Coptic convert; therefore, they could mutually enhance the prestige

of one another. Michael connected Ibn Rajāʾ’s life with specific structures and

places to provide them with religious authority. The same process unfolds in

Michael’s account of Ibn Rajāʾ’s aid in the construction of the church dedicated

to SaintMichael the Archangel. Ibn Rajāʾ’s hagiography sanctified Coptic space

and shrines.

Michael’s biography of Būluṣ ibn Rajāʾ is a protest against Islamization and

religious demographic change in the Egyptian world of the mid-eleventh cen-

tury. It presents his life as a historical model for finding the truth of Jesus

Christ in the Coptic Church, and suggests that – despite conversions flowing
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in the opposite direction – the saints continued to intercede for the Copts. For

Michael, Būluṣ ibn Rajāʾ was a Coptic saint – a person whose life and works

were connected to the divine and worthy of emulation.Wemust keep in mind

that his biography is more than a historical report, because Michael possessed

a hagiographical worldview which shaped his portrait of Ibn Rajāʾ as a scion of

resistance to Islam and a sanctifier within the Coptic Orthodox Church.
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chapter 2

The Context for Ibn Rajāʾ’s The Truthful Exposer

1 Title, Date, and Audience: Copts andMuslims ca. 1009–1012

Contextualizing and translating Ibn Rajāʾ’s book title Kitāb al-Wāḍiḥ bi-l-Ḥaqq

is an unsatisfying task. There is no perfect way to fully convey the range of

senses of “al-Wāḍiḥ” as both a title and a nickname for Būluṣ ibn Rajāʾ. Given

that we know this word refers to the author, we might think of al-Wāḍiḥ as

referring to Ibn Rajāʾ as someone who is performing the action. Thus, Kitāb al-

Wāḍiḥ canmean “TheBookof onewhoexposes [something]/TheExposer,” or it

can convey “one who clarifies/The Clarifier” or “The Unveiler,” or – as the Latin

translator chose – “The Book of Denudation.” This phrase suggests his intent

to expose, clarify, unveil, or denude the different facets of Islam (the Qurʾan,

Muḥammad, the tradition).

However, there is also the challenge of how to integrate the final words bi-

al-ḥaqq. This is because al-Kitāb bi-l-ḥaqq is a turn of phrase that frequently

appears in the Qurʾan (Q 2:176; Q 2:213; 3:3; 4:105; 5:48; 39:2; 42:17). Here it could

mean “The Book/Scripture with [regard to] the Truth” (as a noun of descrip-

tion) or “The Book in truth” (as an emphatic). The Qurʾan uses this phrase to

describe earlier scriptures as well: “He has sent down upon you the Book in

truth/with the Truth, confirming what was before it, as He revealed the Torah

and the Gospel” (Q 3:3). Something accomplished “in truth/with the Truth” or

bi-l-ḥaqq has a specific revelatory character and has the connotation of being

authenticated. It appears that Ibn Rajāʾ is alluding to the fact that his work is a

(better) criterion with regard to the truth. Or, perhaps it is an emphatic that his

book is indeed “truly” inspired by God, and truthfully sent down. Ibn Rajāʾ does

not use this phrase except in his title, although he often uses the word “truth”

to argue that the Qurʾan does not contain it.

The Arabic letter bāʾ in bi-l-ḥaqq could have two different connotations, as it

could have a descriptive or causative function. A literal translation of the title

would be “The Exposer’s Book with [regard to] the Truth” or “The Exposer’s

Truthful Book,” meaning the work has a decisive and revelatory nature. I have

given the title in previous publications as Clarity in Truth, but this does not

convey the sense that al-Wāḍiḥ is also a nickname for the author. Other schol-

ars have advocated reading “in truth” as an emphatic with a revelatory sense,

as found in the second example above. Given this context, I have chosen the

imperfect title The Truthful Exposer.
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We can bemore certain about the time frame in which The Truthful Exposer

was composed. The violence Coptic Christians experienced during the reign

of caliph al-Ḥākim was a significant factor that led to its composition. In one

passage, Ibn Rajāʾ cites a hadith where Muḥammad claims that, within a hun-

dred years, no personwould be alive becauseGodwould have initiatedHis final

judgment by that time. In response, Ibn Rajāʾ points out: “This is impossible

and has no truth to it, because we have passed four hundred years and peo-

ple increase more than ever.”1 According to the Hijra calendar, 400ah began

in August 1009. The reference to four hundred years since the life of Muḥam-

mad in this passage therefore suggests that Ibn Rajāʾ composed his work right

around this date, ca. 1009–1012, during the reign of al-Ḥākim.2 In The Truthful

Exposer, Ibn Rajāʾ mentions his other two works, which were probably written

in the earlier part of al-Ḥākim’s rule (996–1021).

The period from 1005–1020 in the Fatimid caliphate witnessed one of the

most systematic persecutions of Christian persons and properties in history.

This assessment was the consensus among Melkite, Coptic, and Muslim histo-

rians of the period.3 As early as 1002, al-Ḥākim jailed and even executed leading

Christian administrators. During 1004–1005, al-Ḥākim required that Christians

wear black belts and distinctive badges on their clothing, in order to identify

them in the community – which also occurred under the Pact of ʿUmar in

other times and places.4 He banned the sale of beer and, later, the production

of wine by destroying vineyards; years afterward, he banned raisins and other

fermentable products, all of which disproportionately affected Christians. By

1007–1008, al-Ḥākim forbade the public display of crosses, complete with a

public burning of thosewhichwere seized, and confiscated other churchmate-

rials. According to the Muslim historian al-Maqrizī, al-Ḥākim began planning

1 18.152.

2 The Latin translation indicated the text was being written in the fourth century ah, but the

Arabic text more precisely states it is four hundred years later. This ambiguity in the Latin led

to a wide range of dating possibilities for its composition.

3 See a Muslim account sympathetic to the Fatimids in Taqī al-Dīn Aḥmad ibn ʿAlī al-Maqrīzī,

Ittiʿāẓ al-Ḥunafāʾ bi-Akhbār al-Aʾimma al-Fāṭimiyyīn al-Khulafāʾ, 3 vols., ed. Jamāl al-Dīn al-

Shayyāl and Muḥammad Ḥilmī Muḥammad Aḥmad (Cairo: 1967–1973). For an eyewitness

Melkite Christian account, see Yaḥyā ibn Saʿīd al-Anṭākī, Histoire de Yaḥyā ibn Saʿīd d’An-

tioche, ed. and transl. Ignace Kratchkovsky and Aleksandr Vasiliev, Patrologia Orientalis 23.3

(Paris: Firmin-Didot, 1932; Reprint: 2002), 347–520; and Yaḥyā ibn Saʿīd al-Anṭākī, Histoire de

Yaḥyā ibn Saʿīd d’Antioche, ed. Ignace Kratchkovsky, transl. Françoise Micheau and Gérard

Troupeau, Patrologia Orientalis 47.4 (Turnhout: Brepols, 1997). See the Coptic historical view-

point composed byMichael of Damrū inAtiya, ʿAbd al-Masīḥ and khs-Burmester, eds.,hpec.

4 On the emergence of Islamic regulations for minorities, see Milka Levy-Rubin, Non-Muslims

in the Early Islamic Empire: From Surrender to Coexistence (Cambridge: Cambridge University

Press, 2017).
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for a systematic destruction of non-Muslim places of worship. The following

year, two churches in Cairo were torn down to permit the new construction

of al-Maqs mosque and the expansion of al-Azhar. In 1009–1010, he ordered

the destruction of the Church of the Holy Sepulcher in Jerusalem, the site that

Christians recognize as the place of Jesus’ crucifixion, burial, and resurrection.

During this same year, al-Ḥākim ordered the looting and demolition of the

Melkite patriarchal headquarters, located at the monastery of Quṣayr in Cairo.

The Melkite patriarch living there was Arsenius, the uncle to al-Ḥākim’s sis-

ter Sitt al-Mulk. Al-Ḥākim had his relative Arsenius assassinated a fewmonths

later. In terms of daily regulations, Christians were required to dress in black

turbans and could not put lights on their churches. Al-Ḥākim forbade public

gatherings of Copts at the Feast of Epiphany (The baptism of Jesus Christ, on

January 6 of the Julian calendar) and the Feast of the Cross.5

The protocols of 1012–1013 were perhaps more burdensome for Christians

living under Muslim rule than at any other point in history. Both Muslim

and Christian historians confirmed several impositions aimed at the Coptic

administrative, medical, and merchant classes for the purpose of prompting

their conversion to Islam. These included wearing black turbans and hoods

as well as five-pound crosses around the neck, and riding only mules or don-

keys (while forbidding Muslims to rent or sell to Christians) using wooden

riding gear rather than leather. Muslims were not to be in any subservient rela-

tionship to Christians, whether as slaves or servants renting out their labor.

Christians were not permitted to make any religious sounds, such as ringing

bells or clappers. Theywere forbidden frompublicly displaying crosses (except,

ironically, for the heavy ones around their necks). Authorities and commoners

were granted license to observe the actions of their Christian neighbors and

report on any violations. Plundering and destruction of churches across the

Fatimid realm reinforced these regulations. Al-Ḥākim tempted local Muslim

populations to collaborate by allowing them to keep their plunder. In Cairo, the

leading churches were looted for any items of value including vestments and

those made of precious metals. In many other locations in Egypt and beyond,

al-Ḥākim ordered the repossession of church properties for redistribution to

local Muslims and converted the buildings into mosques. When a large group

5 Paul Walker, “Al-Ḥākim and the Dhimmīs,”Medieval Encounters 21 (2015): 345–363, esp. 350–

351. See also Walker, Caliph of Cairo, 83–85, 205–212. The Feast of the Cross referred to here

could be on 17Thoout, commemorating the consecration of theChurch of theHoly Sepulcher

and Constantine’s vision of the Cross, or 10 Paramhotep, commemorating Helena’s discovery

of the Cross and Heraclius restoring the Cross to Jerusalem in 629. These dates correspond to

late September and mid-March on the Gregorian calendar.
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of Coptic clerks, physicians, merchants, and clergy went to the palace to plead

with al-Ḥākim in October of 1012, he calmed them – according to the Melkite

historian and eyewitness Yaḥyā ibn Saʿīd – but then promptly increased regu-

lations against Christians. The intention was that Christians employed by the

Fatimid government would need to either resign from their jobs or convert to

Islam. In Cairo (although not in other parts of Fatimid territory), these events

led to mass conversions of Coptic and Melkite Christians to Islam – especially

among those who served in the administration. Those who chose to remain

Christian rarely went out in public. Some had their homes raided. Due to regu-

lations, rumors, andmob violence, al-Ḥākim’s Fatimid Egyptwas a place of fear

for Copts until the last two years of his rule (1020–1021).6

These events help to explain why Būluṣ ibn Rajāʾ was determined to com-

pose The Truthful Exposer. He did not write it solely to justify his conversion,

or merely out of a desire to attract converts to the Coptic Church, although

those considerations undoubtedlymotivated him.Themost likely causal factor

seems to be that his works were a response to the policies that al-Ḥākim pro-

mulgated from 1005–1012. Some historians claim that thousands of churches

were affected by this vast program of destruction and repossession. According

to an eyewitness, the historian Yaḥyā ibn Saʿīd, who fled from Egypt to Byzan-

tine Antioch in 1013:

[Al-Ḥākim] granted all the churches and monasteries, both old and new,

in Egypt and the districts of his kingdom, to the soldiery. He gave these to

them, numbering in many thousands, with all of their furnishings, trea-

sure, and goods, in order for them to destroy and reduce them to rubble.

All of them were demolished; a few made into mosques. A decree was

sent to the rest of his governorates to eradicate all traces of churches

from the face of the earth and to remove all evidence of them. That was

done; their very foundations were uprooted from the earth and, in sev-

eral countries, the bones of the dead in the churches were thrown out.

People burned them in the fires for the baths. They also burned copies

of the Scriptures and other books found in the churches. In each region,

those Christians in charge of affairs weremade to pay the amounts due to

theworkers and demolisherswho destroyed the churches. This happened

to all of them throughout the kingdom except for the monastery once

known as Isqīṭ (Scetis), which is in the Maryūṭ in the district of Alexan-

6 For attempts to rationalize and justify his actions, see the discussion in den Heijer, “Religion,

Ethnicity and Gender under Fatimid Rule,” 67–69.
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dria, now called the Monastery of Abū Maqār and the small monasteries

close by. Al-Ḥākim realized that two Arab tribes, the Banū Qurra and the

Banū Kilāb, defended it and that they did so because of a benefit to them

from it. So he held back against his hatred for it.7

The only location spared during this persecution was the monastic region of

Scetis, where Ibn Rajāʾ was living. Given his reference to the fact that he is writ-

ing four hundred years after the time of Muḥammad (i.e., after 1009), and the

fact that he was living during a period when Christians were suffering perse-

cution, it seems that the events of 1009–1012 were major catalysts which moti-

vated him to write The Truthful Exposer.

The Truthful Exposer reveals Būluṣ ibn Rajāʾ as a meticulous scholar who

adapted intra-Islamic debates to respond to ongoing threats against Chris-

tians and their churches during the persecutions of al-Ḥākim in Fatimid Egypt.

Ibn Rajāʾ was not engaged in a rhetorical exercise composed within the com-

fort of Christendom. The historical context of The Truthful Exposer reveals

that real suffering prompted its creation. His work gave voice to the marginal-

ized Copts by criticizing the power structures that incorporated systemic bias

against thembased on religion and language.TheTruthful Exposer is a record of

past protest by a religious and ethnic group that experienced persecution. This

framework does not ignore Ibn Rajāʾ’s biases, but instead makes them relative

to his historical circumstances.

In terms of audience, Ibn Rajāʾ had several reasons to write for Muslims

and Christians. Disaffection with Christianity, acculturation, assimilation, and

marriage were all factors that could draw Christians to Islam. He sometimes

refers to his Christian readers, either to teach them how to respond toMuslims

or to demonstrate contradictions in Islamic faith and practice. But Muslims

are important readers too. There is a dearth of Christian theology in his work,

and he rarely defends Christian doctrine. Instead, he often addresses Mus-

lims directly in the text as “you” and also in the third person as “they.” This

change of address indicates that he meant for both groups to read his work.

In his opening invocation, he prays for his Muslim readers: “May God guide

you to His obedience just as He guided us, and show you the way of truth

just as He showed us, and guide you to His religion, which He chose for Him-

self, just as He guided us.”8 Later in his introduction, Ibn Rajāʾ prays: “We ask

Him to keep us firm in that and to bless you – you who read my book and

who are in a different religion – with what He has bestowed on us. May He

7 Walker, “Al-Ḥākim and the Dhimmīs,” 355.

8 i.4.
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lead you from the darkness of error to the truth through His favor and His

mercy.”9 Sometimes he addresses Muslims directly in an argumentative tone,

such as by pointing out that verses about marital intrigues should not be part

of a scripture to be read in prayers: “You crazy people, examine for yourselves

this perilous situation. Think and you will recognize the outcome.”10 At other

times, he is more conciliatory, such as when he writes: “Think about it, my

brother – may God guide you – this impossibility has no truth to it.”11 When-

ever he cites hadith reports, he addresses Muslims directly, usually to affirm

that they accept the validity of the source. Sometimes, Ibn Rajāʾ switches back

and forth between audience addressees.12 On several occasions, Ibn Rajāʾ uses

the dialectical model “If someone says … we say …” (in qāla … naqūl). At other

points, he explains to Coptswhat kinds of questions are effective in discussions

with Muslims.

Ibn Rajāʾ was a practitioner of debate who absorbed the intellectual styles

that he witnessed in the courts of Fatimid Cairo, including from his father’s

professional career in Islamic lawandhis familiaritywith intra-Islamicdisputa-

tions.13 Some of his Muslim interlocutors were Ismāʿīlīs, which is evident from

his use of their hadith reports in his writings. These citations typically precede

a direct address to the people who accept these reports, meaning his Ismāʿīlī

audience, such as “ʿAlī ibn Abī Ṭālib, according to you is one of the pillars of

knowledge.”14 We know of at least one Shīʿī reference to The Truthful Exposer,

but it is from the modern period,15 so the extent to which it circulated among

Muslims in Fatimid Egypt or in later periods is unknown.While the social elite

in Cairomay have been one of his intendedMuslim audiences, the simpleMus-

lim believers he encountered among his protectors, the Banū Qurra and the

BanūKilāb,were also an appropriate audience for his reflections as anArab and

former Muslim. The “simple believers” who converted to Islam had religious

lives that were based more on their culture and convenience than on theolog-

ical principles. As Jack Tannous has argued, the Muslims in the early medieval

9 i.6.

10 14.110.

11 18.143.

12 17.134.

13 These intellectual circles includedMuslim disputes with Christians. See, for instance, the

literary debate between a SyriacOrthodox bishop and the caliph al-Muʿizz in the presence

of Severus ibn al-Muqaffaʿ, which suggests there was a culture of open discussion, in Her-

man Teule, “Ibn al-Shammāʿ Yuʾanīs al-Suryānī,” in cmr, Volume 2 (900–1050), ed. David

Thomas and Alex Mallett (Leiden: Brill, 2010), 536–537.

14 26.215.

15 See the section on “Literary Afterlife: The Middle East” in this introduction on p. 76.
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Middle East (and Egypt in particular) would have been part of a minority

religion made up of many Christian converts who themselves were simple

believers.16 These people would have been worthwhile conversation partners.

Despite earlier speculation that he primarily intended the work for a Christian

audience, the historical context for its emergence suggests a complicated mix

of Coptic Christians (especially monks and clergy), Sunnī Muslims living near

theWādī al-Naṭrūn (especially simple believers), and Ismāʿīlī Muslims in Cairo

(especially the religious elite, including the missionaries of the daʿwa).

2 Ibn Rajāʾ’s Intellectual Circles

Ibn Rajāʾ’s Islamic instructors, who were famous teachers and transmitters of

hadith in their own right, provide a clear picture of his educational background

as a young man in the latter half of the tenth century in Fatimid Cairo. He

was raised in a culture that emphasized literary learning and the collection

of books, but not at the expense of oral authorities.17 His father ensured Ibn

Rajāʾ’s schooling was connected to influential jurists. As noted, his father Rajāʾ

al-Shahīd, was part of the judges’ council in Cairo. As part of the social elite,

these judges were responsible for local rulings and served as a counterpoint

to leading Fatimid judges.18 As for his instruction, Ibn Rajāʾ used transmission

lines from Egyptian jurists on twelve occasions in The Truthful Exposer, con-

firming his training in his father’s profession. According to his citations, his

scholarly circle included:

1. Abū Muḥammad al-Ḥasan ibn Rashīq al-ʿAskarī (d. 980)19

2. Al-Ḥasan ibn Ismāʿīl al-Ḍarrāb (d. 1002)20

16 On the term “simple believers” in reference to the Eastern Christians who converted to

Islam and their interactions in daily life, see Tannous, The Making of the Medieval Middle

East, 431–490, 497. Onmonasteries as potential places for aMuslim audience, see 461–473.

17 PaulWalker, “Literary Culture in Fatimid Egypt,” in TheWorld of the Fatimids, ed. Assadul-

lah Souren Melikian-Chirvani (Toronto: Aga Khan Museum/Munich: Hirmer, 2018), 160–

175. One estimation is that the Fatimid complex contained up to 1.6 million volumes (171).

18 Tillier, “The Qāḍīs of Fusṭāṭ-Miṣr,” 217.

19 Abū Muḥammad al-Ḥasan ibn Rashīq al-ʿAskarī (896–980) was an Egyptian traditionist

as well as a student and transmitter of the traditions from his teacher al-Nasāʾī as well as

Aḥmad ibn Ḥamād. He earned the title of al-ḥāfiẓ for his memorization of hadith reports.

See Fuat Sezgin, Geschichte des Arabischen Schrifttums, Band i (Leiden: Brill, 1967), 201–

202 (henceforth gas); Muḥammad ibn Aḥmad al-Dhahabī, Tārīkh al-Islām wa-wafayāt

al-mashāhīr wa-l-aʿlām, ed. ʿUmar Tadmurī (Beirut: Dār al-Kitāb al-ʿArabī, 1995–2004),

26:437–438.

20 Abū Muḥammad al-Ḥasan ibn Ismāʿīl al-Ḍarrāb (or al-Ḍurrāb, 925–1002) was an Egyp-
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3. Muḥammad ibn Aḥmad ibn al-Faraj Abū Bakr al-Qammāḥ (fl. 970)21

4. Abū al-ʿAbbās Aḥmad al-Naysabūrī (fl. 980–1020)22

5. An unknown successor to Abū Isḥāq Muḥammad ibn al-Qāsim ibn Shaʿ-

bān (Ibn al-Qurṭī; d. 966)23

6. Aḥmad ibn Muḥammad (unknown)24

7. Al-Maʾmūn (unknown)25

8. Rajāʾ al-Shahīd, his father (fl. ca. 1000)

Other possible Fatimid scholars with whom Ibn Rajāʾ may have interacted

include the famous author and traditionist al-Dāraquṭnī (d. 995),26 Yaḥyā ibn

ʿAlī ibn al-Ṭaḥḥān (d. 1025),27 ʿAbd al-Ghanī ibn Saʿīd al-Azdī (d. 1018), Abū

Muḥammad ibn al-Naḥḥās, Ismāʿīl ibn ʿAmr al-Maqburī, Muḥammad ibn Mu-

ghallis al-Dāwūdī, Muḥammad ibn Jaʿfar ibn Abī al-Mudhakkar, ʿAlī ibn Rabīʿa

al-Tamīmī, Abū al-Qāsim ʿAlī ibnMuḥammad al-Fārisī, andMuḥammad ibn al-

tian traditionist and a student of Aḥmad ibn Marwān al-Mālikī al-Dīnawarī. Ibn Rajāʾ

would have been in the same circle as his students, including his son ʿAbd al-ʿAzīz, Aḥmad

ibn ʿAlī Ḥishām al-Muqrīʾ, Rashāʾ ibn Naẓīf al-Dimashqī (d. 1052), and even briefly al-

Ḍarrāb’s contemporary al-Dāraquṭnī. See Sezgin, gas, 213; al-Dhahabī, Tārīkh al-Islām,

27:265.

21 Muḥammad ibn Aḥmad ibn al-Faraj Abū Bakr al-Qammāḥ (fl. 970) and his teacher Ibn

Qudayd (d. 924) were transmitters of the historian Ibn ʿAbd al-Ḥakam’s (d. 871) FutūḥMiṣr

(The History of the Conquest of Egypt, North Africa, and Spain).

22 Abū al-ʿAbbās Aḥmad ibn Muḥammad (/Ibrahīm) al-Naysabūrī (fl. ca. 975–1021) worked

for the caliph al-ʿAzīz (975–996) and later in the Ismāʿīlī daʿwa office under the caliph

al-Ḥākim. See Sezgin, gas, 579; Verena Klemm and Paul Walker, eds., A Code of Conduct:

A Treatise on the Etiquette of the Fatimid Ismaili Mission. A critical edition of the Arabic

text and English translation of Aḥmad b. Ibrāhīm al-Naysābūrī’s al-Risāla al-mūjaza al-

kāfiya fī ādāb al-duʿāt (London: I.B. Tauris, 2011); and Arzina Lalani, ed., Degrees of Excel-

lence: A Fatimid Treatise on Leadership. A New Arabic Edition and English Translation of

Aḥmad b. Ibrāhīm al-Naysābūrī’s Kitāb ithbāt al-imāma (London: I.B. Tauris, 2010), 4–

9; and Wladimir Ivanow, Ismaili Tradition concerning the Rise of the Fatimids (London:

Oxford University Press, 1942), 157–183.

23 Abū Isḥāq Muḥammad ibn al-Qāsim ibn Shaʿbān (d. 966) was a tenth-century Egyptian

Mālikī jurist known as Ibn al-Qurṭī.

24 The most likely possibility is that this is Abū Bakr Aḥmad ibn Muḥammad ibn Isḥāq al-

Dīnawarī ibn al-Sunnī (d. 975), whowas a student of al-Nasāʾī; see Sezgin, gas, 198. Hemay

also be referring to Abū Bakr Aḥmad ibn Muḥammad ibn al-Muhandis (d. 995/996); see

al-Dhahabī, Tārīkh al-Islām, 27:91–92.

25 I have not identified al-Maʾmūn. Itmay be possible that a copyist whowas unfamiliar with

the original name changed letters to mention al-Maʾmūn instead of al-Nuʿmān (either

Muḥammad, Fatimid chief judge from 984–999; or his father (d. 974) who founded the

school of Ismāʿīlī law).

26 Sezgin, gas, 206–209. Al-Dāraquṭnī knew Ibn Rajāʾ’s teacher al-Ḥasan ibn Rashīq al-

ʿAskarī, which increases the likelihood of their mutual acquaintance.

27 Sezgin, gas, 358.
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Ḥasan ibn al-Ṭuffāl. All of these figures were known to work within the circles

of Cairo in the latter half of the tenth century.

Ibn Rajāʾ’s family status connected him to Fatimid leadership. He may have

already been acquainted with the Christians at court who argued on his behalf

during his apostasy trial. Ibn Rajāʾ’s case was probably brought to the caliph al-

ʿAzīz, who was known as an extremely forgiving person according to Islamic

historians.28 The History of the Patriarchs of Alexandria provides the name

al-Ḥākim – but, in this context, the word is probably a title meaning “the

ruler” rather than a reference to the later caliph, or possibly a mistaken emen-

dation by the Arabic translator Mawhūb of Alexandria.29 To reinforce this

point, another source describes his case under al-ʿAzīz.30 While some Mus-

lim jurists such as his father argued for Ibn Rajāʾ’s death, there were several

factors working in his favor. Al-ʿAzīz was thoroughly acquainted with Chris-

tianity and comfortable around his Christian family members. Al-ʿAzīz’s first

love was a Melkite woman of Greek Byzantine descent, known only to us

as “ʿAzīz’s Lady” (al-Sayyida al-ʿAzīziyya; d. 995). When he was only fifteen,

she gave birth to al-ʿAzīz’s daughter and future administrator of the Fatimid

caliphate, Sitt al-Mulk (970–1023).31 ʿAzīz’s beloved convinced him to name her

28 Walker, Caliph of Cairo, 24.

29 den Heijer, “Apologetic Elements in Coptic-Arabic Historiography,” 200–201; Swanson,

“Būluṣ ibn Rajāʾ,” 542.

30 Tagher, Christians in Muslim Egypt, 99–100. Unfortunately, Tagher does not provide the

exact source of this account. He mentions that Étienne Marc Quatremère misspelled his

name (Rajāʾ is spelled asWasā in Tagher, and as Vazah – not Vasah – in the works of Qua-

tremère). However, this does not imply that Quatremère’s works were his previous source,

so his original source is unidentified. See also the first footnote in Aziz Atiya, History of

Eastern Christianity (Notre Dame, IN: University of Notre Dame Press, 1968), 88. Atiya

was correct that Quatremère mentions Vazah in Mémoires géographiques et historiques

sur l’Égypte et sur quelques contrées voisines, 2 vols. (Paris: Schoell, 1811), 1:477, but it only

states that “Yusuf ibn Raja embraced the religious life in the monastery of St. Macarius.

His angry father resolved to have him killed by the Arabs who inhabited this desert.” Like-

wise in Quatremère, Recherches critiques et historiques sur la langue et la littérature de

l’Egypte (Paris: L’ Imprimerie impériale, 1808), 34–35, he only writes: “Yusuf ibn Raja, who

was Muslim, having desired to embrace the Christian religion, was instructed by a priest

who explained to him in Arabic the Coptic text of the Gospels and other books of the

Old and NewTestaments.” Regardless of the problemwith identifying the original source,

Ibn Rajāʾ’s conversion only makes sense at this earlier period in the 980s, since it provides

time for him to study under his Muslim instructors and collaborate with Severus ibn al-

Muqaffaʿ (d. after 987) before his death. Al-ʿAzīz was alsomuchmore likely than al-Ḥākim

to have ruled in favor of the Muslim apostate Ibn Rajāʾ.

31 On Sitt al-Mulk, the sister of al-Ḥākim, see FatimaMernissi,The ForgottenQueens of Islam,

transl.Mary Jo Lakeland (Cambridge: Polity Press, 1993), 159–178;DeliaCortese andSimon-

etta Calderini,Women and the Fatimids in theWorld of Islam (Edinburgh: Edinburgh Uni-

versity Press, 2006), 119–127.
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brother Orestus (Jeremiah) as the Melkite patriarch of Jerusalem (986–1006),

and her brother Arsenius as theMelkite bishop of Cairo and Fusṭāṭ (986–1000)

and later patriarch of Alexandria (1000–1010). Her father reputedly served in

Sicily as an ambassador.32 Although disputed, it is possible that al-ʿAzīz’s son

al-Ḥākim was born of this Christian woman as well, but he was born 15 years

later.33 Al-ʿAzīz selected a Christian named ʿĪsā ibn Nasṭūrus (d. 997) to serve

as vizier. His physician, Sahlān ibn Kaysān, was also Christian. Thus, in his

immediate entourage al-ʿAzīz had a Christian partner (mother of his daughter

Sitt al-Mulk), two brothers-in-law who were Christian patriarchs, a Christian

administrator holding high office, and a Christian physician. When Ibn Rajāʾ’s

apostasy case came before al-ʿAzīz and the caliph’s beloved woman allegedly

spoke in support of Ibn Rajāʾ, it is unsurprising that al-ʿAzīz agreed to release

him.34

Ibn Rajāʾ was linked to Coptic Church leaders through his ordination as a

priest and celebrity as a convert from Islam. He was known to collaborate with

Severus ibn al-Muqaffaʿ, the earliest Coptic Christian to compose his works in

Arabic.35 Ibn al-Muqaffaʿ composed a record of a debate he had with a Mus-

lim dialectical theologian, which may have been of interest to Ibn Rajāʾ. Since

Ibn al-Muqaffaʿ was active as late as 987, they likely worked together during

his old age when Būluṣ ibn Rajāʾ was a new convert. Ibn Rajāʾ confirms in

The Truthful Exposer that they were close friends, as he notes: “Anbā Severus

al-Muqaffaʿ – may God have mercy upon him – related a story to me ….”36

The passage reveals that Ibn al-Muqaffaʿ had died prior to the composition of

The Truthful Exposer. Ibn Rajāʾ’s collaborations with Severus would have gar-

32 Cortese and Calderini, Women and the Fatimids in the World of Islam, 52; Heinz Halm,

“Prinzen, Prinzessinnen, Konkubinen, un Eunuchen am fatimidischen Hof,” in The Her-

itage of Arabo-Islamic Learning: Studies Presented to Wadad Kadi, ed. Maurice Pomeranz

and Aram Shahin (Leiden: Brill, 2016), 91–110, esp. 100. The role of ʿAzīz’s Lady is given as

a concubine or captured slave in Islamic sources, although her family’s role in the court

makes this claim problematic and more likely an apologetic for having a Christian fam-

ily so close to the Fatimid imam. Her family was more likely of North African or Sicilian

Greco-Byzantine descent, Arabized, wealthy, and influential.

33 Michael Brett, The Fatimid Empire (Edinburgh: Edinburgh University Press, 2017), 97.

34 Tagher, Christians in Muslim Egypt, 99.

35 On his writings, see Severus ibn al-Muqaffaʿ, The Lamp of the Intellect of Severus Ibn Al-

Muqaffaʿ Bishop of Al-Ashmünain, ed. Rifaat Ebied, andM.J.L. Young (Louvain: Secrétariat

ducsco, 1975); SidneyGriffith, “TheKitābMiṣbāḥal-ʿAqlof Severus ibn al-Muqaffaʿ: A Pro-

file of the Christian Creed inArabic inTenthCentury Egypt,”Medieval Encounters 2 (1996):

15–42; Samir Khalil Samir, “Un Traité Nouveau de Sawīrus ibn al-Muqaffaʿ: La Lettre à Abū

al-Yumn Quzmān ibn Mīnā,”Parole de l’Orient (2000): 567–641.

36 3.34.
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nered him a wide readership among the bilingual Copts who had been using

Coptic as their primary language until the late tenth century. Ibn Rajāʾ’s work

was one of the earliest Coptic Christian writings to appear in the Arabic lan-

guage.

Coptic leaders were often selected from the monasteries of the Wādī al-

Naṭrūn, whichmade the location an important administrative center of Coptic

Orthodoxy. They facilitated Ibn Rajāʾ’s rise in prestige as an intellectual who

lived andwrote there.37 However, Ibn Rajāʾ’s interactions with the Coptic Patri-

archatewerenot alwayspleasant.He required financial assistance fromadonor

in order to pay his ordination fees to Patriarch Philotheus (r. 979–1003), which

he felt the Patriarchate should have waived. Ibn Rajāʾ was known to the Cop-

tic leadership of his time including the synodal secretary of the Patriarchate,

Theodore ibnMīnā. Theodore was the one who related Ibn Rajāʾ’s biography to

his successor, Michael of Damrū. Michael’s commemoration of Ibn Rajāʾ in the

History of the Patriarchs of Alexandria and his access to a copy of The Truthful

Exposer reveals Ibn Rajāʾ’s venerable reputation among the Coptic community

of the eleventh century. While the Coptic Church calendar has not recognized

Būluṣ ibn Rajāʾ as an official saint, he has a reputation as a holy exemplar and

his biography names him a saint (al-qiddīs).38

Monastic communities in Egypt played an important role in the composi-

tion of Ibn Rajāʾ’s workTheTruthful Exposer. He had connections withmany of

the future leaders of the Coptic Church, who often spent time at themonaster-

ies of theWādī al-Naṭrūn (Scetis) in the desert between Alexandria and Cairo.

His connection to the monasteries was essential for his safety and influence as

a writer.39 His time spent at the Monastery of Saint Macarius permitted him

to write his three works. In addition to his victorious court case, Ibn Rajāʾ was

able to publicly critique Islambecause of the political arrangement in theWādī

al-Naṭrūn. Themonasteries were not only situated in a somewhat remote loca-

tion, but they retained the services of two Bedouin Arab tribes, the BanūQurra

and the Banū Kilāb (a branch of the Ṭayyiʾ), whose job it was to protect the

37 den Heijer, “Wādī al-Naṭrūn and the History of the Patriarchs of Alexandria,” 42.

38 SallyAdel, “HagiographicalDiscourse inMedievalArabicChristianity: A Study of Anthony

al-Qurashi and Būlus ibn Raja as a Discourse of Parrhesia,” (ba thesis; Sankt Ignatios Col-

lege, Stockholm School of Theology, 2020). However, there is mention of him in at least

one synaxarion. See the bibliography in Abuliff, “Al-Wāḍiḥ Ibn Rajāʾ,” 124.

39 See the contributions in Maged Mikhail and Mark Moussa, eds., Christianity and Monas-

ticism inWadi al-Natrun: Essays from the 2002 International Symposium of the Saint Mark

Foundationand theSaint Shenouda theArchimandriteCoptic Society (Cairo:AmericanUni-

versity in Cairo Press, 2009).
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monasteries.40 Therefore, he could theoretically write without fear of violent

retribution – although his father’s attempt on his life proved this assumption

to be false.

3 Ibn Rajāʾ onMuslim Conversion to Christianity

A religious conversion is not a singular moment in time. Rather, conversion

is a process that unfolds as a narrative, with a beginning (pre-conversion), a

middle (conversion shift), and anend (post-conversion). At the start of this pro-

cess, a convert assesses and revises their understanding of the past to affirm

a new faith narrative. Conversion serves as a reconstruction of one’s history

and identity. The conversion process has important implications for the con-

vert’s personal life, social bonds, cultural fit, and worldview.41 For Ibn Rajāʾ,

this process dramatically shifted every priority in his life. Converts are not typi-

cally interested in explaining the nuances of their former religion – considering

their knowledge both an asset and a part of their past. Many scholars have uti-

lized the Pauline conversion pattern as a template for analyzing the process of

individual conversions. This Pauline model is quite suitable for the conversion

narrative of Būluṣ ibn Rajāʾ. One advantage in studying his conversion is that

we do not need to speculate on his interior motivations because Ibn Rajāʾ was

an oral source for his biography and we have his own writings reflecting on his

conversion. In this case, we can study historical results rather than conjecture

about an author’s literary imagination.

When discussing religious conversion in the medieval Middle East, histori-

ans tend to focus on the process of Christian conversion to Islam.42 Depending

upon the geographic location, available data, and inferencesmade by scholars,

Christians became a minority in the Middle East sometime between the tenth

to thirteenth centuries.43 Alternatively, the story of conversion from Islam to

40 Halm, Die Kalifen von Kairo, 149–165.

41 Ryan Szpiech, Conversion and Narrative: Reading and Religious Authority inMedieval Pole-

mic (Philadelphia: University of Pennsylvania Press, 2012), 4, 13–14, 22.

42 For a nuanced discussion of this conversion process and the anxieties of influence that

it produced for both Christians and Muslims, see Tannous, The Making of the Medieval

Middle East, 310–352 and 353–399.

43 More recently, scholars argued that the shift from Christian majority to minority in the

tenth century was somewhat early for many parts of the Christian Near East. Many would

move the decisive shift to the Mongol period and highlight the fact that many converts to

Islam retained much of their Christian culture and practices. See Tannous, TheMaking of

the Medieval Middle East.
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Christianity is rarely told. Conversions from Islam to Christianity did happen –

these were not just literary tropes used for apologetics.44 It is true that few

Muslims dared to convert from the security of Islam to a long-suffering Chris-

tian community. Stories aboutMuslim apostates suggest that conversionswere

uncommon, although not unknown.45 Most accounts of Muslims converting

to Christianity in the medieval Middle East are hagiographic in nature and

anonymous in authorship. They tend to follow three typologies that Christian

Sahner has developed.46 First, some stories recall Christians who converted

to Islam and then reverted to their former faith.47 Second, we find children

from mixed marriages who kept the confessional identity of their Christian

mothers.48 Third, we find the rare person who was raised Muslim and later

apostatized to join Christianity.49 These converts’motivations usually included

44 David Cook, “Apostasy from Islam: A Historical Perspective,” Jerusalem Studies in Arabic

and Islam 31 (2006): 248–288; Uriel Simonsohn, “ ‘Halting Between Two Opinions’: Con-

version and Apostasy in Early Islam,”Medieval Encounters 19 (2013): 342–370; Uriel Simon-

sohn, “Conversion, Apostasy, and Penance: The Shifting Identities of Muslim Converts in

the Early Islamic Period,” in Conversion in Late Antiquity: Christianity, Islam, and Beyond,

ed. Arietta Papaconstantinou (Farnham, Surrey: Ashgate, 2015), 197–215; andWilliam Jor-

dan,TheApple of His Eye: Converts from Islam in theReign of Louis ix (Princeton: Princeton

University Press, 2019).

45 Thomas Sizgorich, “Mind the Gap: Accidental Conversion and the Hagiographic Imagi-

nary in the First Centuries a.h.,” in Conversion in Late Antiquity: Christianity, Islam, and

Beyond, ed. Arietta Papaconstantinou (London: Routledge, 2016), 163–174.

46 Sahner, ChristianMartyrs under Islam, 25–26.

47 For instance, ʿAbd al-Masīḥ al-Ghassānī, a young Christian from Najrān, decided to go

to Jerusalem to visit the holy sites and joined a group of Arabs traveling north to raid

Byzantine territories. But he fell in with the bandits and led a life of raiding for the next

thirteen years. After he encountered a priest in Baalbek and confessed his sins and desire

to return to Christianity, the priest accepted him back into the Church. Al-Ghassānī went

on to Jerusalem and served as a penitent at Mar Saba Monastery for a number of years.

Later, he became an administrator at Saint Catherine’s monastery at Mount Sinai. Some

years later, al-Ghassānī was recognized by a former companion during a visit to al-Ramla.

After refusing to renounce Christianity before the local governor, he was beheaded. See

Sahner, Christian Martyrs under Islam, 46–49; Sidney Griffith, “Christians, Muslims, and

Neo-Martyrs: Saints’ Lives and Holy Land History,” in Sharing the Sacred: Religious Con-

tacts and Conflicts in the Holy Land, First–Fifteenth Centuries ce, ed. Arieh Kofsky and Guy

Stroumsa (Jerusalem: Yad Izhak Ben Zvi, 1998), 163–207.

48 For example, Bacchus/Ḍaḥḥāk had a father who converted to Islam, but he was raised as

a crypto-Christian by his mother. He joined Mar Saba monastery in the Judean desert at

eighteen years of age and served there until someone recognized him during a visit to

nearby Jerusalem. After being questioned by the Muslim emir, Bacchus/Ḍaḥḥāk was exe-

cuted. See Sahner, ChristianMartyrs under Islam, 62–68.

49 Anthony Rawḥ al-Qurashī was a Muslim youth in Damascus who terrorized the local

Christians. However, vivid visions of the Eucharist and Saint Theodore convinced him to
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personal experience,miracles, and intellectual arguments, as was the casewith

Būluṣ ibn Rajāʾ. He understood his conversion as a repudiation of his past years

in “depravity and blindness.”50 As a Muslim convert to Coptic Christianity, Ibn

Rajāʾ’s The Truthful Exposer was a justification for his new conviction.51 In fact,

Ibn Rajāʾ is the first known Muslim apostate to write about Islam after his

conversion to Christianity. Likewise, he is the only confirmed medieval Chris-

tian author to publicly write against Islam using his own name while living in

Islamic lands.52

In Egypt, there are examples of Muslims converting to Coptic Christianity

around the same time as Būluṣ ibn Rajāʾ. According to Ibn Ḥajar’s account of

the judges of Egypt, there was a martyrdom of a Christian convert under the

Fatimid caliph al-ʿAzīz. The event is very similar to an experience described by

Ibn Rajāʾ in his biography. According to the report given to the judge Muḥam-

mad ibn al-Nuʿmān, a Christian who had converted to Islam had apostatized

and returned to Christianity. He was older, perhaps more than 80 years of

age. He was asked to recant his reconversion and declare allegiance to Islam.

When he refused, his case came before al-ʿAzīz, who turned him over to the

legal authorities. Then the caliph ordered the judge to gather four witnesses

to induce the apostate to recant; in turn, the convert would receive 100 dinars.

When the convert rejected this offer andmaintained his Christian faith, hewas

killed, and his body was thrown into the Nile River.53

The tenth-century Coptic saint andmartyr George (Jirjis) was anotherMus-

lim-born convert to Christianity. Known asMuzāḥim before his conversion, he

was raised in a mixed marriage with a Christian mother. As an adult, he mar-

ried a Christian woman named Saywālā and subsequently converted to Coptic

Christianity, though not without difficulty as the priests feared that baptizing

convert to Christianity. Two hermit monks baptized him in the Jordan desert, after which

he became a monk himself. After returning to Damascus in a monk’s habit, his family

tried to get him to recant his Christian faith. They took Anthony to a local judge who then

imprisonedhim for sevenmonths. Finally, the authorities brought himbefore theAbbasid

caliph Harūn al-Rashīd. When Anthony maintained that he would remain Christian, the

caliph ordered his beheading, which occurred on Christmas Day in 799. Ibid., 84–92.

50 i.5.

51 Ibn Rajāʾ’s work is not so different from that of the Christian convert to Islam, ʿAlī b. Rab-

ban al-Ṭabarī (d. 855). He composed apologetic and polemical works that cited biblical

passages as proof of Islam and criticized Christianity. See, for instance, Rifaat Ebied and

David Thomas, eds., The PolemicalWorks of ʿAlī al-Ṭabarī (Leiden: Brill, 2016).

52 Perhaps the closest critic in resemblance to Ibn Rajāʾ as a skeptic would be the later works

of Ibn al-Rāwandī (d. 911). See “Ibn al-Rāwandī,”ei2, 3:905–906.

53 Gottheil, “A Distinguished Family of Fatimide Cadis (al-Nuʿmān) in the Tenth Century,”

246, 277.
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a Muslim would bring violence to him and to their church. After his baptism,

he tried to live incognito in several locations with his wife. Once, the gover-

nor at Damīra in the Nile Delta region imprisoned him until a Fatimid official

from Cairo had him released. But later, George was beaten at the instigation of

local Muslim religious leaders at the head of a mob, after which the governor

again imprisoned the apostate. When George would not renounce his conver-

sion, he was beheaded and his body burned and thrown into the river. His wife

Saywālā was also arrested and lashed. This took place in 978 during the reign of

the Fatimid caliph al-ʿAzīz.54

In The Truthful Exposer, Ibn Rajāʾ also recounts the legend of a native-born

Muslim named al-Hāshimī who converted to Christianity.55 In the story, this

youngman fromtheBanū ʿAbbās tribe inBaghdadenjoyedharassingChristians

and their liturgies during the consecration of the Eucharist.56 He would ride

into churches upon his horse, along with his servant and guards, and proceed

to throw the bread on the ground, spill thewine, and sometimes kill people. But

one day, he witnessed a consecration in a church where the consecrated bread

appeared as the body of a child, and the chalice looked like it contained real

blood.He accused the priest of cannibalism, but his companions insisted it was

only bread and wine. Amazed at the experience, he asked the priest to explain

to him the commemoration of the Eucharist by Jesus Christ at the Last Supper

and its meaning as a covenant for all Christians. Upon reflection, al-Hāshimī

testified to faith in Jesus Christ by divine miracle and sought out baptism. His

guards informed his father of his conversion. His father tortured him in hopes

of gaining a repudiation of his Christianity, but eventually he had his son put to

death. The Christians of Baghdad preserved the martyr’s relics and erected al-

Hāshimī church in his honor. At the conclusion of this account, Ibn Rajāʾ also

notes: “There are many examples like this in our time, some of them which I

have witnessed and some of them which I have heard about.”57

These examples of Muslims converting to Christianity share a number of

similarities with the conversion of Būluṣ ibn Rajāʾ: a miraculous event pre-

cipitating an openness to Christianity, a special connection to a saint or the

54 Swanson, “The Martyrdom of Jirjis (Muzāḥim).”

55 On the origins of the al-Hāshimī legend and similar versions in the Passion of Antony

Rawḥ and St. George and the Muslim, see John Lamoreaux, “Hagiography,” in The Ortho-

dox Church in the Arab World, 700–1700: An Anthology of Sources, ed. Samuel Noble and

Alexander Treiger (DeKalb, IL: Northern Illinois University Press, 2014), 112–135, esp. 115–

117, 128–134; Sahner, ChristianMartyrs under Islam, 108–109.

56 On Coptic liturgy, see John Paul Abdelsayed, “Liturgy: Heaven on Earth,” in The Coptic

Christian Heritage: History, Faith, Culture, ed. Lois Farag (London: Routledge, 2014), 143–

159.

57 3.34–38.
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Eucharist, a fear among the clergy to baptize the convert, a commitment to the

ascetic life as amonk or priest, and a final reckoningwhen someone recognizes

the convert and offers a chance for them to recant their conversion before exe-

cution. But there are important differences in these hagiographies compared

to the conversion of Ibn Rajāʾ. He was not a martyr in the conventional sense.

Ibn Rajāʾ’s biographywas based upon discussions with him, so hewas themain

source of information. The writings of Ibn Rajāʾ, which corroborate his biogra-

phy, are extant. When he was put on trial, the judges found Ibn Rajāʾ innocent

and freed him instead of ordering his execution.

One can also understand these factors in light of the Fatimid context.While

Islamic legal schools agreed theoretically that apostasy from Islam justified

the execution of the offender, what constituted apostasy was debatable; con-

sequently, the real-life application of apostasy laws was flexible at times. The

ruling in favor of Ibn Rajāʾ in his apostasy case is instructive. Also, at the end of

al-Ḥākim’s reign from1019 to 1021, the caliph shiftedhis policy topermit coerced

converts to return to Christianity. When someMuslims complained that these

reverts to Christianity were attending the liturgy and partaking in communion,

al-Ḥākim ignored their complaints.58 We also know that al-Ḥākim endorsed

the rebuilding of churches later in his life and protected Christians who were

coerced into converting to Islam:

When al-Ḥākim permitted the building of churches, along with their ren-

ovation and the return of their pious endowments, he announced that

a group of Christians who had converted to Islam during the time of

persecution, and had thrown themselves at his mercy and had prepared

themselves for death, [said] to him: “That whichmade us profess the reli-

gion of Islam was neither our choice nor our desire, so we ask that you

order us to return to our religion, if you see it this way, or order our exe-

cution.” He immediately ordered that they wear the sash and black cloth-

ing, and carry a cross, and each of them returned to change his clothes

and to be presented to the police for their protection, and he restrained

everyone from interfering with them. So those who asked him for this

increased until they got to the point that they were meeting with him in

massive crowds … and those among them who returned to Christianity

were protected from what people warned them about (i.e., the danger of

apostasy), and everyone from these parties remained in his former situa-

tion.59

58 See al-Anṭākī, Histoire de Yaḥyā ibn Saʿīd d’Antioche, 373–559, esp. 416, 432.

59 Ibid., 438, 440. The English translation is from Werthmuller, Coptic identity and Ayyubid

politics in Egypt, 1218–1250, 36.

   
   

   



40 chapter 2

Muslim reconversion to Christianity was apparently common as people

crossed religious borders during this time – but the safety of native-born Mus-

lims who converted to Christianity was precarious. This did not prevent Ibn

Rajāʾ from writing about his conversion experience and his problems with

Islam. He remarked that his knowledge of Islam was an obstacle to conversion

to Christianity, because Satan had sealed his heart, making him think that his

works were favorable while he was blind and ignorant.60 Yet his conversion to

Coptic Christianity made him a missionary to other Muslims through his writ-

ings. He makes a direct comparison between his life and that of the apostle

Paul, when he reflects on his own conversion moment:

Among them is one [i.e., Ibn Rajāʾ] whom God guided from error to

guidance and from torment to forgiveness. God had mercy on him and

revealed His wonders and His wisdom and His power to him. He saw the

kingdom; therefore he was certain of God. So he left his home and his

possessions and his loved ones and he renounced his ignorance and his

error. He declared his baptism and it was made easy for him to shed his

blood and he changed his innermost soul. He was tormented in a variety

of ways while enduring happily for a reward in the hereafter for what he

knew of God.61

Ultimately, Ibn Rajāʾ felt that God had called upon him to act as a conduit to

direct Muslims towards God’s truth. In his introduction, Ibn Rajāʾ reflected on

his previous status as aMuslim, and he sensed that Godwas calling him to pro-

claim his conversion openly rather than hiding his apostasy. He believed his

testimony would aid other Muslims in discovering this same Christian truth.

Ibn Rajāʾ hoped that his appeal might convince Muslim readers: “Perhaps God

will bestow this uponhimasHedid onus andwill guide himasHe guidedus, so

that wewould have a sufficient reward towash away our past sins and unbelief,

if it be God’s will.”62

60 i.4.

61 3.32.

62 i.6.
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chapter 3

The Arguments and Sources of The Truthful

Exposer

1 Ibn Rajāʾ on the Qurʾan

Early Christian Arabic authors were ambivalent about citing the Qurʾan.1 On

the one hand, critics of the Qurʾan questioned its status as scripture and deter-

mined it was a flawed text. However, these same detractors integrated the

Qurʾan’s vocabulary andwording into their ownwritings. Some figures cited the

text to support their arguments for Christianity. By doing so, they gave credence

to a text which allegedly had no divine authority.2 Some of the earliest Chris-

tian Arabic responses to the Qurʾan were the Legend of Sergius Baḥīrā (trans-

lated from Syriac),3 the Debate of Abū Qurra,4 and the Dialogue of Abraham of

Tiberias.5 These anonymous accounts did not demonstrate a deep understand-

ing of the Qurʾan within its Islamic context, but utilized a proof-text approach

to the Qurʾan set within fictional stories. Perhaps the only exception to this

trend is the ninth-century Christian Arabic Letter (Risāla) by ʿAbd al-Masīḥ al-

Kindī.6 Būluṣ ibn Rajāʾ was the only Christian Arabic author who wrote under

1 See examples in ClareWilde, Approaches to the Qurʾān in Early Christian Arabic Texts, 750ce–

1258ce (Palo Alto: Academica Press, 2014); J. Scott Bridger, Christian Exegesis of the Qurʾan: A

Critical Analysis of the Apologetic Use of the Qurʾan in Select Medieval and Contemporary Ara-

bic Texts (Eugene, OR: Pickwick Publications, 2015); and the chapters inMark Beaumont, ed.,

Arab Christians and the Qurʾan from the Origins of Islam to the Medieval Period (Leiden: Brill,

2018); and Gordon Nickel, “ ‘Our Friendly Strife’: Eastern Christianity engaging the Qurʾan,” in

cmr, Volume 15: Thematic Essays (600–to 1600), eds. Douglas Pratt and Charles Tieszen (Lei-

den: Brill, 2020), 255–279.

2 Sidney Griffith, “The Qurʾān in Arab Christian Texts; The Development of an Apologetical

Argument: Abū Qurrah in the mağlis of al-Maʾmūn,”Parole de l’Orient 24 (1999): 203–233.

3 Barbara Roggema,TheLegendof SergiusBaḥīrā: EasternChristianApologetics andApocalyptic

in Response to Islam (Leiden: Brill, 2009).

4 Wafik Nasry, The Caliph and the Bishop: A 9th Century Muslim-Christian Debate: Al-Maʾmūn

and Abū Qurrah (Beirut: cedrac, 2008).

5 Giacinto Bulus Marcuzzo, Le Dialogue d’Abraham de Tibériade avec ʿAbd al-Rahman al-

Hashimi à Jérusalem vers 820 (Rome: Pontificia Universitas Lateranensis, 1986); Krisztina Szi-

lágyi, “TheDisputation of theMonkAbrahamof Tiberias,” inTheOrthodoxChurch in theArab

World, 700–1700, 90–111.

6 Sandra Keating, “Manipulation of the Qurʾan in the Epistolary Exchange between al-Hāshimī

and al-Kindī,” in Arab Christians and the Qurʾan from the Origins of Islam to the Medieval
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his own name publicly, was comfortable in the linguistic world of the Qurʾan,

and understood the historical and cultural contexts which shapedMuslim dis-

cussions of the Qurʾan and its authority, origins, canonization, interpretation,

and application to Islamic law.

Būluṣ ibn Rajāʾ was well educated in the Qurʾan. It is not surprising that he

wrote The Truthful Exposer in the qurʾanic language in which he was raised. He

expresses his sentiments invoking qurʾanic language in his introduction, such

as desiring to be kept firm in the faith to which God guided him, and that he

would be granted success in speech and coming close to God. Ibn Rajāʾ asks for

a good ending to his life, God’s favor, and to be among the best of this world and

in thehereafter.He closes by acknowledgingGod is forgiving andmerciful.7The

opening invocation (basmala) is reminiscent of Islamic introductions, albeit

with Trinitarian imagery. Ibn Rajāʾ refers to human creation in ways that evoke

the formation of the body in Q 23:12–14.8 He asks God to guide him toward

the path of truth and away from the path of ignorance, similar to the closing

of Q 1:6–7.9 He also explains that God leads believers to “the gardens of bliss,”

which is a qurʾanic reference to Paradise.10 He concludes his introduction by

entreating God, whom he always honors as almighty and exalted (ʿazza wa-

jalla), for a place in the hereafter.

Ibn Rajāʾ may have memorized the Qurʾan. Whenever he cites a passage, he

chooses to give the first line of the sura, rather than its title, which may have

been amemory aid device for him. Qurʾanic language suffuses Ibn Rajāʾ’s prose,

and he admiringly acknowledges that it contains somebeautiful passages, such

as Q 12:80 on Joseph and his brother Benjamin and Q 11:44 on Noah and the

flood. However, Ibn Rajāʾ uses the method of abrogation to cite the Qurʾan

Period, ed. Mark Beaumont (Leiden: Brill, 2018), 50–65. There are two editions. See Anton

Tien, ed., Risālat ʿAbd Allāh ibn Ismāʿīl al-Hāshimī ilā ʿAbd al-Masīḥ ibn Isḥāq al-Kindī

yadʿūhu bi-hā ilā al-Islām wa-risālat ʿAbd al-Masīḥ ilā al-Hāshimī yaruddu bi-hā ʿalayhi

wa-yadʿūhu ilā al-Naṣrāniyya (London: Society for Promoting Christian Knowledge, 1880;

Reprint: 2005); and Georges Tartar, “Dialogue islamo-chrétien sous le calife al-Maʾmūn

(813–834): Les épîtres d’al-Hāshimī et d’al-Kindī,” (PhD diss.: Université des Sciences

humaines Strasbourg, 1977).

7 i.3.

8 Q 23:12–14: “We have created man from an extract of clay; then we placed him as a sperm

in a secure place; then we created out of the sperm a clot; thenmade from the clot a lump

of flesh, then made the lump of flesh into bones; and then covered the bones with flesh;

then fashioned him into another creation.”

9 Q 1:6–7: “Guide us on the straight path, the path of those whom You have blessed – such

as have not incurred Your wrath, nor are astray.”

10 The gardens of bliss are aneschatological descriptionof heaven found inQ5:65; 10:9; 22:56;

31:8; 37:43; 56:12; and 68:34.
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against itself, arguing that it was full of repetitions, inconsistencies, contradic-

tions, and had a convoluted editorial process that marred its integrity. Many of

these arguments he derived directly from internal Muslim debates, as we shall

see below. For Ibn Rajāʾ, the Muslim community was not able to articulate a

unified voice regarding its laws and proper interpretation because the scrip-

ture was inauthentic. The divisions and debate in Fatimid Cairo confirmed this

for him.

Many of the chapters in The Truthful Exposer deal with the Qurʾan in a sig-

nificant way.11 The following table summarizes the chapters that are relevant to

the Qurʾan.

Chapter Relevance to the Qurʾan (Q)

Introduction Ibn Rajāʾ’s conversion and education in the Qurʾan

1 The lack of interpretive consensus about the Qurʾan

2 The reliability of the Bible according to the Qurʾan

6 Problems regarding the revelation of the Qurʾan

7 The 7 vocalizations/readings (qirāʾāt) of the Qurʾan

8 Omissions from the Qurʾan

9 The canonization process of the Qurʾan

11 Inconsistencies and repetitions of words and phrases in the Qurʾan

14 Sexual themes in the Qurʾan

15 Repetition of passages in the Qurʾan taken from Torah, Psalms, and

Gospel

16 Refuting the inimitability of the Qurʾan

17 The Bible as a source for the Qurʾan

18 Contradictions in the Qurʾan

29 Alcohol in the Qurʾan

30 Marriage in the Qurʾan

Būluṣ ibn Rajāʾ was familiar with the Islamic literature that described the can-

onization process of the Qurʾan.12 Some of his information is similar to data

11 On Ibn Rajāʾ’s use of the Qurʾan, see David Bertaina, “Būluṣ ibn Rajāʾ on the History and

Integrity of the Qurʾan: Copto-Islamic Controversy in Fatimid Cairo,” in Arab Christians

and the Qurʾan from the Origins of Islam to the Medieval Period, ed. Mark Beaumont (Lei-

den: Brill, 2018), 174–195.

12 On this process, seeOmarHamdan, “The SecondMaṣāḥif Project: A Step towards theCan-
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we find in sources collected by the Muslim writer Ibn Abī Dāwūd (d. 929).13

The following paragraphs summarize Ibn Rajāʾ’s arguments about the Qurʾan

in The Truthful Exposer.

According to Ibn Rajāʾ, the Qurʾan contains numerous literary deficiencies

which undermine any claims to the Qurʾan’s inimitability. The argument for its

literary defects was already well established. John of Damascus claimed that

the Qurʾan lacked a chronological structure and contained opaque language

with “tales worthy of laughter.”14 Al-Kindī maintained that the Qurʾan con-

tainsmany foreignwords and conformed to Arabic poetic styles of its time and

place.15 IbnRajāʾ argued thatMuḥammadproduced theQurʾan inArabic based

upon existing vocabulary and style, thus its eloquence and vocalizationwas not

any more remarkable than other texts. He alleges that Muḥammad imitated

the material of authors around him.While he indicated that some passages in

the Qurʾan are beautiful, Ibn Rajāʾ did not think these verses were inimitable,

and he notes three examples where he finds the qurʾanic style inferior. When

comparing the Qurʾan to ancient texts and poetry, Ibn Rajāʾ states that it is not

superior in quality. He saw no merit to the claim that the Qurʾan was miracu-

lously unique or that it could validate Muḥammad’s prophethood.16

Ibn Rajāʾ believed that the Qurʾan was a derivative summary of Jewish and

Christian scriptures and legends. The purpose of this argument was to claim

that Muḥammad recycled biblical content for the Qurʾan. This allegation was

established by the eighth century, when John of Damascus claimed that an

Arian monk inspired Muḥammad’s message. In the Legend of Sergius Baḥīrā,

a heretical monk is responsible for instructing Muḥammad, so the words of

the Qurʾan came from biblical material.17 Ibn Rajāʾ recounts two legends about

Muḥammad’s sources. First, he claims that themonk Baḥīrā providedMuḥam-

madwith scripturalmaterial and served as his guidewith thehopeof becoming

the leader of the community after Muḥammad’s death. However, Muḥammad

ordered themurder of Baḥīrā and his Jewish source Phineas.18 Second, he notes

onization of the Qurʾanic Text,” in The Qurʾān in Context, ed. Angelika Neuwirth, Nicolai

Sinai, and Michael Marx (Leiden: Brill, 2009), 795–836.

13 Arthur Jeffery, Materials for the History of the Text of the Qurʾān: The Old Codices (Leiden:

Brill, 1937).

14 See Peter Schadler, John of Damascus and Islam: Christian Heresiology and the Intellectual

Background to Earliest Christian-Muslim Relations (Leiden: Brill, 2018); and Daniel Sahas,

John of Damascus on Islam: the “Heresy of the Ishmaelites” (Leiden: Brill, 1972), 132–141.

15 Platti, “ʿAbd al-Masīḥ al-Kindī on the Qurʾan,” in Arab Christians and the Qurʾan from the

Origins of Islam to the Medieval Period, ed. Mark Beaumont (Leiden: Brill, 2018), 66–82.

16 16.119–127.

17 See Roggema, The Legend of Sergius Baḥīrā.

18 While the legend of Baḥīrā as Muḥammad’s source for Christian material was well estab-
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a report that skeptics from the Quraysh asked him about the source of his

knowledge. They suggested it came directly from a Christian known as Salmān

the Persian, and from a Jew called ʿAbd Allāh ibn Salām.19 At this remark,

Muḥammad recited Q 16:103: “We know for certain that they say: ‘It is only

a man [that teaches him]’. The language to which they refer is foreign, while

this language is clear Arabic.” The unsatisfied Quraysh replied that the Jew and

Christian translated their material orally for Muḥammad to present in Ara-

bic.20 According to Ibn Rajāʾ, Muḥammad used Jewish and Christian material

to develop his own text: “He summarized [the scriptures] using the language of

the ancient Arabs and the eloquence of the Quraysh and other Arabs. He gath-

ered in [the Qurʾan] stories and legends of sects of the prophets and others

among the ancients.”21 He further claims that the Qurʾan is comprised primar-

ily of pre-existing biblical materials. According to Ibn Rajāʾ, Q 26:196 – “Indeed,

it is in the ancients’ Scriptures” – was an admission by Muḥammad to reusing

older material. Ibn Rajāʾ wonders why he did not instead create something of

his own to prove that his revelation was unique and possibly divine.22 Ibn Rajāʾ

laments that, even thoughMuslim children learn theQurʾan from teachers and

the faithful read it and recite it in daily prayers, the derivative nature of its con-

tent is lost on people.23

Basing his arguments upon longstanding internal Muslim debates, Ibn Rajāʾ

pointed out that the Qurʾan contained various additions and missing pas-

sages, and that Muslim communities could not agree about what material

was added or lost, thereby challenging claims to its integrity. Regarding miss-

ing passages from the Qurʾan, Ibn Rajāʾ notes that the invocation: “In the

name of God, the Merciful, the Compassionate,” is missing from Q 9 al-Tawba.

He insists that earlier versions of the Qurʾan contained a passage for ston-

ing adulterers as well as other punishments that were lost.24 Other omissions

lished in Christian sources, I have not identified any other Christian Arabic texts that

mention Phineas/Finḥāṣ the Jew as a source, or the tradition that Muḥammad had them

murdered. In the Islamic biography of Ibn Isḥāq, Phineas ibn Azūra was a Jew of the

Qaynuqāʾ tribe, but he was an antagonist rather than a supporter of Muḥammad.

19 Salmān al-Fārisī (d. ca. 657) was a Persian Christian who converted to Islam andwasmen-

tioned as a teacher of Muḥammad. ʿAbd Allāh ibn Salām (d. ca. 663) was a Jewish rabbi

who converted to Islam. See ei2, 1:52.

20 6.56–57.

21 6.56.

22 15.116–118.

23 17.134.

24 8.79. This passage is alsomentioned in al-Kindī; seeTartar, “Dialogue islamo-chrétien sous

le calife al-Maʾmūn,” 115–116.

   
   

   



46 chapter 3

included Q 65 “Divorce” which contained 285 verses or more, but today it

has only twelve verses. He notes Q 2 “The Cow” originally contained more

than a thousand verses but was shortened to 285.25 In terms of additions, Ibn

Rajāʾ points out that Ibn Masʿūd’s copy of the Qurʾan did not include Q 1,

113, or 114, which were liturgical prayers added by Zayd ibn Thābit.26 Q 1 was

added to the Qurʾan from Muḥammad’s morning prayer book.27 Whenever

Ibn Masʿūd heard someone attribute these passages to the Qurʾan, he would

accuse them of error.28 All of these claims were taken from Islamic mate-

rial.

UsingMuslim sources once again, IbnRajāʾ interpreted them to indicate that

the Qurʾan had unverifiable historical origins due to its canonization process.

Ibn Rajāʾ suggests that the Qurʾan cannot be credited solely to the Prophet or

presumed to have a divine origin. The only other author to go into more detail

was al-Kindī, who utilized Islamic sources to trace how the text was assem-

bled over time to form a scripture.29 Ibn Rajāʾ recounts many of the same facts

known to Muslims about the formation of the physical text of the Qurʾan. Ibn

Rajāʾ argues thatMuḥammaddid not leave awritten text, so it was his followers

Abū Bakr and ʿUmar who decided to collect the scripture based upon the rev-

elations memorized by different individuals. He mentions the seven vocaliza-

tion traditions (qirāʾāt) and their historic origins.30 These traditions developed

due to regional corrections of a malleable text, with different authors adding

different readings. Ibn Rajāʾ argues that it was memorized differently by ʿAbd

Allāh ibnMasʿūd (d. 653), Zayd ibnThābit (d. ca. 665), ʿUmar (d. 644), and ʿUth-

mān ibn ʿAffān (d. 656). He provides four examples of cases where the Qurʾan

reciter IbnMasʿūd did not follow the canonical text, althoughhis recitationwas

deemed to be among the best of Muḥammad’s followers (Q 39:6, 70:9, 12:31, and

75:17–19).31 Ibn Rajāʾ also provides examples of changes from Zayd ibn Thābit,

grammatical mistakes ʿUthmān had noted, and Abū Bakr’s alternative read-

ings. It was only under the Umayyad caliph Marwān ibn al-Ḥakam (d. 685), he

explains, that the Qurʾan reached its canonical state. Textual diversity existed

25 8.77–80.

26 See also Omar Hamdan, “The Second Maṣāḥif Project,” 798–799, 824, 827; “al-Kurʾan,”ei2,

5:400–432, esp. 404–408.

27 7.66.

28 7.62.

29 Platti, “ʿAbd al-Masīḥ al-Kindī on the Qurʾan.”

30 For an Islamic response to the seven readings issue, see Muhammad Amin Samad, Ibn

Qutaybah’s Contribution toQurʾānic Exegesis: AnAnalytical Study of hisWorkTaʾwīlMushkil

al-Qurʾān (Indonesia: Fajar, 2018), 51–60.

31 7.62.
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until Marwān ibn al-Ḥakam burned all the variant codices belonging to Ḥafṣa,

ʿUthmān, ʿAlī, Ibn Masʿūd, and Zayd ibn Thābit.32

Given internal Muslim debate, Ibn Rajāʾ held that Muslims, who lacked a

consensus over its meaning, had distorted the Qurʾan’s interpretation. He sug-

gests that Muslims subjugated the Qurʾan to their own worldly traditions. He

points out occasionswhen theQurʾan suggests a clear reading, but laterMuslim

jurists ignored, misinterpreted, or contradicted the clear intention of the text.

He claims that, even if it were trustworthy, Muslims could not agree because of

its internal contradictions and confusing passages.33 Ibn Rajāʾ alleges that the

reason for this hermeneutical problem is that Muḥammad did not understand

its interpretation, since he was only a mouthpiece for the revelation, which

belonged to God alone (Q 3:7: “No one knows its interpretation except God”).

For Ibn Rajāʾ, human practices had co-opted the message of the Qurʾan. He

argues that Muslims were unable to develop a consensus about the Qurʾan’s

interpretation because over forty men interpreted it after Muḥammad’s death.

The claims of a unified body of testimonies authenticating its truth (tawātur)

did not exist for Ibn Rajāʾ. Muslims relied upon local dialects from the tribes of

theHudhayl and theQuraysh, alongwith poetry and other criteria, to shape the

consonantal text.34 To illustrate the alleged Muslim distortion of Qurʾan inter-

pretation, Ibn Rajāʾ cites the misuse of the Qurʾan in marriage laws related to

Q 4:3: “Marry whoever is pleasing to you among the women, a second and third

and fourth.” Some commentators claimed that the verse’s context was meant

to be understood in the sense of addition. Ibn Rajāʾ had heard of legal consent

for menmarrying up to nine wives and found this approach twisted the verse’s

intended meaning.35

Following the disputes that he learned in his Islamic education, Ibn Rajāʾ

acknowledged that the Qurʾan contained numerous repetitions, inconsisten-

cies, and contradictions which rendered it inconsistent. Ibn Rajāʾ argues that

many phrases from theQurʾan are redundant. For instance, he focuses on repe-

titions of phrases andprophetic stories suchasMoses’ encounterwithPharaoh.

He jokes that eliminating the Moses stories from the Qurʾan would remove

a quarter of its material.36 For Ibn Rajāʾ, biblical recollections – rather than

uniquematerial told in one collective story – show theQurʾan is not chronolog-

ically coherent. Ibn Rajāʾ offers more examples of contradictions in the Qurʾan

32 9.81–84.

33 1.10.

34 1.11.

35 1.13.

36 15.114.
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by listing passages which differ regarding the order of creation. In reference to

alcohol (Q 2:219; Q 7:33, Q 5:90; Q 16:67; Q 6:145; Q 4:43), he notes how Islamic

practice sanctions or condemns its use depending upon the legal interpreter.37

IbnRajāʾ also critiques divorce practices outlined in theQurʾan as irrational. He

claims that, if the text has a divine origin, then each subsequent divorce would

require a stronger punishment for the offender.38 He concludes that theQurʾan

is not worthy to be used in divine worship given its lack of internal consistency

and contradictions.

Ibn Rajāʾ thought that the Qurʾan contained certain material and themes

that were not appropriate for scripture, including sexual matters related to the

life of the Prophet. The goal of this claimwas to assert that theQurʾan could not

authenticate its Prophet, nor could it validate itself. IbnRajāʾ addressesQ66:1–5

on account of its description of Muḥammad’s sexual encounters with his con-

cubine Mary the Copt. According to Muslim commentators, the verses were

given to Muḥammad absolving him of a previous oath to his other wives that

he would not have sexual relations with Mary, since she had made ʿĀʾisha and

Ḥafṣa jealous. Ibn Rajāʾ explains that, if the commentators are correct about

the historical context, then this episode has no benefit for the spiritual wor-

ship of God, nor should worshippers read aloud such revelations in prayers.39

He recounts the problem of Abū Hurayra constantly visiting Muḥammad for

meals, which led to a revelation declaring one should not stay for conversation

after a meal. Again, Ibn Rajāʾ finds the revelation an ill fit for a scripture.40 He

also mentions the rules governing whom the Prophet may marry and divorce

inQ 33:50–51 as inappropriate. RegardingMuḥammad’smarriage to Zayd’swife

Zaynabmentioned inQ 33:37, IbnRajāʾ argues that sexualmatters like this have

no proper place in a holy text to be read for prayer.41 Worship should focus on

God or moral lessons rather than recitations of marital intrigues.

Ibn Rajāʾ concluded that the Qurʾan lacked divine authority based upon

its origins and Muslims had misused it. Similar to the Qurʾan’s use of biblical

recall to authenticate its own authority, Ibn Rajāʾ recalled the Qurʾan to cer-

tify his arguments about Islam. Ultimately, Ibn Rajāʾ believed that the Qurʾan

had no divine origins. He modeled his argument on contemporaneous Islamic

approaches to the Bible. For instance, the Qurʾan suggests that Christians had

confused, obscured, replaced, tampered, twisted, and/or forgotten their scrip-

37 29.220–226.

38 30.227–230.

39 12.96–99.

40 13.101–102.

41 14.106–109.
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tures.42 In a similar fashion, Ibn Rajāʾ maintained that Muslims had corrupted

the Qurʾan’s interpretation (taḥrīf maʿnawī) and made mistakes in transmis-

sion that altered the qurʾanic text itself (taḥrīf lafẓī). Ibn Rajāʾ sanctioned the

Qurʾan’s use, but only insofar as it proved its lack of divine authority: the textual

history of theQurʾanwas sufficient confirmation of its corruption in bothword

and interpretation. Neither can the Qurʾan’s followers live up to its standards,

according to IbnRajāʾ, on account of ignorance,misreading, and/or intentional

obfuscation of its rules. Ibn Rajāʾ’s work, on the contrary, is presented as the

opposite of obfuscation – it is a clarification and exposing (al-Wāḍiḥ).

For Ibn Rajāʾ, the Qurʾan was not fit to be used as a criterion for the Bible’s

authenticity. After quoting Q 15:9 (“It is We who revealed the reminder and

We will indeed be its guardian”), he explains how the context for this verse

must mean that God is the guardian of the Bible.43 The Qurʾan recalls bib-

lical accounts to remind its audience what they have already learned about

God’s revelation.44 But Muḥammad only recalled the Bible to justify his own

authority. Its self-proclaimed links to the Biblewere calculatedmovesmeant to

validate the Qurʾan’s allegedly divine origins, which Ibn Rajāʾ rejected as bibli-

cal plagiarism.TheQurʾanmightmake true statements about theBible, but this

is only because Muḥammad was familiar with biblical teachers – not because

he received divine revelations.

Būluṣ ibn Rajāʾ viewed the Qurʾan through a critical lens that he had devel-

oped during his time as a Muslim, having listened to internal Muslim disputes

over which group had lawful authority to interpret it, or which groups had cor-

rupted the physical text of the Qurʾan or its interpretation. Ibn Rajāʾ “exposed”

the Qurʾan on account of the lack of a consensus over its interpretation, the

problematicmeans of its disclosure, its divergent readings, omissions and addi-

tions in earlier versions of the text, its chaotic canonization process, alleged

word and phrase inconsistencies and repetitions, alleged contradictions, and

concern for human matters at times instead of the divine message. For Ibn

Rajāʾ, the Qurʾan held probative value because it established a set of criteria

by which he could analyze his former religion. By reinterpreting the Qurʾan, he

argued that Muslims did not remain faithful to its admonitions. He believed

its content did not inspire religious devotion once one understood the histori-

cal circumstances that led to its present form. He concluded that the internal

42 Gordon Nickel, Narratives of Tampering in the Earliest Commentaries on the Qurʾān (Lei-

den: Brill, 2011), 52–61.

43 2.21.

44 On biblical recall, see Sidney Griffith, The Bible in Arabic: The Scriptures of the “People of

the Book” in the Language of Islam (Princeton: Princeton University Press, 2013), 54–96.
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strife of the Islamic community, coupled with the lack of knowledge about

the Qurʾan’s linguistic and historical contexts, had led to poorly applied inter-

pretation, unreliable oral traditions, and faulty legal pronouncements. In this

way, Ibn Rajāʾ quotes from the Qurʾan faithfully while subjecting it to new

hermeneutical possibilities.

In contrast to the ubiquitous presence of the Qurʾan inTheTruthful Exposer,

Ibn Rajāʾ cites the Bible on only sixteen occasions, and – in several instances –

these are allusions rather than direct quotations.When hementions the Bible,

he refers to it in qurʾanic style as the Torah, Psalms, and Gospel.45 He alludes to

stories from the Hebrew Bible on three occasions (Genesis 3:8–10; Genesis 17:1;

Exodus 3:2–6) and only quotes from it twice (Psalm 33:6 and Isaiah 7:14). From

the New Testament, he cites from the Gospels according to Matthew and John

exclusively – he mentions no other books. Further, Ibn Rajāʾ never quotes the

Bible andQurʾan in tandem. In contrast, Ibn Rajāʾmentions theQurʾan approx-

imately 170 times and quotes from it on more than 125 occasions (see index).

Ibn Rajāʾ came to similar conclusions as his Christian Arabic predeces-

sors regarding the Qurʾan’s human origins. But his use of Islamic sources and

reading the Qurʾan within an intra-Islamic polemical context, rather than a

Christian apologetic context, is novel. Ibn Rajāʾ prioritizes the Qurʾan over the

Bible. He does not depend on earlier Christian Arabic themes for his material

and, therefore, does not get stuck in the perennial debates about the Trinity,

Incarnation, and Christology. These themes are mostly absent from his anal-

ysis because he had already found Islamic teachings unconvincing. Ibn Rajāʾ

did not allow polemics against Christianity to dictate his analytical method

of contradiction-making, instead following Sunnī-Muʿtazilī polemical styles as

found in the works of Ibn Qutayba (d. 889; see “Ibn Rajāʾ’s Use of Intra-Islamic

Disputations” below).

2 Ibn Rajāʾ onMuḥammad

The portrait of Muḥammad inTheTruthful Exposer is unflattering and gave rise

to later negative depictions in Europe and beyond.46 But unlikemanyChristian

45 15.116.

46 For Christian portraits of Muḥammad, see Charles Tieszen, The Christian Encounter with

Muhammad: How Theologians have Interpreted the Prophet (London: Bloomsbury, 2021);

John Tolan, Faces of Muhammad: Western Perceptions of the Prophet of Islam from the

Middle Ages to Today (Princeton: Princeton University Press, 2019); and Clinton Bennett,

“Christian Perceptions of Muḥammad,” in cmr, Volume 15: Thematic Essays (600–to 1600),

eds. Douglas Pratt and Charles Tieszen (Leiden: Brill, 2020), 153–179.
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polemics aboutMuḥammad thatmake extremeclaimsbasedupon speculation

and/or fabrication, IbnRajāʾ assesses theMuslimprophet using Islamic sources

in the hadith reports andQurʾan commentaries of Fatimid Egypt. To be sure, he

evaluatesMuḥammad’s words and actions in light of themodel of Jesus Christ.

But Ibn Rajāʾ constructed his image of Muḥammad based upon what he said

and did in life, according to Muslim sources. Ibn Rajāʾ largely based his argu-

ments upon earlier intra-Islamic disputes about the status of Muḥammad (e.g.:

When did he become a prophet? Did he sin?), to which he adds his own inter-

pretation. In this vein, the Muslim sources which argued against the doctrine

that Muḥammad was protected from sin (ʿiṣma) were especially valuable for

his claims.

There is a second factor to consider in Ibn Rajāʾ’s depiction of Muḥammad:

the prophetic figure appears to be a typological model for the contemporane-

ous Muslim leader of the Fatimid era, the caliph al-Ḥākim. A direct critique

of the reigning Fatimid caliph would have been unacceptable, but aligning

his actions with those of Muḥammad had the added benefit of trying to dis-

credit both figures. For IbnRajāʾ, al-Ḥākimwas the newMuḥammad.They both

claimed special status as prophets with a link to the divine and divine origins

for their authority. Both men used violence against their enemies, and both

coerced Christians into converting to Islam “for fear of the sword.” In other

words, many of Ibn Rajāʾ’s critiques of Muḥammad were ones that he also

intended as a response to the ongoing persecutions al-Ḥākim had instituted

against Christians.

Ibn Rajāʾ claims that Muḥammad was not a prophet, nor was he God’s mes-

senger. He insists that Muḥammad’s connections to earlier religions’ prophets

andbookswere fabricated to justify the divine source of his authority, butwhen

these claims failed, he fell back upon his political authority to achieve his goals.

Charles Tieszen has argued that Ibn Rajāʾ portrays the Muslim prophet as “a

vanquished anti-hero.”47 Muḥammad is said to have embellished his stories of

revelations and his fainting spells and impossible journeys in order to serve his

needs. Over the course of his work, Ibn Rajāʾ covers topics such asMuḥammad

as anArabpolytheist andhis call to prophethood, his use of political violence to

force conversions, the circumstances of his revelations, his scripture instructors

and use of biblical material, his controversies with women, debates over mir-

acles attributed to him, and his status compared to Jesus. This list of critiques

from Ibn Rajāʾ summarizes his portrait of Muḥammad in The Truthful Exposer.

47 Tieszen, The Christian Encounter with Muhammad, 77–93.
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One reason for his skepticism was that Ibn Rajāʾ had read Muslim debates

about how Muḥammad did not become a prophet until age forty, and he was

originally a polytheist. Unlike some other apologists who acknowledged that

Muḥammad had accomplished some good by shifting the Arabs away from

polytheism towardsmonotheism, IbnRajāʾ does not credit himwith ending the

practice.The continued allegiance to kissing theBlack Stone, circling theKaʿba,

and other practices of the pagan pilgrimage (ḥajj) are not commendable –

Ibn Rajāʾ talks about his visit to Mecca and witnessing other Muslims acting

like “crazy people.”48 Ibn Rajāʾ believed that the argument for Muḥammad’s

lifelongprophetic statuswasproblematic baseduponMuslim sources.One fea-

ture he analyzed was Muḥammad’s doubt about whether he was receiving a

message from God. For instance, Ibn Rajāʾ cites Q 10:94 (“If you are in doubt

about what We have revealed to you”) and contrasts that doubt with a hadith

stating Muḥammad will be distinguished over all other prophets, martyrs, and

humans in heaven. But if Muḥammad were truly the prophet described in

these glowing terms, Ibn Rajāʾ argues, then he would not have been so men-

tally fragile as to need God to remove his doubt about being a prophet. He also

reminds his readers that prophets must be predicted by earlier sources, and

Jesus Christ confirmed that only false prophets would appear in the future. Ibn

Rajāʾ cites a hadith report affirming thatMuḥammad only asked for converts to

outwardly profess their faith and did not require sincerity of heart. If they pro-

fess monotheism, then they can enter heaven, even if they commit adultery,

steal, drink wine, andmurder.49 Ibn Rajāʾ argues that earlier in his life Muḥam-

mad could rightfully be called an unbeliever in the oneGod since hewas astray

(Q 93:7; 42:52), was the son of two polytheists, and lived for forty years as a poly-

theist. A prophet guided since his birth would not have married his daughters

to polytheists either.50 Ibn Rajāʾ concludes that the concept of his infallible sta-

tus is a hagiographical fiction that contradicts the Qurʾan and other historical

sources.51

Ibn Rajāʾ was certain that Muḥammad had used political violence to spread

Islam. Ibn Rajāʾ uses sword imagery onmore than twenty occasions to describe

Muḥammad’s method of political intimidation to coerce individuals to con-

vert to Islam. He states three times that Muḥammad “wielded the sword,” and

claims on ten occasions that certain people converted for “fear of the sword” in

response to his raids, assassinations, and threats. In his introduction, Ibn Rajāʾ

48 27.217.

49 3.25.

50 20.171–173.

51 20.165–170.
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states that noperson can refute his arguments by logic but they canonly silence

him by the sword.52 He outlines the four types of people who becomeMuslims,

with the first group being those who were forced to convert by the sword.53

Later, he cites a hadithwhere God commandsMuḥammad to fight people until

they admit that he is God’s messenger.54 He contrasts the imagery of Muḥam-

mad’s sword as a sign of politicalmight with Jesus’ miracles as a sign that called

his followers to martyrdom by worldly powers.55 According to a commentary

on Q 17:59, God told Muḥammad that – like earlier prophets – he would be

called a liar without proof, and that his proof would be his sword.56 Overall,

Ibn Rajāʾ comparesMuḥammad to the Babylonian co-regent Belshazzar whose

kingdom fell to the Persians in 539bc.57 In Late Antique Jewish, Christian, and

Islamic legends, Belshazzarwas knownas a tyrant and torturer. IbnRajāʾ alleges

many individuals converted for fear of the sword. These include the conver-

sions of Muʿāwiya’s father Abū Sufyān, Muḥammad’s uncle ʿAbd al-Muṭṭalib,

al-Zubaydī, and Ibn Abī Baltaʿa.58 Ibn Rajāʾ also speaks of several Arab Muslim

tribes who apostatized from Islam and fled to Persian and Byzantine territory

for fear of retribution.59

Ibn Rajāʾ believed that the circumstances of Muḥammad’s revelations were

inconsistent with other stories about his life. For instance, he recounts hadith

reports that explain howMuḥammad would receive revelations like the sound

of a bell, and then he would sweat. Then he would collapse on the ground and

his limbs would seize, according to Ibn Rajāʾ’s sources.60 To him, it makes no

sense that Muḥammad could travel to the seven heavens and pray for angels

52 i.7.

53 1.8.

54 3.24.

55 3.39.

56 3.41.

57 See Daniel 5:1–30 and Baruch 1:11–12.

58 4.42–47. See Abū Sufyān, ei2, 1:151; ʿAbd al-Muṭṭalib, ei2 3:152–154; al-Zubaydī, Alfred Guil-

laume, ed., The Life of Muhammad: ATranslation of Ibn Isḥāq’s “sīrat rasūl allāh” (London:

Oxford University Press, 1955; Reprint, 1990), 20; Ibn Abī Baltaʿa, al-Ṭabarī, The History of

al-Ṭabarī: The Victory of Islam, transl. Michael Fishbein (Albany, NY: State University of

New York Press, 1997), 8:166–168.

59 30.243. On the context for the riddawars, see Fred Donner, Muhammad and the Believers:

At the Origins of Islam (Cambridge, MA: The Belknap Press of Harvard University Press,

2012); Ayman Ibrahim, The Stated Motivations for the Early Islamic Expansion (622–641):

A Critical Revision of Muslims’ Traditional Portrayal of the Arab Raids and Conquests (New

York: Peter Lang, 2018).

60 6.51–52.However, the canonical hadith reports onlymention thebell soundand the sweat-

ing. Whether the collapsing was a fabrication or excised from the sources is a matter of

scholarly dispute.
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there, but that he would sweat and collapse at the sight of Gabriel appearing to

himon earth.61 IbnRajāʾ argues that, based uponQ 3:7 (“No one knows its inter-

pretation except God”), Muḥammad did not comprehend the revelations that

he received, nor did he clarify the verses’ meanings for his followers.62 He con-

cludes that he could not follow a book without a clear explanation. According

to Ibn Rajāʾ, Muḥammad was a plagiarist who collaborated with monotheists

to obtain biblical sources (addressed in the section above on the origins of the

Qurʾan). Ibn Rajāʾ states that the Christian monk Baḥīrā provided Muḥammad

with material to use for his Arabic revelations. After his death, ʿAbd Allāh ibn

Salām the Jew and Salmān the Persian read the scriptures and summarized

them for Muḥammad to edit and proclaim in Arabic.63 Ibn Rajāʾ opines: “He

looked at the previous scriptures and stole the words that were in them, and

he ascribed them to himself.”64 The Qurʾan was only meant for Arabic speak-

ers, according to Ibn Rajāʾ, so its message lacked the universal nature of a true

scripture.65

Having familiarized himself with the virtues of the prophets, Ibn Rajāʾ con-

cluded that Muḥammad was involved in so many controversies with his wives

and other women that his affairs were inconsistent with that of a prophet. In

these arguments, Ibn Rajāʾ claims that Muḥammad’s polygamy, sexual contro-

versies, and marriage problems revealed his deeply flawed personal character

issues. As mentioned above, Ibn Rajāʾ cites the Islamic reports that Muḥam-

mad had sexual relations with Mary the Copt after she was presented to him

as a gift. After promising ʿĀʾisha and Ḥafṣa not to sleep with her again and fail-

ing, Muḥammad said that God absolved him of the previous oath (Q 66:1–5).

When they questioned why God would permit him to have what he denied

to himself, Muḥammad suggested that God would allow him to divorce them

for better wives (verse 5), after which they repented of their accusations.66

Ibn Rajāʾ criticizes Muḥammad for his marriage practices, including permit-

61 6.54.

62 Shīʿa Muslims interpret the Arabic text to mean that “No one knows its interpretation

except God and those deeply-rooted in knowledge,” which encompasses prophets and

imams as well. See Stefan Wild, “The Self-Referentiality of the Qurʾān: Sūra 3:7 as an

Exegetical Challenge,” in Jane DammenMcAuliffe, et al, eds.,With Reverence for theWord:

Medieval Scriptural Exegesis in Judaism, Christianity, and Islam (Oxford/New York: Oxford

University Press, 2003), 422–436.

63 6.56–57.

64 17.132.

65 See a similar argument by Paul of Antioch in his Letter to aMuslim Friend, Sidney Griffith,

“Paul of Antioch,” in The Orthodox Church in the ArabWorld, 700–1700, 216–235.

66 12.96–99.
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ting himself more wives than other Muslims, permitting the accumulation of

slave concubines, and permitting himself to divorce undesirable wives such as

Sawda bint Zamʿa.67 He recounts the Islamic commentaries onQ 33:37 that dis-

cuss the complications betweenMuḥammad, his adopted son Zayd, and Zayd’s

wife Zaynab. Aftermeeting Zaynab at her home,Muḥammad received a revela-

tion that it was acceptable for Zayd to divorce her so that she could bemarried

toMuḥammad.68 For IbnRajāʾ, these sexual affairs recounted in Islamic biogra-

phies were not consistent with the actions of a prophet. Paradise as a location

wheremenderivedmuchof their pleasure fromwide-eyed virgins (houris) also

troubled him.69 As a Muslim convert to Christianity who had committed him-

self to themonastic life, Ibn Rajāʾ felt this carnal description of the afterlife did

not align with his view that probably reflected Matthew 22:30: “For in the res-

urrection they neither marry nor are given in marriage, but are like angels of

God in heaven.”

Tapping into internal Muslim debate again, Ibn Rajāʾ insisted that Muḥam-

mad was a fallible human who did not produce the miracles that others

attributed to him. During the formation of Islamic orthodoxy in this period,

certain Muslims had advocated for the notion that Muḥammad was with-

out sin (along with the rest of the prophets). In this process, some laudatory

hadith reports had arisen to suggest that Muḥammad would be the first to

enter heaven on the Day of Resurrection. Other reports suggested that ear-

lier prophets were inferior to him, and that God had created the world on his

account. Ibn Rajāʾ rejects these reports as exaggerations.70 One of the miracles

attributed to Muḥammad is the Qurʾan itself, which Ibn Rajāʾ rejects because

it can be emulated and it did not surpass the style and eloquence of ancient

poetry.71 Ibn Rajāʾ also argues from Q 10:15 that Muḥammad only gave revela-

tions in Arabic and was unable to provide a revelation in another language.72

In his final chapter, Ibn Rajāʾ recounts the story of Muḥammad’s Night Journey

(miʿrāj), whenhe traveledupon the animal al-Burāq to Jerusalemand thenwith

Gabriel up to the sevenheavens to speakwith angels, prophets, andGod (a story

that developed in the commentary tradition when analyzing Q 17:1). Muslims

cannot claim the story as a sign for Muḥammad’s legitimacy, since that would

67 13.104.

68 14.106–108. See David S. Powers, Zayd (Philadelphia: University of Pennsylvania Press,

2014).

69 18.148, 150.

70 19–20.163–173.

71 16.119–127.

72 17.129.
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invalidate the Qurʾan’s claims that he did not produce anymiracles.73 Ibn Rajāʾ

and other Muslim skeptics among the Muʿtazilīs agreed that Muḥammad did

not persuade others through signs of miracles.74

Using his Christian theological training, Ibn Rajāʾ concluded that Muḥam-

mad was inferior to Jesus in every way. Ibn Rajāʾ depicts a stark contrast be-

tween Jesus Christ and the Muslim prophet. In every category – prophecy,

core message, miracles, universal mission, and others – Ibn Rajāʾ sees Jesus

as superior to all humanity, including Muḥammad. While the prophets of the

Old Testament had predicted Jesus, Muḥammad could not be found there.75

Jesus was born of the virginMary, as the Qurʾan agreed (Q 3:42–47; Q 19:16–33),

while Muḥammad was born to pagan parents whom Muslims believed were

in hell.76 Jesus’ core message was one of peace and sacrifice, focusing on the

personal moral life – even up to his death upon the cross – while Muḥammad

accepted the necessity of violence and focused on political advancement. Jesus

performed countless miracles described in the gospels, while the Qurʾan states

that Muḥammad did not produce miracles (later accounts looking to remedy

that fact were contradictory fabrications). Jesus Christ was God’s Word and

Spirit, eternally God, while Muḥammad was made from clay like all humans.77

For Ibn Rajāʾ, there was no legitimate comparison that could make Islammore

compelling to him than the Christian faith modeled on Jesus Christ.

3 Ibn Rajāʾ on the Hadith

Ibn Rajāʾ utilizes hadith reports throughoutTheTruthful Exposer because these

reports provide contextual information, illustrate argumentative points, and/

or demonstrate their contradictions with otherMuslim sources or with reason.

He mentions in his introduction that he received training in hadith narrations

from his instructors in Cairo. He cites more than thirty hadith reports in The

Truthful Exposer. Ibn Rajāʾ did not cite hadith reports as part of a book cul-

ture, where they were sourced from a physical copy from a canonical collec-

tion. The six Sunnī collections were not yet absolute authorities at this time in

73 30.232–244.

74 30.245–247.

75 This argument gave rise to a popular genre of literature among Muslims known as the

“Proofs of the Prophethood,” in which authors cited passages in the Bible that they

believed proved his predicted arrival.

76 This conclusion is based upon Muslim readings of Q 2:119 and 9:113.

77 21.176–184.
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Fatimid Egypt. Authority was based upon an unbroken succession of transmit-

ters from one’s instructor back to the time of Muḥammad that was also found

in other authoritative reports (tawātur). Understandably, Ibn Rajāʾ narrates

hadith accounts on the authority of his teachers, suggesting he hadmemorized

themor usedmemory aids that he hadwritten down fromhis instruction. In an

earlier work Ibn Rajāʾ wrote calledThe Book of Demonstration on the Contradic-

tion of theHadith, he probably went intomore detail about his approach to this

material. It was natural for Ibn Rajāʾ to draw upon hadith narratives because

Muslims repeated them frequently in their works. He cited reports which are

traceable to both Sunnī Mālikī and/or Shīʿī Ismāʿīlī origins, since the Ismāʿīlī

collection of his elder contemporary al-Nuʿmān – who founded the Ismāʿīlī

school of law but was originally part of the Mālikī school – combined reports

from both traditions.78 Based upon his transmission lines, it appears that some

of his instructors had training in the Mālikī Sunnī school but were themselves

Ismāʿīlī or at least knowledgeable in traditions attributed to the first seven

imams.79 For Ibn Rajāʾ, these rivalries were irrelevant to his purpose. Ibn Rajāʾ

does not always cite a hadith with a full transmission line but sometimes notes

that Muslims generally recognize an account as acceptable, such as, “Someone

told me about the hadith, of which they do not doubt its soundness.”80 Based

upon these hadith reports, Ibn Rajāʾ made the following arguments.

Hadith reports demonstrated for Ibn Rajāʾ that Muslims had divided into

factions regarding what was the authentic version of Islam. One of Ibn Rajāʾ’s

key strategies was to cite hadith reports that Muslims used to critique each

other. He took those accounts and pointed out that they critiqued the whole

of Islam. For instance, he cites a well-known account from his father that Mus-

lims would be divided into seventy-three sects and only one group would be

saved.81 Rather than using it as a proof to discover the true version of Islam, he

exploited it to demonstrate the lack of unity among Muslims. At other times,

Ibn Rajāʾ quotes Shīʿī hadith reports that were critical of Sunnī Muslims for the

sameeffect.One report alleges that the caliphMuʿāwiyawore a cross aroundhis

neck.Uponhis deathbed, he asked to beplaced facing east anddied aChristian,

78 Unfortunately,most of the Ismāʿīlī hadith collection belonging to al-Nuʿmānhas been lost.

See more in Ismail Poonawala, “Hadith in Ismailism,” in Encyclopaedia Iranica, volume 11,

ed. Ehsan Yarshater (London: Routledge / Kegan Paul, 2003), 449–451; Heinz Halm, The

Fatimids and their Traditions of Learning (New York: I.B. Tauris, 1997).

79 Formore on Sunnī-Ismāʿīlī relations under the Fatimids, see den Heijer, “Religion, Ethnic-

ity and Gender under Fatimid Rule,” 41–47.

80 12.100.

81 1.9.
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according to Ibn Rajāʾ’s source.82 Interestingly, a modern Muslim Shīʿī editor

cites this story on the authority of Ibn Rajāʾ in his book of hadith reports!83

Ibn Rajāʾ also quotes an anti-Umayyad legend that Muʿāwiya’s mother Hind

slapped her husband Abū Sufyān and threw soot on him for converting to

Islam.84 These reports reveal how Ibn Rajāʾ cited trusted hadith reports for the

purpose of exploiting differences between Muslim communities. His assess-

ments of these divisions also extended into the realm of Islamic practice. Ibn

Rajāʾ cites a hadith in which Muḥammad permitted the faithful to mix wine

withwater to cleanse their hands before prayer. IbnRajāʾ adds thatMuḥammad

said there was no harm in drinking it (which is absent in canonical reports).85

Then, he lists legal scholars that permitted alcohol consumption, demonstrat-

ing the inability of Islamic texts to create a consensus among Muslim commu-

nities.

Like some rationalist Muslims (e.g., mutakallimūn), Ibn Rajāʾ considered

traditionist beliefs in the reliability of hadith reports to indicate that such

Muslims were naïve and gullible. He illustrates this point by citing a canon-

ical hadith wherein Muḥammad acknowledged that whoever says that there

is no god but God will enter Paradise, even if that person commits serious

sins.86 Ibn Rajāʾ adds that certain Muslims used this hadith to justify uncon-

scionable actions. Next, he mentions that, during the Arab conquest of Cte-

siphon, some of the victorswere unable to tell the difference between flatbread

and clothing patches and consequently attached the bread to their clothing.87

He also points out conflicting hadith reports on how Muḥammad allegedly

82 3.31. See Cook, “Apostasy from Islam: A Historical Perspective,” 262.We also find an exam-

ple of a similar hadith referring to a cross of gold on the neck of ʿAdī ibn Ḥātim in Devin

Stewart, ed., The Disagreements of the Jurists: AManual of Islamic Legal Theory (NewYork:

New York University Press, 2015), 48–49.

83 The citation is by themodern editorMahdī Rajāʾī in his edition of Sulaymān ibn ʿAbdAllāh

ibn ʿAmmār al-Baḥrānī al-Māḥūzī, al-Arbaʿūnḥadīthan fī ithbāt imāmatAmīr al-Muʾminīn,

ed. Mahdī Rajāʾī (Qum: Maktabat al-Rajāʾī, 1996/7), 89, n. 1.

84 4.43. OnHind bint ʿUtba as a figure for Abbasid critique of the age of ignorance ( jahiliyya)

and the Umayyads, see Nadia El-Cheikh,Women, Islam, and Abbasid Identity (Cambridge,

MA: Harvard University Press, 2015), 17–37.

85 30.224–226. The absence of the last sentences does not necessarily mean that Ibn Rajāʾ

added thephrase.Hemayhave learnedof –orhadaccess to–ahadith report that included

the final addition. Hadith reports commonlywere purged of controversial actions or com-

ments attributed toMuḥammad. See, for instance, M.J. Kister, “ ‘A Bag of Meat’: A Study of

an Early Ḥadīth,”Bulletin of the School of Oriental and African Studies 33 (1970): 267–275.

86 3.25.

87 3.27.
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split the moon (Q 54:1), which then fell upon two mountains near Mecca

while also somehow being eighteen times the size of the world.88 Here he

pleads with his Muslim reader: “Think about it, my brother – may God guide

you – this impossibility has no truth to it.”89 Another hadith attributed to al-

Ḥasan al-Baṣrī declares that in heaven a Muslim man’s penis will lengthen so

much as to require seventy Jews and Christians each to carry it.90 He finds

that only “inferior minds” would accept such a ridiculous claim as reason-

able.

Following the genre of “Contradiction of the Hadith,” Ibn Rajāʾ echoed the

idea that hadith reports contradicted each other and/or gave incompatible

accounts of historical events. Ibn Rajāʾ notes, for instance, that there are two

legends about the Night of the Jinn, based uponQ 46:29: “WhenWe dispatched

toward you a team of jinn listening to the Qurʾan, when they were in its pres-

ence, they said, ‘Be silent!’When it was finished, they went back to their people

as warners.” One report mentions Muḥammad encountering the jinn alone,

while another version mentions that Ibn Masʿūd accompanied him.91 Accord-

ing to a report attributed to Abū Maʿmar, Muḥammad said that not a single

soul would remain on earth within a hundred years of his lifetime.92 Ibn Rajāʾ

replies, of course, that he is writing four hundred years later. In addition, Ibn

Rajāʾ cites a tradition fromMuḥammad in which he claimed that Jesus put his

image upon one of his disciples to be crucified in his place.93 According to Ibn

Rajāʾ, the historical fact of the crucifixion, the resulting effects such as tombs

opening and apparitions appearing, and Jesus’ subsequent resurrection nullify

this legend. Concerning the Kaʿba in Mecca, he cites a report on the author-

ity of Ibn ʿAbbās that it was protected from tyrants according to Q 22:29. Ibn

Rajāʾ points out the historical inaccuracy, since al-Ḥajjāj ibn Yūsuf al-Thaqafī

(d. 714) destroyed it during a civil war in 692 and the Ismāʿīlī Qarmatians sacked

Mecca in 930 and stripped the gold and silver and gate from the building.94 In

88 18.141–143.

89 18.143.

90 18.148.

91 7.65.

92 18.152.

93 24.201. This tradition is well known in commentaries on Q 4:157, such as in Abū Jaʿfar

al-Ṭabarī, Tafsīr al-Ṭabarī: Jāmiʿ al-bayān ʿan taʾwīl āy al-Qurʾān, 26 vols., ed. ʿAbd Allāh

ibn ʿAbd al-Muḥsin al-Turkī (Cairo: Dār al-Hijr, 2001), 7:650–660. However, this particu-

lar report is narrated on the authority of the Ismāʿīlī Aḥmad al-Naysabūrī.

94 25.205–206. The Qarmatians were a rival Ismāʿīlī faction that were sometimes foes of the

Fatimids.
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the final chapter of The Truthful Exposer, Ibn Rajāʾ highlights alleged historical

and/or logical inconsistencies in the hadith reports about Muḥammad’s Night

Journey.95 Although the story claims that all of the events happened in only a

matter of moments during the night, Ibn Rajāʾ declares that reason and logic

cannot accept such claims.

In the same vein, hadith reports were sometimes in direct conflict with the

Qurʾan. Ibn Rajāʾ notes that the Qurʾan does not include a specific verse pre-

scribing a punishment for adultery, but he cites a hadith report indicating that

the stoning verse and the whipping verse were originally part of the revela-

tion.96 For Ibn Rajāʾ, either the report is true and theQurʾan has been tampered

with, or the report is false and the hadith is unreliable. Later, Ibn Rajāʾ quotes

Q2:28, thatGodwillmake thedead to rise at the resurrection.However, another

hadith explains that after death two angels (Munkar and Nakīr) will judge the

soul and give another death and resurrection before the final judgment byGod.

Ibn Rajāʾ finds this report in conflict with the Qurʾan. In another hadith, Ibn

Rajāʾ explains how women, fragrances, and prayer to God were most precious

toMuḥammad. Ibn Rajāʾ believed this hadith wouldmention God first in order

to be consistent with the Qurʾan.

For Ibn Rajāʾ, the hadith reports indicated that Muḥammad was not pro-

tected from error. For instance, regarding Muḥammad’s death, Ibn Rajāʾ cites

a hadith that a Jewish woman had bewitched and later poisoned Muḥam-

mad, which contrasts with another hadith noting that, whenever he arose or

went to sleep, seventy kinds of angels guarded him. If this were the case, they

failed in their divine duties.97 When he argues for the superiority of Jesus

Christ and the Holy Family over Muḥammad and his family, Ibn Rajāʾ cites

three hadiths about Muḥammad’s status as the most favored prophet.98 Then

Ibn Rajāʾ contrasts these statements with a report that Muḥammad wished

he knew what God had decided about the ultimate fate of his parents.99 He

95 30.234. On the reception of his story in the west, see Ana Echevarría Arsuaga, “La ree-

scritura del Libro de la escala de Mahoma como polémica religiosa,” Cahiers d’études his-

paniques médiévales 29 (2006): 173–199. Ibn Rajāʾ’s reinterpretation of the legend later

made its way into Latin, Castilian, and Provençal versions.

96 8.79.

97 18.160.

98 19.162.

99 19.163. The hadith report that this statement quotes is: “Themessenger 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).” See al-Ṭabarī, Tafsīr al-Ṭabarī, 2:481; see also the report

with minor differences in al-Ḥusayn ibn Masʿūd al-Baghawī, Tafsīr al-Baghawī, al-Juzʾ al-

awwal (Riyadh: Markaz al-Turāth lil-Barmajīyāt, 2013), 143.
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also alludes to the Muslim controversy over whether Muḥammad was a poly-

theist prior to his call to prophethood.100

Ibn Rajāʾ cites twelve hadith reports with complete transmission lines

from his contemporaries in Fatimid Cairo. He transmits on the authority of

Muḥammad ibn Aḥmad ibn al-Faraj Abū Bakr al-Qammāḥ (3 times, perhaps

4), Abū Muḥammad al-Ḥasan ibn Rashīq al-ʿAskarī (3), Abū al-ʿAbbās Aḥmad

al-Naysabūrī (2), al-Ḥasan ibn Ismāʿīl al-Ḍarrāb (1), a student of Abū Isḥāq

Muḥammad ibn al-Qāsim ibn Shaʿbān (perhaps Ibn Rajāʾ’s father), a certain

Aḥmad ibnMuḥammad, and a certain al-Maʾmūn. This evidence demonstrates

that Ibn Rajāʾ employed genuine material from hadith collections, sometimes

with complete transmission lines from his teachers who were from the Sunnī

Mālikī and/or Ismāʿīlī traditionist schools. There are only a couple of instances

where the origin of his citation is unverifiable. His sources were based upon

hadith reports that he had learned as a Muslim in Fatimid Cairo.

4 Ibn Rajāʾ’s Use of Intra-Islamic Disputations

A close reading of The Truthful Exposer within its proper historical context in

early eleventh century Fatimid Egypt reveals that Ibn Rajāʾ used the polemics

between Sunnīs, Ismāʿīlīs, Muʿtazilīs, and other sects to shape his presentation

of themes thatwere germane tomedievalMuslim scholars. Ibn Rajāʾ was raised

in a polemical culture of debate in Fatimid Cairo, and he was familiar with the

topics under dispute between his fellowMuslims. Ibn Rajāʾ often cited sources

which he probably read in intra-Islamic polemical material and/or personally

witnessed in the Fatimid court (majlis). He alludes to this fact: “In every one of

these groups is an imam who will support that [various] teaching. Many com-

munities listened and they call each other unbeliever and they call each other

ignorant.”101 Ibn Rajāʾ redirected the arguments from these debates so that they

applied not just to one sect but to the entirety of Islam. Ibn Rajāʾ made the fol-

lowing pointswhich can be traced back to intra-Islamic disputations, primarily

made by critics of Sunnī traditionist claims.

IbnRajāʾ echoed earlierMuslimdisputes that rulings by certain legal schools

demonstrated deliberatemisinterpretation of theQurʾan to suit personal taste.

There are several instances when Ibn Rajāʾ’s rhetoric parallels the style and

themes found in The Disagreements of the Jurists, written by the Fatimid legal

100 20.171.

101 1.14.
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scholar Qāḍī al-Nuʿmān.102 Both Ibn Rajāʾ and al-Nuʿmān wrote about the con-

troversies generated by the qurʾanic literalist Dāwūd al-Ẓāhirī (d. 884). IbnRajāʾ

confirms that Dāwūd’s literalist reading of the Qurʾan led him to conclude that

only consuming porkmeat and bloodwas specifically prohibited inQ 2:173, 5:3,

and 6:145. Therefore, by matter of inference, other byproducts such as pork fat

were permitted if the faithful drained the blood properly and separated the fat

from themeat, presumably by inference of Q 6:146 which permits some excep-

tions for other fats.103 Al-Nuʿmān was also critical of Dāwūd and his school

because, while he thought they properly rejected contemporary consensus,

analogical reasoning, and preference, the literalists permitted inference.104 In

this case, Ibn Rajāʾ may have learned his critique of Dāwūd’s interpretation

fromhis teachers. Given the fact that Ibn Rajāʾ was familiar with Ismāʿīlī hadith

reports, it is likely that his assessment of Dāwūd’s interpretations is not the

product of Christian polemic but a repetition of Ismāʿīlī polemics that he had

learned as a Muslim student in Cairo.

Like some rationalist Muslims, Ibn Rajāʾ acknowledged that jurists some-

times contradicted each other on matters of interpretation, even within the

same legal school, invalidating their interpretive enterprise. Al-Nuʿmān’s

Ismāʿīlī polemical arguments against Sunnī jurists are similar to those found in

The Truthful Exposer. Both al-Nuʿmān and Ibn Rajāʾ critique Sunnī opponents

for their arbitrary submission to authority. Ibn Rajāʾ notes of jurist-interpreters:

“Not even two of them could agree about an interpretation, as if every one of

them was convinced of his interpretation, according to the way he wanted to

interpret it.”105 Al-Nuʿmān writes similarly: “[The Sunnī jurists] disagreed con-

cerning what they allege is not found in the Book of God, or, they claim, in

the Practice of the Prophet, or in the opinions of the Companions, or in the

consensus of the scholars after them.”106 Later, al-Nuʿmān accuses the jurists of

102 Ibn Rajāʾ opens his work by referring to theGospel as a lamp that acts as a guide (imāman)

for the people of God’s religion and illuminates the path to God. In the introduction to al-

Nuʿmān’s text, caliph al-Muʿizz states that the caliph-imam is “a shining lamp onHis earth

by which people might be guided and by whose light the path might be illuminated, and

set him up as a landmark for his creation,” Stewart, The Disagreements of the Jurists, 32–

35. Ibn Rajāʾ emphasizes that his book is about that which is made clear with regard to

the truth (al-Wāḍiḥ bi-l-Ḥaqq). Al-Nuʿmān applies the same term of clarity to the imams,

while remarking that the Shīʿa are the “People of Truth,” ibid., 42–43, 46–47.

103 1.12.

104 His method is described in Stewart, ed., The Disagreements of the Jurists, 248–249, and

especially 284–285.

105 1.10.

106 Stewart, The Disagreements of the Jurists, 18–19.
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being ignorant people who contradicted the Qurʾan and put their legal rulings

on par with God’s commands.107 When al-Nuʿmān identifies an inconsistency

in his opponents’ arguments, he labels it a contradiction and incongruity – a

phrasing Ibn Rajāʾ also employs throughout his work.

For Ibn Rajāʾ, early Muslims were unreliable transmitters of tradition and

unfaithful to Islamic practice. Al-Nuʿmān discourages his readers from fol-

lowing the normative example (sunna) of Muḥammad’s companions because

they disagreed with one another after his death. He suggests that many first-

generation Muslims were also hypocrites (munāfiqūn).108 Al-Nuʿmān asserts:

“Most of themopenly drank alcohol, listened to frivolous entertainments, com-

mitted sins, violated sacred prohibitions, and behaved tyrannically, attacking

and oppressing the nation and treating its members with violence and injus-

tice.”109 Both authors cite the hadith that Muḥammad’s community would

be divided into seventy-three sects to demonstrate the lack of authority and

consensus among early Muslims. Both authors were comfortable with cit-

ing unflattering hadith accounts of early Muslims to serve their polemical

goals.

Following the tactics and critiques preserved by Ibn Qutayba (d. 889)110 in

his Explanation of Hadith Differences (Taʾwīl mukhtalaf al-ḥadīth), Ibn Rajāʾ

alleged that the practice of citing a hadith as a source of authority is unreli-

able, contradictory, and causes hostility and division. This claim came directly

fromMuʿtazilī rationalists in their disputations with Sunnī traditionists. These

philosophically-minded intellectuals criticized tradition-based Muslims for

the alleged triviality of their books and for marketing lies to simple believ-

ers, transmitting contradictory accounts, and causing hostility and division

between Muslims.111 According to Ibn Qutayba, Muslim rationalists accused

traditionists of contradicting themselves on narratives of the Prophet, and

claimed that, if presented with one subject, any two Muslim hadith experts

would disagree on its relevance to the point that everyonewith a personal opin-

ion would make it an article of faith and create his own religious system (a

107 Ibid., 30–31.

108 Ibid., 63–64. Hypocrites are self-professedMuslims who fail to observe the ritual and legal

obligations of Islam. The term has a qurʾanic resonance coming from Q al-Munāfiqūn 63

and also Q 4, 9, and 33, among others.

109 Ibid., 166–167.

110 “Ibn Ḳutayba,”ei2, 3:844–847.

111 IbnQutayba,Taʾwīlmukhtalaf al-ḥadīth, ed. Riḍā Faraj al-Hamāmī (Beirut: Al-Maktaba al-

ʿAṣriyya, 2003), 5; see also Ibn Qutayba, Le Traité des divergences du ḥadītṯ d’ Ibn Qutayba

(mort en 276/889): Traduction annotée du Kitāb taʾwīl muḫtalif al-ḥadītṯ, transl. Gérard

Lecomte (Damascus: Presses de l’Ifpo, 2014), http://books.openedition.org/ifpo/6387, #1.
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point Ibn Rajāʾ echoed).112 An important connection here is the fact that the

Ismāʿīlī jurist al-Nuʿmān also composed a refutation of the Sunnī Ibn Qutayba

on the unreliability of early Islamic sourceswith the exception of the first seven

imams.113 These debates and texts shaped Ibn Rajāʾ’s education, views, and cri-

tiques of early Islam.

Islamic disputes over rulings concerning alcohol consumption, marriage

laws, and dietary laws suggested to Ibn Rajāʾ that they were arbitrary interpre-

tations unrelated to God’s truth. Both Ibn Rajāʾ and Ibn Qutayba’s rationalist

opponents believed that legal scholars had greatly diverged from each other in

fiqh, especially between the Meccan-Medinan school and the Iraqi schools.114

Ibn Qutayba acknowledged their disagreement, but he blamed it on Muʿtazilī

rationalists. One reason for this distrust is their claim that wine is not illicit

to drink and abstention is only recommended for self-discipline. Ibn Qutayba

also rebukes Ẓāhirī literalistswho allowmarriage to ninewomenbased on their

reading of Q 4:3, and he complains of their ruling that only porkmeat is forbid-

den and not its blood or skin.115 Fascinatingly, Ibn Rajāʾ cites these same two

examples, only in reverse order, and he names the legal scholars who made

these arguments.116

Islamic debates demonstrated that the doctrine of Muḥammad’s infallibil-

ity (ʿiṣma)117 was controversial among Muslims, and, for Ibn Rajāʾ, indicated

the doctrine was flawed. For instance, a Muslim critic of hadith pointed out

that Muḥammad was supposedly always guided by God, yet he had married

two of his daughters to polytheists (just as Ibn Rajāʾ reasoned).118 Ibn Rajāʾ and

112 Ibn Qutayba, Taʾwīl mukhtalaf al-ḥadīth, 22; Ibn Qutayba, Traité des divergences, #24.

113 Avraham Hakim, ed., The Epistle of the Eloquent Clarification Concerning the Refutation of

Ibn Qutayba by Al-Qāḍī al-Nuʿmān b. Muḥammad (d. 363/974) (Leiden: Brill, 2012).

114 See more on the disagreements and the literature they generated in “Ikhtilāf,”ei2, 3:1061–

1062.

115 Ibn Qutayba, Taʾwīl mukhtalaf al-ḥadīth, 57–58; Ibn Qutayba, Traité des divergences, #74–

75: “I have heard that there are people of the kalām that consider wine as not unlawful,

and to declare that God only forbade it to improve manners … There are also those who

consider it lawful tomarry nine freewomen, forGod said: ‘Marry thosewomenwhoplease

you, two, three, four’; they say: ‘It’s nine’. And they add: ‘The proof is that the Prophet died

leaving nine wives; but God could not allow the Prophet in the Qurʾan more than what

he allows the rest of men’. There are those who consider the fat and the skin of the pig as

lawful, for God only forbade the flesh of it in theQurʾan, in the verse: ‘The flesh of the dead

beast has been declared unlawful for you, the blood, the flesh of the pig’, [God] therefore

prohibited only the flesh.”

116 1.12–13.

117 See “ʿiṣma,”ei2, 4:182–184.

118 20.171–172; Ibn Qutayba,Taʾwīl mukhtalaf al-ḥadīth, 104–105; Ibn Qutayba,Traité des diver-

gences, #147.
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another Muslim skeptic cite the legend that a representation of the Prophet,

pricked full of needles, had been thrown into a well, makingMuḥammad a vic-

tim of sorcery. ʿAlī found it and removed the needles, reducing the Prophet’s

pain until he was healed. According to both authors, this story contradicts

Muḥammad’s alleged protection in Q 113:1–4.119 In another example, a Muslim

disputant mentions a hadith, stating: “One hundred years from now not a soul

will remain upon the surface of the earth.” This critic and Ibn Rajāʾ both con-

clude this narrative is false because, after more than a century, there had been

no Judgment Day.120 There is also a tradition attributed to Abbasid Muʿtazilī

Thumāma ibn Ashras (d. 828), which both Ibn Qutayba and Ibn Rajāʾ repeated,

where Thumāma notes that Muslims going to Friday prayers are like cattle and

donkeys, and he cannot believe what Muḥammad had done to them.121

Debates showed that Muslims were creating alternative origin stories for

religious devotions tied to pre-Islamic practices. Ibn Rajāʾ and Ibn Qutayba’s

disputants both examine contrasting hadith reports on the origins of the Black

Stone. Some reports allege the Black Stone was the right hand of God, while

others claim it came from Paradise and was turned fromwhite to black by peo-

ple’s sins and unbelief.122 The disputant and Ibn Rajāʾ both conclude with a

saying attributed toMuḥammad ibn al-Ḥanafiyya (d. 700) that the Black Stone

simply came from a valley in the region; both also admit that there are contra-

dictions in the sources.123 These examples suggest that Ibn Rajāʾ possibly read

IbnQutayba’s Explanation of HadithDifferences or that hewas acquaintedwith

the original sources for these rationalist critiques.

Islamic disputes sometimes revealed that hadith reports were historical fab-

rications, according to Ibn Rajāʾ. Hewas probably familiar with polemical argu-

ments adduced by the Muslim kalām specialist and hadith skeptic Ibrāhīm

al-Naẓẓām (d. c. 845).124 Both al-Naẓẓām and Ibn Rajāʾ ridicule the legend that

Muḥammad split the moon, as well as the size of it, and refer to the fact that

non-Muslim sources are silent on the matter. Al-Naẓẓām’s skepticism about

119 18.159; Ibn Qutayba, Taʾwīl mukhtalaf al-ḥadīth, 164; Ibn Qutayba, Traité des divergences,

#203.

120 18.152; IbnQutayba,Taʾwīlmukhtalaf al-ḥadīth, 94–95; IbnQutayba,Traité des divergences,

#139.

121 4.47; Ibn Qutayba, Taʾwīl mukhtalaf al-ḥadīth, 47–48; Ibn Qutayba, Traité des divergences,

#55.

122 26.207–214; Ibn Qutayba, Taʾwīl mukhtalaf al-ḥadīth, 195–196, 258; Ibn Qutayba, Traité des

divergences, #241, #303.

123 26.215–216; IbnQutayba,Taʾwīlmukhtalaf al-ḥadīth, 258–259; IbnQutayba,Traitédesdiver-

gences, #303–304. See “Muḥammad ibn al-Ḥanafiyya,”ei2, 7:402–403.

124 See “al-Naẓẓām,”ei2, 7:1057–1058.
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the moon legend led him to conclude that it was a lie. Instead, he confirms

that no recordswere found among scientists, poets, or non-Muslims to indicate

that the event had taken place – just as Ibn Rajāʾ explained.125 Later, Ibn Rajāʾ

points out the contradictions in the hadith about theNight of the Jinn concern-

ing whether Muḥammad was alone or with Ibn Masʿūd when he encountered

them. Al-Naẓẓām reports these same conflicting versions, and both authors

introduce the hadith with a reference to the Zuṭṭ people.126 This small detail

likely suggests his familiarity with the same source and suggests that Ibn Rajāʾ

was utilizing a product taken from intra-Islamic disputation.

Muslim groups debated one another over the reason for repetitions and

word redundancies in the Qurʾan. In this regard, there are several parallels

between Ibn Rajāʾ’s work and Ibn Qutayba’s Explanation of Difficult Passages of

the Qurʾan (TaʾwīlMushkil al-Qurʾān).127 Both figures point out misunderstand-

ing and redundancy that arises from Q 78:9 (“We made your sleep [for] rest”),

because what is rest if not sleep?128 Likewise, both figures point out that the

description of crystal cups of silver in Q 76:15–16 is nonsensical since crystal is

transparent and silver is opaque.129 Both men find the description of stones as

clay in Q 51:33 confusing, since these are two different materials.130 Most com-

pelling is the fact that these three examples of repetitions appear in the same

125 18.142; Ibn Qutayba, Taʾwīl mukhtalaf al-ḥadīth, 27; Ibn Qutayba, Traité des divergences,

#37a. According to Ibn Qutayba, al-Naẓẓām wrote: “This is an obvious lie, for God would

not have split the moon for Him alone, nor for Him alone and a man. He would have split

it to make it a sign for the worlds, an argument for the prophets, a warning shot for men

and a proof for the whole universe. How then did not everyone notice it, and how was it

not established a new calendar from that year? How did no poet speak of it? How did no

infidel become aMuslim?Howdid noMuslimargue against an atheist [using this proof]?”

126 7.65; IbnQutayba,Taʾwīlmukhtalaf al-ḥadīth, 27; IbnQutayba,Traité des divergences, #37e.

Al-Naẓẓām points out the contradiction as follows: “As [Ibn Masʿūd] saw a troop of Zuṭṭ,

he said: ‘I did not see anything that looked more like the jinn than these people [dur-

ing] the Night of the Jinn’. This was reported by Sulaymān al-Taymī from the mouth of

Abū ʿUthmān al-Nahdī. [However,] Dāwūd reports from al-Shaʿbī that Alqama asked Ibn

Masʿūd: ‘Were you with the Prophet, during the night of the spirits?’ He replied: ‘None of

us attended.’ ” The Zuṭṭ were a non-Arab nomadic group of Indian origin who settled in

the Arab Gulf region.

127 Ibn Qutayba, Taʾwīl mushkil al-Qurʾān, ed. Aḥmad Ṣaqr (Cairo: Dār Iḥyāʾ al-Kutub al-

ʿArabīya, 1954); see also Samad, Ibn Qutaybah’s Contribution to Qurʾānic Exegesis.

128 11.89; Ibn Qutayba, Taʾwīl mushkil al-Qurʾān, 23, 56; Samad, Ibn Qutaybah’s Contribution to

Qurʾānic Exegesis, 92–93.

129 11.92; Ibn Qutayba, Taʾwīl mushkil al-Qurʾān, 23, 57; Samad, Ibn Qutaybah’s Contribution to

Qurʾānic Exegesis, 93.

130 11.91; Ibn Qutayba, Taʾwīl mushkil al-Qurʾān, 23; Samad, Ibn Qutaybah’s Contribution to

Qurʾānic Exegesis, 93–94.
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section in both works, albeit not in the same order. These are not the only par-

allels between the works. Both figures quote Q 22:73, which promises a parable

for an example; they point out that the example never appears in the text.131

Chapter 15 of The Truthful Exposer is on word repetition in the Qurʾan, and Ibn

Rajāʾ begins by citing Q 109:1–6 (“Say: You unbelievers, I do not worship what

you worship and you do not worship what I worship. I am not a worshipper

of what you worship and you are not worshippers of what I worship. You have

your religion and I have [my] religion”).132 Ibn Qutayba also cites this passage

as an example of alleged repetition.133 Both authors point out the imprecise

recurrence of terms in the Qurʾan, such as Q 55:68 which mentions fruit, then

date palms and pomegranates – without the awareness that date palms and

pomegranates are fruits.134 This evidence suggests that Ibn Rajāʾ was familiar

with Ibn Qutayba’s source material that Muʿtazilī authors presented against

Sunnī traditionists’ interpretations of the Qurʾan.

Ibn Rajāʾ’s rhetoric is not simply Christian polemic – his style derives from

the polemical milieu of Fatimid educational culture common during the late

tenth century, in which Sunnī, Ismāʿīlī, and Muʿtazilī ideas were contested

as the communities struggled for intellectual superiority. Ibn Rajāʾ does not

object to Islamic teachings in principle. He is more interested in pointing out

contradictions, which is a hallmark of Fatimid-era Islamic debate. Ibn Rajāʾ

repeated longstanding tropes from intra-Islamic disputes with which he was

conversant. He remodeled the polemical works of Sunnī and Shīʿī authors who

were attempting to undermine each others’ religious communities. He repur-

posed Muslim disputes over the Qurʾan’s origins and interpretation, Muḥam-

mad’s biography, questionable hadith narratives, and problematic legal rulings.

Intra-Islamic controversy inspiredhim to fashion awork redirecting arguments

about specific Muslim groups towards the entire edifice of Islam. Ibn Rajāʾ’s

mental world and vocabulary are that of a former Muslim, in the tradition

of intra-Islamic polemic as one finds in the works of his Islamic intellectual

predecessors such as Ibn Qutayba, al-Naẓẓām, al-Nuʿmān, and more. The evi-

dence indicates that Ibn Rajāʾ utilized resources one could commonly find

in use by Muslims against one another in early Fatimid Cairo. For Ibn Rajāʾ,

intra-Islamic polemics provided the necessary authority to demonstrate how

131 11.93; Ibn Qutayba, Taʾwīl mushkil al-Qurʾān, 24.

132 15.112.

133 IbnQutayba,TaʾwīlMushkil al-Qurʾān, 185; Samad, IbnQutaybah’s Contribution toQurʾānic

Exegesis, 168–169.

134 11.90; Ibn Qutayba, Taʾwīl Mushkil al-Qurʾān, 186; Samad, Ibn Qutaybah’s Contribution to

Qurʾānic Exegesis, 171.
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Muslims in Fatimid Egypt disagreed about their scripture, oral traditions, and

legal rulings.

Ibn Rajāʾ does not permit Islamic polemical tropes to dictate his structure,

content, or message. He is less interested in persuading his Muslim audience

to believe in Christianity than he is in proving that their faith in Islam is mis-

guided. His main allegations about the Qurʾan address its authorship, authen-

ticity, content, alleged corruption, alleged contradictions in commands, stories,

history, and its portrayal of judgment, Paradise, and Hell. He critiquesMuḥam-

mad for his alleged polytheist origins, biblical plagiarism, revelations, lack of

miracles, polygamy, sexual controversies, political violence, forced conversion,

and trickster claims. He inspects hadith reports for their authenticity, divisive

character, and contradictions. Ibn Rajāʾ scrutinizes legal and ritual practices

governing polygamy and concubines, eating pork, drinking alcohol, fasting,

sexual practices, and pilgrimage. He also argues that Islamic political rule has

produced political divisions and violence, problems for Christians, and encour-

aged Islamic sectarianism. Islamic arguments against Christianity, especially

concerning Jesus Christ as God’s Son, Mary as the Virgin Mother, and the real-

ity of the Crucifixion, demonstrate a greater need for truth in his view.

5 Ibn Rajāʾ’s Use of Christian Arabic Sources

Būluṣ ibn Rajāʾ’s work The Truthful Exposer is not a theological reflection on

Christian doctrine. Historically, the common themes of medieval Christian-

Muslim debate included Jesus and Christology, the Trinity, the authenticity

of the Bible, whether the Bible predicts Muḥammad, Christian practice, and

whether Christianity was corrupted.135 Ibn Rajāʾ does not accept these Mus-

lim terms of debate – there is no Christological analysis beyond a statement

of Coptic doctrine about his divinity. The perennial theme of the Trinity is

essentially absent from the text beyond the doxologies. The Incarnation is

described only insofar as it contrasts Mary and Jesus with Muḥammad and his

parents. Ibn Rajāʾ defends the Bible, but only because the Qurʾan mentions it.

He never addresses Islamic claims that there are biblical prophecies pertaining

toMuḥammad. He only discusses Christian practice in passing, as the nuances

of Christian theology were not essential to his purpose. Neither does he fash-

ion a Christian reading of theQurʾan. His approach differs from the syncretistic

135 Hugh Goddard, “The Persistence of Medieval Themes in Modern Christian-Muslims Dis-

cussion in Egypt,” in Christian Arabic Apologetics during the Abbasid Period, 750–1258, ed.

Samir Khalil Samir and Jørgen Nielsen (Leiden: Brill, 1994), 225–237.
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methods of other Christian Arabic authors. In summary, his use of Christian

Arabic sources is minimal and difficult to discern.

TheCoptic theologian and bishop Severus ibn al-Muqaffaʿ shaped IbnRajāʾ’s

choice of materials, since they worked together, according to his biography. As

mentioned above, Ibn Rajāʾ acknowledges that Severus is the onewho told him

the story of the Muslim convert al-Hāshimī. It is likely that his theological for-

mulations in the text were honed under the guidance of Severus prior to his

death. However, there are no extant works attributed to Severus that deal with

the subject of refuting Islam. Unfortunately, a Christian-Muslim debate text

attributed to Severus is missing; it may have presented a compelling intertwin-

ing.136 In summary,wedonot knowmuch about the extent of their relationship

and collaboration at this time.

The Christian Arabic text with the most parallels to The Truthful Exposer in

terms of critiquing Islam is the ninth-century Letter (Risāla) of ʿAbd al-Masīḥ

al-Kindī. One similarity is that both authors analyze the canonization of the

Qurʾan. It is clear that both authors are utilizing Islamic sources. But their

responses and selection of material are sufficiently distinct as to assume they

were both making use of Islamic sources independently. Emilio Platti summa-

rizes a list of nine manipulations that al-Kindī notes about the canonization

of the Qurʾan. While accusations three, four, and five are mentioned by Ibn

Rajāʾ in chapters 7–9 on the Qurʾan, these are not presented identically, and

the rest of their respective material on the canonization of the Qurʾan is pre-

sented differently.137 They reach similar conclusions based upon reading the

same Islamic source material, but they use that information in different ways.

There is no definitive evidence suggesting that Ibn Rajāʾ had read al-Kindī’s

work.

Another possible Christian Arabic source for Ibn Rajāʾ was one of the Arabic

versions of the legendof themonkBaḥīrā.138However, his passing references to

the monk as Muḥammad’s teacher are too generic to easily identify his source

material. His allegation that Baḥīrāwasmurdered atMuḥammad’s order is also

absent from other Christian legends. Perhaps it was part of the oral traditions

of the Copts in Cairo and the monasteries of Scetis, but this is only specula-

tion.

Overall, the extent to which Ibn Rajāʾ drew upon earlier Christian Arabic

materials for his writings is by no means clear. Given that he offers minimal

attention to Christian theological concerns, there is no Christian Arabic author

136 See the “Book of Sessions” in Swanson, “Sāwīrus ibn al-Muqaffaʿ,” 498–499.

137 Platti, “ʿAbd al-Masīḥ al-Kindī on the Qurʾan,” 78.

138 Roggema, The Legend of Sergius Baḥīrā.
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who can definitively be suggested as a significant source for the structure and

content of The Truthful Exposer. Ibn Rajāʾ’s tendency to use Coptic doctrinal

theology suggests the most likely source of inspiration for his Christian the-

ological content was Severus ibn al-Muqaffaʿ and the writings he would have

encountered at Saint Macarius monastery in the desert at Scetis.
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chapter 4

The Reception of The Truthful Exposer

1 Literary Afterlife from theMediterranean to Europe

The impact of The Truthful Exposer was not historically inevitable. The recep-

tion of texts over time can lead to substantially different interpretations and

functions for a collection of ideas, especially when viewed through the eyes

of later readers. In the case of Būluṣ ibn Rajāʾ’s The Truthful Exposer, his con-

version gave his work special value: it was a rational argument, founded on

personal experience and supported by his expertise in Islam. Even with these

advantages, its literary afterlifewas obscured in history since later authors cited

its content piecemeal for their own purposes. While there is only one known

completemanuscript of TheTruthfulExposer inArabic, twopartialArabic texts,

and one partial text in Karshūnī (Arabic written in Syriac characters), there are

countless fragments of his arguments that later authors revised while writing

in Latin, Syriac, Greek, early Romance languages, and German. The tangible

impact of his ideas spread across Egypt to theMiddle East, the Mediterranean,

and Europe.

Networks were crucial to connecting Ibn Rajāʾ’s work to others across space

and time (see also Figure 3). In the medieval Mediterranean, monks travel-

ling between monasteries were catalysts who consumed, communicated, and

transferred knowledge across the region. Similar to the tradition of voyaging

for knowledge (riḥla fī ṭalab al-ʿilm), whereby Muslims would venture across

Islamic lands to study under renowned figures, travelling monks visited Chris-

tian monasteries and brought their manuscripts with them.1 In the ninth cen-

tury, the monk George of Mar Saba in Palestine journeyed across the Mediter-

ranean in search of funds and, presumably, manuscripts for his monastery.

After failing to procure sufficient help in North Africa, he arrived in Umayyad

Córdoba. The Arabic and Greek speaker befriended his monastic companions

and was eventually martyred there in 852.2 According to his contemporary

1 Onmanuscript patronage in themedieval Coptic tradition, see Abd el-Shaheed Abd el-Nour,

“Copyists andSponsors of Manuscripts in theCopticChurch (xiiie–xviiieCentury),” in Actes

duhuitième congrès international d’études coptes: Paris, 28 juin–3 juillet 2004, vol. 1, ed. Nathalie

Bosson and Anne Boud’hors (Leuven: Peeters, 2007), 1–13.

2 Sahner, ChristianMartyrs, 237–239.
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figure 3 Map of medieval Egyptian trade routes

Eulogius of Córdoba (d. 857), an account of his martyrdom was sent east to

Palestine. There is ample evidence that Eastern Christian texts were being

translated into Latin in Andalusia during this period.3

While we do not know the specific figures who transmitted the Kitāb al-

Wāḍiḥ bi-l-Ḥaqq beyond Fatimid Egypt, the existence of manuscripts demon-

strates that this process took place. Given the historical setting from which it

3 See Juan Pedro Monferrer Sala, “Conduits of Interaction: The Andalusi Experience,” in cmr,

Volume 15: Thematic Essays (600–to 1600), eds. Douglas Pratt and Charles Tieszen (Leiden:

Brill, 2020), 307–329, esp. 324–326; Juan Pedro Monferrer Sala, “Somewhere in the ‘History

of Spain’: People, Languages, and Texts in the Iberian Peninsula (13th–15th Centuries),” in

cmr, Volume 5 (1350–1500), eds. David Thomas and Alex Mallett (Leiden: Brill, 2013), 47–59;

Juan Pedro Monferrer Sala, “A Nestorian Arabic Pentateuch Used inWestern Islamic Lands,”

inTheBible inArabChristianity, ed. DavidThomas (Leiden: Brill, 2007), 351–368; and Santiago

Fernández Ardanaz, “Monaquismo oriental en la Hispania de los siglos vi–x,” Antigüedad y

Cristianismo:Monografías históricas sobre la antigüedad tardía 16 (1999): 203–214. See also the

ninth-centuryMozarabic translation of the Psalms in Pieter Sjoerd vanKoningsveld,TheAra-

bic Psalter of Ḥafṣ Ibn Albar Al-Qûṭî: Prolegomena for a Critical Edition (Leiden: Aurora, 2016).
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emerged, it is rather surprising that the work was copied and disseminated

to other Christian communities around the Mediterranean. Yet Copts were

known for their papyrus and paper production and ability to manufacture

books.4 Ibn Rajāʾ’s location at a central node of influence in Cairo, and the

attractiveness of his arguments, likely helped to circulate his ideas about the

Qurʾan across the Christian Mediterranean.

The Truthful Exposer made its way beyond the Wādī al-Naṭrūn monaster-

ies into the Coptic community first. It was probably copied for other Coptic

monastic centers. The Miaphysite Syriac Orthodox Church also had a monas-

tery in the desert nearby (Dayr al-Suryān), which likely provided a way for the

text to be copied and distributed to the Miaphysite communities outside of

Egypt.5 Another possibility is that Arabic-speaking Christians emigrated from

Fatimid lands and brought copies with them. For instance, al-Kindī’s ninth-

century refutation of Islam made its way to Spain around the same period

or earlier.6 Still another possibility is that Copts familiarized certain West-

ern Christians in the Crusader States with the text, which they subsequently

brought to their homelands in Europe. This process of human movement and

Eastern Christian material making its way westward is well known, if perhaps

underestimated, prior to the Crusades.7 In some cases, entire communities

migrated west across the Mediterranean.8 In the following sections, Egypt, the

Middle East, and Europe are highlighted as key places for the continued rele-

vance of Ibn Rajāʾ’s ideas.

1.1 Egypt

We know something about the reception of The Truthful Exposer in Egypt

immediately after Ibn Rajāʾ’s lifetime. In 1051, the Coptic synodal secretary

Michael of Damrū quoted a lengthy citation from Ibn Rajāʾ’s work.9 This dem-

4 Jeryis and Fouad, “The Copts in the Faṭimid Era,” 543.

5 Brune, “The Multiethnic Character of theWadi al-Natrun,” 20–21.

6 On its Latin reception, see Fernando González Muñoz, ed., Exposición y Refutación del Islam:

La Versión latina de las Epístolas de al-Hāshimī y al-Kindī (A Coruña: University of Coruña,

2005).

7 On the importance of Eastern Christian literature to Mozarabic and Latin Christians, see

Charles Tieszen, “Re-planting Christianity in New Soil: Arabized Christian Religious Identity

in Twelfth-Century Iberia,”Medieval Encounters 22 (2011): 57–68; Burman, Religious Polemic,

95–124.

8 Daniel Duran Duelt, “An Arrested Community: Christians of the Girdle in Fifteenth-Century

Barcelona,”Medieval Encounters 22 (2016): 379–426.

9 Or it may have been added by the Arabic translator and editor Mawhūb ibn Manṣūr ibn

Mufarrij al-Iskandarānī a few decades later.
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onstrates that the eleventh-century Coptic Patriarchate had copies of his work

and were familiar with it. In fourteenth-century Cairo, the Muslim polemicist

al-Ṭūfī (d. 1316) composed a critique of the Bible in response to a Copto-Arabic

polemic against Islam.10 The Christian critique of the Qurʾan was nicknamed

the Al-Sayf al-Murhaf fī l-Radd ʿalā l-Muṣḥaf (The Whetted Sword in Refuta-

tion of the Book). The Copt al-Muʾtaman ibn al-ʿAssāl (d. after 1270) may have

been the author, although this is a point of dispute.11 This work – of which

the extant parts have been published – does not appear to utilize Ibn Rajāʾ’s

composition; it uses a different structure, different biblical and qurʾanic pas-

sages, and cites later authorities.12 However, the author may have been famil-

iar with Būluṣ ibn Rajāʾ’s work. Some parallels include a citation of Matthew

7:15 (“Beware of false prophets”), a discussion of the Night Journey, eating

and drinking in Paradise, the fact that the world did not end one hundred

years afterMuhammad, a critique of Muḥammad’s sexual controversies includ-

ing his marriage to Zaynab, a critique of the doctrine of the Qurʾan’s inim-

itability, and critiques of polygamy, sexual practices, and divorce.13 Finally,

there is a partial copy of The Truthful Exposer at the Coptic monastery of

Saint Anthony which was copied in the eighteenth century; this suggests that

it was disseminated among the Coptic monasteries of Egypt over the cen-

turies.14

1.2 TheMiddle East

Ibn Rajāʾ’s ideas were known during the Crusader period in the Middle East

among the Orthodox Miaphysite communities. The Coptic and Syriac Ortho-

dox Churches shared a common Miaphysite Christology, and they shared mo-

nastic literature at the Wādī al-Naṭrūn. The famous bishop and literary figure

Gregory Bar Hebraeus (d. 1286), also known as Abū al-Faraj, summarized some

of Ibn Rajāʾ’s ideas in his Syriac Book of Rays. In one section, Bar Hebraeus

responds to Muslim claims that the Bible has been altered by arguing that, in

10 Lejla Demiri, Muslim Exegesis of the Bible in Medieval Cairo: Najm al-Dīn al-Ṭūfī’s (d. 716/

1316) Commentary on the Christian Scriptures (Leiden: Brill, 2013).

11 Lejla Demiri, “Al-sayf al-murhaf fī l-radd ʿalā l-Muṣḥaf,” in cmr, Volume 4 (1200–1350), eds.

David Thomas and Alex Mallett (Leiden: Brill, 2012), 662–665.

12 Pieter Sjoerd van Koningsveld, An Arabic Source of Ramon Martí: Al-Saif al-Murhaf fī al-

Radd ʿalā al-Muṣḥaf (“The Whetted Sword in Refutation of the Koran”): Introductory Study

with Text and Translation of its Surviving Fragments (Leiden: Aurora, 2018).

13 Demiri, Muslim Exegesis of the Bible in Medieval Cairo, 40–41.

14 Adel Sidarus, “Les débuts de la littérature copte de langue arabe (mi-xe–xie s.),” in Études

coptes xiv: xvie Journée d’etudes (Louvain-la-neuve, mai 2011), ed. Anne Boud’hors and

C. Louis (Paris: De Boccard, 2015), 163–189.
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fact, the Qurʾan has been altered, using Ibn Rajāʾ’s arguments on the canoniza-

tion of the Qurʾan. He summarizes chapters 7–8 from The Truthful Exposer as

follows:

But it is your scripture that has suffered changes, additions, and omis-

sions. Testifying to the changes, these seven readings do not agree be-

tween them. As for additions, Ibn Masʿūd – about whom your prophet

has said: “Whoeverwants to hear theQurʾan in a pureway as it was clearly

revealed, let him hear it from Ibn Masʿūd’s mouth” – he has said that the

sura “Praise” (Q 1, al-Fātiḥa/al-Ḥamd), the sura “I seek protectionwith the

Lord of dawn” (Q 113, al-Falaq), and the sura “I seek protection with the

Lord of people” (Q 114, al-Nās), have been added by Zayd ibn Thābit. As

for omissions, your writers testify and say that sura “The Cow” (Q 2, al-

Baqara) had 1,285 verses but now there are only 285. Likewise, the sura

“Divorce” (Q 65, al-Ṭalāq) had 285 verses but now only twelve.15

Certain details confirm that Bar Hebraeus was using Ibn Rajāʾ’s arguments.

First, the Book of Rays follows the same order of argumentation on changes,

additions, and missing passages. Second, Bar Hebraeus quotes the exact same

hadith report from Ibn Rajāʾ, naming the same three suras from the Qurʾan.

Most importantly, Bar Hebraeus does not call Q 1 “al-Fātiḥa” as it is commonly

known among Muslims, but instead uses the Syriac word for “praise” (shubḥā)

which is identical to theArabicword (al-ḥamd) usedby IbnRajāʾ in thepassage.

This is because Ibn Rajāʾ does not refer to the suras by their title, but by their

opening lines. Bar Hebraeus also names the suras by their first line. Finally, Bar

Hebraeus states that Q 2 only has 285 verses, when it is given 286 according to

Muslim renderings. In IbnRajāʾ’s arguments, he also states thatQ2was reduced

to 285 verses. These details suggest that pieces of Ibn Rajāʾ’s work had been

disseminated and reworked by the thirteenth century among his Syriac Mia-

physite colleagues in the Middle East, or that Bar Hebraeus had direct access

to a manuscript of his work.

It was not only Syriac Orthodox Christians who adapted Ibn Rajāʾ’s argu-

ments.His ideas crosseddenominational lines andwereknown to theMaronite

community of Lebanon, as demonstrated by a manuscript in Karshūnī from

15 François Nau, “Deux textes de Bar Hébraeus sur Mahomet et le Qoran,” Journal Asiatique

211 (1927): 311–329, esp. 320–323. I would like to thank Bert Jacobs for bringing this passage

to my attention. See also Hidemi Takahashi, Barhebraeus: A Bio-Bibliography (Piscataway,

NJ: Gorgias Press, 2013), 191–197. He mentions a more recent corrected handwritten edi-

tion (1997), but it does not change the data points or the general conclusions above.

   
   

   



76 chapter 4

1470 that includes chapters 21–26 of The Truthful Exposer. This section was

copied at the monastery of Our Lady of Qannūbīn for the purpose of instruct-

ing its monks and other readers during the Mamluk period.16 Therefore, we

know that portions of Ibn Rajāʾ’s work were known among Arabic-speaking

Christians as well as Syriac-speaking Christians in the Middle East during the

medieval period.

Finally, Shīʿī Muslims in modern times – and perhaps earlier – have men-

tioned at least portions of Ibn Rajāʾ’s work, although the process by which a

copy of his manuscript became known to Muslim readers is enigmatic. Sulay-

mān al-Baḥrānī (d. 1709) composed a work on hadith reports related to the

imams in which there is a critique of the caliphMuʿāwiya for his hypocrisy and

unbelief. In a footnote, the editor Mahdī al-Rajāʾī states that he has seen, in the

Kitāb al-Wāḍiḥ written by John (sic) the Apostate Christian, a hadith account

narrating that Muʿāwiya died a Christian with a cross around his neck. He sub-

sequently summarizes thepassage fromTheTruthful Exposer. In thisway, a Shīʿī

hadith made its way into Ibn Rajāʾ’s work and then back into the Shīʿī tradition

to be repeated in a gloss.17 In his edition, al-Rajāʾī mentions that he edited the

book based upon a manuscript copy belonging to the Iraqi Ayatollah Marʿashi

al-Najafī (d. 1990). His manuscript was one that a student of al-Baḥrānī copied

in 1705.18 Based upon this information, more research is necessary to under-

stand how his work came to be known within the Shīʿī tradition.

1.3 Europe

The literary afterlife of The Truthful Exposer has a fascinating history in Eu-

rope.19 The Arabic version was evidently transmitted to Mozarabic Spain but

made little impact – the work is only extant in Europe via its Latin translation,

known as the Book of Denuding (Liber denudationis siue ostensionis aut patefa-

ciens).20 In recent scholarship, it has also been calledContrarietas alfolica (Con-

16 ms Paris, Bibliothèque Nationale de France, Syriac 203, fols. 149v–163r.

17 See Sulaymān ibn ʿAbd Allāh ibn ʿAmmār al-Baḥrānī, Al-Arbaʿūn ḥadīth fī ithbāt imāmat

Amīr al-Muʾminīn, 89, n. 1.

18 Ibid., 20.

19 See Ulisse Cecini, “Latin Christianity engaging with the Qurʾan,” in cmr, Volume 15: The-

matic Essays (600–to 1600), eds. Douglas Pratt and Charles Tieszen (Leiden: Brill, 2020),

227–253, esp. 241–246.

20 The Book of Denuding or Exposing, or the Discloser; or The Contradictions of the Jurists.

This may have been the Latin translator’s attempt to translate the Arabic word wāḍiḥ,

which conveys the sense of unveiling something or making it clear, but without the lat-

ter part of the title (bi-l-ḥaqq). But an alternative title given to the Arabic work was

The Disclosure of the Veiled (Hatk al-Maḥjūb), which may be the origin of the latter
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tradictions of the Jurists).21 From medieval to modern times, the Latin transla-

tion knownas the Liberdenudationiswasonly preserved in a singlemanuscript:

ms Paris bnf lat. 3394, a sixteenth-century copy from a thirteenth-century

Dominican exemplar.22 Overall, it appears that neither theArabic nor the Latin

version were very popular in Europe. However, it exerted influence indirectly.

Several authors reworked its arguments into their own treatises against Islam.

Revisions were attractive because they freed authors from the work’s origi-

nal context, to be recontextualized for Latin Christianity. This process circu-

lated Ibn Rajāʾ’s ideas across a wider spectrum, universalizing his message.

Editors took what was important to them and made these ideas more accessi-

ble to a western Christian audience. However, the circumstances surrounding

its authorship, historical origins, and source content were not transmittedwith

the document, and its context was a mystery to scholars.

First among those to speculate on the origins of the Latin version were the

mid-twentieth century scholars Marie-Thérèse d’Alverny and Norman Dan-

iel.23 At the time, historians of the Book of Denuding had not identified an

Arabic version of the text – or the context for the Latin translation – on account

of the late provenance of the only copy of the work, although they knew Euro-

Latin title for the work. Note that previous scholars attributed this title to another one

of his lost works and not to The Truthful Exposer; see Swanson, “Būluṣ ibn Rajāʾ,” 541–

546.

21 See, for example, Thomas Burman, “The Influence of the Apology of Al-Kindī and Con-

trarietas Alfolica on Ramon Lull’s Late Religious Polemics, 1305–1313,”Mediaeval Studies 53

(1991): 197–228; and Cecini, “Latin Christianity engaging with the Qurʾan,” 241–247. This

title echoes the Islamic sources Ibn Rajāʾ may have utilized, such as the Disagreements of

the Jurists by al-Nuʿmān, the founder of Ismāʿīlī law.

22 Thomas Burman, “Two Dominicans, a Lost Manuscript, and Medieval Christian Thought

on Islam,” inMedieval Exegesis andReligiousDifference, ed. Ryan Szpiech (NewYork: Ford-

ham University Press, 2015), 71–86; Burman, Religious Polemic, 217–220.

23 Marie-Thérèse d’Alverny, “Deux traductions latines du Coran au Moyen Âge,” Archives

d’histoire doctrinale et littéraire du Moyen Âge 22–23 (1947–1948): 69–131, esp. 125–127;

Marie-Thérèse d’Alverny and Georges Vajda, “Marc de Tolède, traducteur d’ Ibn Tumart,”

al-Andalus 16 (1951): 99–140 and 259–307, esp. 124–132; Marie-Thérèse d’Alverny, “Marc

de Tolède,” in Estudios sobre Alfonso vi y la reconquista de Toledo, vol. 3 (Toledo: Instituto

de estudios Visigotico-Mozarabes, 1989), 25–59, esp. 43–48; see the reprints in Marie-

Thérèse d’Alverny, La Connaissance de l’ Islam dans l’OccidentMedievale, ed. Charles Bur-

nett (Aldershot: Variorum, 1994), i, ii, vii. See also Norman Daniel, Islam and the West:

The Making of an Image (Edinburgh: Edinburgh University Press, 1962; Reprint: Oxford:

Oneworld, 2009), 22, 30, 55, 71, 85–87, 96–97, 260, 265–266, 397 n. 60. Daniel’s conclu-

sions – that the work was an abstract discourse, that it distorted Muslim thought and

practice, and that we should be skeptical of the author’s biographical claims – are incor-

rect.

   
   

   



78 chapter 4

pean authors had adapted it in the thirteenth century.24 This gap in knowledge

led to speculation about the author, title, date of composition, historical set-

ting, original sources and content, and the reliability of the Latin translation.

Thomas Burman, in his Religious Polemic and the Intellectual History of the

Mozarabs, c. 1050–1200, published a study including an edition of the Latin

text with an English translation and a summary of the historiography up until

1994. He deemed the work “the most remarkable monument of eleventh-

and twelfth-century Mozarabic intellectual history.”25 Burman also remarked,

“I know of no other work which so vigorously attacks Muḥammad and the

Qurʾān.”26 At that time, according to Burman, the consensus among scholars

was that the author was most likely a Mozarabic Christian living in or around

Toledo. Many skeptics thought that the author’s claim to be a Muslim con-

vert was a mere literary convention. They were also suspicious of the author’s

claims tohavemade thepilgrimage toMecca.Theydebated the title of thework

because it was unclear if the Latin title Liber denudationis was a reference to a

specific Arabic title or incomplete. The date of composition and its historical

location was unclear because they could not identify Ibn Rajāʾ’s references to

his sources and teachers. He only mentioned that he was writing in the fourth

century afterMuḥammad. The origins of the Latin recension clearly came from

an Arabic work, but scholars were troubled that post-conquest Toledo (after

1085) made more sense than 1009 in terms of a setting for the composition

date, when an Arabic-speaking Christian would be able to write such material

in Spain. They were also puzzled that they could not confirm all of the reports

attributed to Muslims as authentic, and they suggested that some materials

were fabricated. Finally, most scholars agreed that the Latin translation was

incomplete, and that some sections of the Arabic original were missing from

the manuscript. The Latin translation was probably made, according to con-

sensus, during the thirteenth century.

Later publications continued to speculate about the origins, features, and

purpose of the work. John Tolan followed the conclusions of NormanDaniel in

depicting the Book of Denuding as a literary convention of polemic, but noted

its affinities with Eastern Christian theological themes.27 Charles Tieszen high-

24 See for example Charles Lohr, “Ramon Lull, Liber Alquindi and Liber Telif,” Estudios

Lulianos 12 (1968): 153–158.

25 Burman, Religious Polemic, 7.

26 Ibid., 51.

27 John Tolan, Saracens: Islam in the Medieval European Imagination (New York: Columbia

University Press, 2002), 148–152. Surprisingly, he does not analyze this work inTolan, Faces

of Muhammad.
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lighted how its Eastern Christian Christological concerns were adapted into

Mozarabic culture and impacted Christian identity in Spain, as well as how

the Mozarabs received the text.28 Thomas Burman discussed its reception his-

tory in Europe via later Latin Christian authors’ adaptations. He has demon-

stratedhowRiccoldodaMonte di Croce’s use of its arguments for his ownwork,

Against the Religion of the Saracens (Contra legem Sarracenorum), contributed

to a Qurʾan-centered approach to Islam within Europe.29 Jason Busic depicted

the Book of Denuding as an attempt to other its opponents via literary discourse

while also making a genuine attempt to invite a Muslim audience to accept its

reasoned claims.30 In 2019, I was investigating possible parallels between Ibn

Rajāʾ’s Arabic work and earlier polemical texts when I noticed that it contained

several similarities to the Latin Liber denudationis as described byThomas Bur-

man.31Upon readinghis study andedition, I discovered that theLatin textwas a

translation of Ibn Rajāʾ’s Arabic work. I confirmed this fact with Professor Bur-

man and published my findings.32 The present publication is meant to bring

this information to the attention of scholars and highlight the importance of

Ibn Rajāʾ’s work across the Middle East and Europe.

The Truthful Exposer was a catalyst in the process by which intra-Islamic

dispute textswere later adapted for ChristianArabic argumentation and subse-

quently disseminated and reworked into medieval Latin Christian texts about

Islam. It circulated in Arabic and later in its Latin recension due to Mediter-

28 Charles Tieszen, Christian Identity amid Islam in Medieval Spain (Leiden: Brill, 2013), 172–

189; Tieszen, “Re-planting Christianity in New Soil.” His arguments about the Eastern

Christian origins of the text are confirmed. However, the Latin version changed some of

its theological content to accommodate western Chalcedonian Christology and to revise

the vocabulary of Coptic Miaphysitism.

29 Burman, “TwoDominicans, a LostManuscript, andMedieval ChristianThought on Islam”;

Thomas Burman, “How an Italian Friar Read His Arabic Qurʾan,” in Dante and Islam, ed.

Jan Ziolkowski (New York: Fordham University Press, 2014), 78–91.

30 Jason Busic, “Christianity, Islam, andMuḥammad in theMozarabic Liber denudationis (xi

or xii Century),” in Revisiting Convivencia in Medieval and Early Modern Iberia, ed. Con-

nie Scarborough (Newark, DE: Juan de la Cuesta, 2014), 77–105, esp. 77. Discourse theory

such as Bhabha’s on identity and othering related to Ibn Rajāʾ is problematic because he

belonged to the dominant Muslim Other, and joined the marginalized Copts, giving up

political power for persecution. He did not exert a will to power over his adversaries; he

became the Other. Here, the theoretical construct breaks down in light of historical evi-

dence.

31 Thomas Burman, “Liber Denudationis,” in cmr, Volume 3 (1050–1200), eds. David Thomas

and Alex Mallett (Leiden: Brill, 2011), 414–417.

32 David Bertaina, “The Arabic Version of the Liber Denudationis: How Fatimid Controver-

sies shaped Medieval European Views of Islam,” Islam and Christian–Muslim Relations 31

(2020): 425–443; https://doi.org/10.1080/09596410.2021.1872925.
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ranean networks. Ibn Rajāʾ and his successors probably did not distribute his

work in a strategic manner; rather, the work spread via sharing across influen-

tial network nodes. There is ample evidence that trading networks were active

between Fatimid Egypt and Umayyad Spain.33 There were Jewish merchants

based in Old Cairo who traded between the regions.34 Syriac Christians also

had connections between their homelands and Fusṭāṭ, where they had their

own churches.35 Monastic networks transmitted ideas and materials as well.

But The Truthful Exposer’s greatest impact came through later western Chris-

tian adaptations of its arguments. We can now say that European arguments

about the Qurʾan, Muḥammad, and Islam, originating with Ibn Rajāʾ, were not

tedious or fictive attacks.36 Rather, his material would have been widely recog-

nizable to medieval Muslims as products of their own internal polemics and

reflective of real discussions initiated and debated between Muslim commu-

nities.Western Europeans had in fact found a common ground for disputation

via The Truthful Exposer.

Mozarabic Christians and theDominican order were likely the key transmit-

ters of this Christian Arabic Egyptian work into Catholic Europe.37 According

to this hypothesis, the work was sufficiently well regarded in its Arabic ver-

33 See the examples of travelers and exchanges in Juan Pedro Monferrer Sala and María

Dolores Rodríguez Gómez, eds., Entre Oriente y Occidente: Ciudades y Viajeros en la Edad

Media (Granada: Universidad de Granada, 2005); Maribel Fierro, “The Fatimids and the

Islamic World,” in The World of the Fatimids, ed. Assadullah Souren Melikian-Chirvani

(Toronto: Aga Khan Museum/Munich: Hirmer, 2018), 230–245, esp. 233; and David Bram-

oullé, “ItinerantObjects in theFatimidWorld: FromCairo to al-Andalus to Sicily andBack,”

inTheWorld of the Fatimids, ed. Assadullah SourenMelikian-Chirvani (Toronto: Aga Khan

Museum/Munich: Hirmer, 2018), 246–255.

34 Jessica Goldberg, Institutions andGeographies of Trade in theMedievalMediterranean:The

Business World of the Maghribi Traders (Cambridge: Cambridge University Press, 2012),

especially chapters 7 (The geography of information) and 10 (The contracting geography

of the eleventh-centurymerchant network); Olivia Remie Constable,Trade andTraders in

MuslimSpain:TheCommercialRealignmentof the IberianPeninsula, 900–1500 (Cambridge:

Cambridge University Press, 1994), 37, 90.

35 denHeijer, et al, “Christian Art and Culture,” 193; Lucas van Rompay, and Andrea Schmidt,

“Takritans in the Egyptian Desert: The Monastery of the Syrians in the Ninth Century,”

Journal of the Canadian Society for Syriac Studies 1 (2001): 41–60.

36 It should be granted, too, that later reproductions of his material became tedious and fic-

tive attacks in their new western European environment.

37 Dominicans traveling to the Holy Land had stopped in Egypt as part of their pilgrim-

age. Western Christians also used Egyptian ports such as Alexandria as stopping points

on their way to and from Jerusalem. See Jonathan Rubin, “A Missing Link in Eureopean

Travel Literature: Burchard of Mount Sion’s Description of Egypt,”Mediterranea 3 (2018):

55–90. On the translation movement, see the contributions in Charles Burnett and Pedro

Mantas-España, eds., Ex Oriente lux: Translating Words, Scripts and Styles in Medieval

   
   

   



the reception of the truthful exposer 81

sion as to inspire bilingual Christians to translate it into Latin. Given the fact

that Petrus Alfonsi’s (d. 1140) critique of Islam appears incorrectly as the final

chapter of the Book of Denuding in its only surviving manuscript, a Dominican

translation teammayhave copied them together.Onepossibility is thatMarkof

Toledo and/or his team translated the work, which was circulating in Arabic in

Spain, alongsideMark’s Latin Qurʾan, around 1210.38 According to Thomas Bur-

man, the sixteenth-century Latin version (in which Mark of Toledo’s Qurʾan

translation immediately precedes the Liber denudationis in the manuscript)

likely originates from a thirteenth-century translation completed in Domini-

can circles supported by the Toledan Archbishop Rodrigo Jiménez de Rada

(d. 1247).

Ibn Rajāʾ’s arguments were certainly known in Spain by the latter half of

the thirteenth century. The Dominican Ramon Martí (d. after 1284) incorpo-

rated some of his ideas into his arguments in Explanation of the Apostles’ Creed

(Explanatio simboli apostolorum) and his work On the Sect of Muḥammad (De

setaMachometi).39RamonMartí knewof otherCopto-Arabic treatises, perhaps

suggesting that some networks with Coptic authors were established at the

time of the Fifth Crusade to Egypt (1217–1221). Martí incorporated arguments

indirectly from Ibn Rajāʾ as well as al-Kindī, choosing a number of key themes

aroundwhich to structure his arguments.40 For instance, his section on the ori-

gin of Muḥammad echoes that his parentswere consigned to hell as polytheists

(Q 2:119; 9:113). The final paragraph (supposedly taken from al-Bukhārī accord-

ing to Martí, but actually following Ibn Rajāʾ) explains that Muḥammad was a

polytheist for forty years, andMartí quotes the same qurʾanic passage: “You did

Mediterranean Society (Córdoba: uco Press – cneru (Córdoba Near Eastern Research

Unit)/London: TheWarburg Institute, 2016).

38 For the connection between Mark’s Qurʾan and the Book of Denuding in manuscripts,

see Burman, “Two Dominicans, a Lost Manuscript, and Medieval Christian Thought on

Islam,” 72. On their translations and readings of the Qurʾan, see Thomas Burman, Reading

theQurʾān in Latin Christendom, 1140–1560 (Philadelphia: University of Pennsylvania Press,

2007), 60–87, 122–133.

39 ThomasBurman, “RamonMartí,” in cmr,Volume4 (1200–1350), ed. DavidThomas andAlex

Mallett (Leiden: Brill, 2012), 381–390. See the text and Spanish translation in Josep Her-

nando, “RamónMartí (s. xiii):De setaMachometi o de origine, progressu et fineMachometi

etQuadruplici reprobationProphetiae eius: Introducción, transcripción, traducción ynotas

por Josep Hernando,”Acta historica et archaeologica medievalia 4 (1983): 9–63.

40 See Ryan Szpiech, “Translation, Transcription, and Transliteration in the Polemics of Ray-

mond Martini, o.p.,” in Translating the Middle Ages, ed. Karen Fresco and Charles Wright

(Farnham: Ashgate, 2012), 171–187, esp. 175–177; John Tolan, Sons of Ishmael: Muslims

through European Eyes in the Middle Ages (Gainesville: University of Florida Press, 2008),

35–45.

   
   

   



82 chapter 4

not know what the book is, nor what is faith” (Q 42:52). In the section on the

inspiration of Muḥammad,Martí again cites al-Bukhārī but follows Ibn Rajāʾ in

discussing how, according to ʿĀʾisha, Muḥammad’s revelation would come like

the ringing of a bell, the appearance of an angel, and a cold sweat. These details

follow Ibn Rajāʾ’s order of argumentation exactly.

The Mallorcan theologian Ramon Llull (d. 1316) was also familiar with the

Arabic version of the text. In his Book on theMajor Purpose of Intelligence (Liber

de fine), he proposed obligating Muslim captives to read Kitāb al-Wāḍiḥ bi-l-

Ḥaqq in Arabic, in order to convert them to the Catholic Church, and then

sending them to evangelize other Muslims.41 Thomas Burman has highlighted

these links in Ramon Llull’s thought as well as his reading of Kitāb al-Wāḍiḥ

bi-l-Ḥaqq (Contrarietas Alfolica) as a resource for his own systematic argu-

ments regarding Jesus Christ, the Virgin Mary, and qurʾanic passages about

them.42

The Dominican Riccoldo da Monte di Croce also reworked portions of Ibn

Rajāʾ’s arguments into his works, sometimes word-for-word, in Against the Reli-

gion of the Saracens (Contra legem Sarracenorum)43 and Pilgrimage (Itinerar-

ium).44 Jean-Marie Mérigoux has outlined many of these adaptations in his

edition of the former work. For instance, Riccoldo takes chapter thirteen of

Against the Religion of the Saracens from Ibn Rajāʾ’s section on the canoniza-

tion of the Qurʾan.45 Mérigoux identifies 51 occasions where Riccoldo either

41 Ramon Lull, Raimundi Lulli Opera Latina: InMonte Pessulano annomcccv composita 120–

122, ed. Alois Madre (Turnhout: Brepols, 1981), 283.

42 Burman, “The Influence of the Apology of Al-Kindī and Contrarietas Alfolica on Ramon

Lull’s Late Religious Polemics, 1305–1313.”

43 See the primary source in Jean-Marie Mérigoux, “L’ouvrage d’un frère prêcheur florentin

en Orient à la fin du xiiie siècle: Le Contra legem Sarracenorum de Riccoldo da Monte

di Croce,”Memorie Domenicane 17 (1986): 1–144, esp. 60–142. Confirming an argument by

d’Alverny, Burman has noted that Riccoldo probably obtained a copy that had made its

way from Spain to Italy via Dominican circles where he studied it in Florence; that copy

was an archetype of the sole extant manuscript. See Burman, “Two Dominicans, a Lost

Manuscript, and Medieval Christian Thought on Islam,” 72.

44 Rita George-Tvrtković, A Christian Pilgrim in Medieval Iraq: Riccoldo da Montecroce’s En-

counter with Islam (Turnhout: Brepols, 2012), 175–227. See also Burman, “How an Italian

Friar Read His Arabic Qurʾan,” 85–88; Thomas Burman, “Inspicientes – et non inspicientes –

eius legem: Thirteenth-Century Dominicans, the Qurʾan, and Islam,” Journal of Qurʾanic

Studies 20 (2018): 33–50; Thomas Burman, “Riccoldo da Monte di Croce,” in Christian–

Muslim Relations: A Bibliographical History, vol. 4 (1200–1350), ed. David Thomas and Alex

Mallett (Leiden: Brill, 2012), 678–691.

45 Mérigoux, “L’ouvrage d’un frère prêcheur florentin enOrient à la fin duxiiie siècle,” 31–32,

117–121.
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repeats or reworksmaterial from Liber denudationis.46 These examples include

Muḥammad’s prophetic status andallegedmiracles (e.g., themoon legend), the

integrity of the Bible, Muḥammad’s use of the sword, forced conversion, Mary

the Copt, divorce and remarriage laws, rules governing wine, the four types of

people who convert to Islam, the Zaynab affair, the Abū Hurayra account, the

Baḥīrā legend, the Night Journey (miʿrāj), and allegations about Muḥammad’s

polytheist family, and his status as a former polytheist, among others. Riccoldo

essentially recapitulates the arguments he found in Ibn Rajāʾ’s work. Against

the Religion of the Saracens enjoyed a wide circulation with thirty-one extant

Latin manuscripts.47 Demetrius Kydones later translated this influential work

into Greek, whereupon the Byzantine emperor Manuel Paleologus ii (d. 1425)

made use of it. This versionwas translated back into Latin in the sixteenth cen-

tury, fromwhichMartin Luther commissioned aGerman translation.Theodore

Bibliander published both the Greek and Latin versions in 1543.48

Ibn Rajāʾ’s arguments also had an impact on Riccoldo’s Pilgrimage. Riccoldo

mentions Ibn Rajāʾ in this work, but his name is not properly transmitted in the

manuscripts – some copyists left the space for his name blank while one has

a garbled version of his name: “This is likewise attested to by their great pon-

tiff, a former Saracen and convert to Christianity, whose name is not able to

be written or pronounced in Latin letters, but his name in Arabic is … [al-Xazi

bi l’wazih].”49 Michael Pritchard has noted that, in one manuscript, Riccoldo

names Ibn Rajāʾ as “al-Fāḍiḥ al-Wāḍiḥ,” which is a repeated designation of one

who is “The Exposer.”50 In his discussion of the Saracens in the Pilgrimage, Ric-

coldo uses arguments from The Truthful Exposer approximately a dozen times.

These examples include a hadith suggesting aMuslimwill be saved even if they

commit sins; permissiveness regarding sex and divorce; the problems of the

moon verse; sexual imagery in Paradise; a confirmation that the Qurʾan finds

46 Ibid., 143.

47 KateWaggoner Karchner, “TwoNewManuscript Copies of Riccoldo daMontecroce’s Con-

tra legem Sarracenorum.”Manuscripta 63.2 (2019): 231–246; see alsoMaciej Dawczyk, “The

Image of Muhammad inRiccoldo daMonte di Croce’sContra legemSarracenorum,” Studia

Ceranea 9 (2019): 391–405.

48 Mérigoux, “L’ouvrage d’un frère prêcheur florentin en Orient à la fin du xiiie siècle,” 51–

58; George-Tvrtković, A Christian Pilgrim inMedieval Iraq, 26.

49 George-Tvrtković, A Christian Pilgrim in Medieval Iraq, 220. Interestingly, he claims Ibn

Rajāʾ here as an authority that the Qurʾan condones sodomy, but the extant Arabic ver-

sions of the text do not make this accusation.

50 Berlin Staatsbibliothek, ms lat. 4° 466 (Liber peregrinationis), ff. 20vb–21rb. See Michael

Pritchard, Polemic Against Islam in the 12th Century Iberian Peninsula (MPhil thesis, Uni-

versity of Cambridge, 2021), 70.
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the Bible authoritative; a critique of the Night Journey narrative; a claim that

Muḥammad did not bring miracles but a sword; the Zayd affair; the affair of

Mary the Copt; the Jews and Christian monk Baḥīrā as sources for the Qurʾan;

and the division of Islam into seventy-three sects.51 This reworking facilitated

the influence of Ibn Rajāʾ’s ideas among Latin Christians in theWest.

TheTruthful Exposer emerged out of early eleventh-century Coptic relations

with the Fatimids. But its enduring value to later Christians in the Middle East

and western Europe was due to its use of genuine Islamic sources to evaluate

the Qurʾan, appraise Muḥammad as a religious leader, and assess Islamic re-

ligious and legal doctrines. As a former Muslim, Būluṣ ibn Rajāʾ wrote in an

Islamic idiom while revising intra-Islamic disputes to accurately depict the

kinds of arguments that Muslims were making against one another in Fatimid

Cairo.Oneof the ironies is that IbnRajāʾ’sworkdevelopedand circulateddue to

his time, place, and prestige living in Fatimid Egypt, which suggests the impor-

tance of his individual agency. Yet The Truthful Exposer became anonymized

as Christian Arabic knowledge networks disseminated its content across the

Mediterranean and Europe. Its later success was dependent on authors citing

his Islamic sources while also adapting and reworking his arguments to suit

their ownneeds. In otherwords, Ibn Rajāʾ’s framework for understanding Islam

was integrated into the Europeanworldview through a three-stage process that

began with Islamic sources and intra-Islamic disputes, which were then re-

vised via Eastern Christian critical reflection. The final stage was the trans-

mission and dissemination of his work via Christian Arabic networks, later to

be adapted and reworked into various western treatises. Būluṣ ibn Rajāʾ was

one of the accidental architects of European Latin Christian attitudes towards

Islam.

These examples show that Ibn Rajāʾ’s ideas crossed linguistic, denomina-

tional, political, and geographical lines, with manuscripts being located at

some time in Egypt, Syria, Lebanon, and Spain. But The Truthful Exposer only

became influential in the first place because Ibn Rajāʾ was a key individual in

Fatimid Egypt with many links to prestigious figures across the political and

religious landscape of turn-of-the-millennium Cairo. His place in time and

space made him a connector, and that factor led to the dissemination of his

ideas.

51 George-Tvrtković, A Christian Pilgrim inMedieval Iraq, 216–226.
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2 A Comparative Analysis of the Arabic and Latin Versions

Upon investigation, it appears that the Latin translation known as the Book of

Denuding is mostly reliable and does not merely paraphrase the content found

in the Arabic The Truthful Exposer. The copyist notes in his colophon that it

is a literal translation because he “followed a translator who translated word

for word.”52 But he also admits that he abbreviated the text at a number of

points, which will be confirmed below, and there are a number of important

differences. By examining Ibn Rajāʾ’s Arabic text alongside its Latin translation,

historians can trace howhis workmoved across religious, political, and linguis-

tic lines. By surveying what Latin Christians chose to retain, change, or omit

in their translation and adaptation of his work, we can understand what was

important to medieval European intellectuals.

One immediate difference between the Arabic The Truthful Exposer and the

Latin Book of Denuding is that their organization by chapter differs, even while

arranging the content in the same order. There are thirty chapters in the Ara-

bic version and only twelve chapters in the Latin version. Both texts appear to

have later artificial divisions. These differences also extend to chapter titles. In

some cases, the Latin titles describe the subject in more detail – but the trans-

lators added these headings, according to Burman.53 For instance, the second

chapter in the Arabic version has no title, but in the margin the scribe noted it

was a “refutation against whoever says that theTorah and theGospel have been

altered.”54 In contrast, the equivalent Latin chapter is titled, “that neither the

Old Testament nor the New nor any miracles bears witness to Muḥammad.”55

Each title focuses on a different aspect of the chapter’s content.

The Latin version appears to have several polemical additions or elabora-

tions that later copyists added during the translation process. For instance, in

the Arabic text, Ibn Rajāʾ notes that there are four types of people who con-

vert to Islam. But the Latin version (2.1) adds that these four groups “hold to

the error of Muḥammad.”56 Later in the section, the fourth group is accused of

having greater concern for the present life than eternal life. The Latin version

adds that this group prefers “a multitude of women” (i.e., polygamy), while the

Arabic manuscripts mention no specifics for this group.57 In a quotation from

52 Burman, Religious Polemic, 56, 384–385.

53 Ibid., 39–40.

54 2.16.

55 Burman, Religious Polemic, 250–251.

56 Ibid., 244–245.

57 Ibid., 244–245.
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Q 15:9, the Latin text (3.4) not only quotes the verse but adds in a polemical

aside that “We” is not referring just to God but also to the fact that Muḥammad

was “impersonating God” (in persona Dei) in his recitation.58 This elaboration

is not in the Arabic text, which simply quotes the Qurʾan. In 7.11 of the Latin

text, the translator mentions he is moving material on divorce in the Qurʾan

from the penultimate chapter of the work to this location because it fits better.

This material does appear in the last chapter (30) of the Arabic version.

Concerning Latin additions, the translators state that the commandments

governing divorce in Q 2:230 should be considered “most filthy” and an “irra-

tional law.”59 In an analysis of the incommensurability of the Qurʾan (based

upon Q 17:88), the Latin version adds that Muslim arguments are “great mon-

strosities of lies with so much impudence” (8.1).60 In the section on repeti-

tions in the Qurʾan, the Latin translation includes: “Likewise in the Chapter of

Jonah regarding those living in hell: ‘They will hide their penitence’ (10:54); he

meant to say ‘they will make manifest’.”61 In one instance, the Arabic version

explains the meaning of hudnā ilayka (Q 7:156) as “becoming Jews,” while the

Latin translation misses the point of the argument – that the verb means the

Israelites were becoming Jews and notMuslims (i.e., Islamdid not exist prior to

Muḥammad).Whenever Ibn Rajāʾ chose to label a Muslim reader as an “oppo-

nent” (mukhālif ), the Latin translators selected the word “infidel” (infidelis).62

In another aside, the Latin text explains, “since in the Orient they used to call

priests andmonks rabban, the simple believed them to be called gods.”63 This is

a misinterpretation of the Syriac word rabban indicating “master” or “teacher”

(the Latin elaboration is absent in the Arabic version).64

In the section that addresses whether Muḥammad split the moon (9.13–

9.15), the Latin version contains some additions. In short, 9.13 explains that

any change to the moon would cause changes to tidal patterns, resulting in

worldwide tidal waves andmass destruction of the land, and since that has not

occurred, it did not happen. 9.14 reasons that any division of the moon would

58 Ibid., 254–255.

59 But in 30.228, Ibn Rajāʾ calls it a “shameful and despicable tradition.”

60 Burman, Religious Polemic, 296–297.

61 Ibid., 298–299. This may be a Latin addition. However, even modern English translators

of the Qurʾan are still divided over whether, on account of punishment, the wrongdoers

will hide their remorse (Qarai) or they will be secretly remorseful (Arberry) or they will

confide regret/declare repentance (Sahih International, Ali).

62 22.188; Burman, Religious Polemic, 356–357.

63 Burman, Religious Polemic, 314–315.

64 See Michael Sokoloff, A Syriac Lexicon (Winona Lake, IN: Eisenbrauns / Piscataway, NJ:

Gorgias Press, 2009), 1425.
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not cause it to fall; rather, it would remain in orbit. 9.15 contends that, accord-

ing to “the Philosopher” (i.e., Aristotle), the size of themoon is one-sixth of the

earth and would, therefore, not fit in the regions indicated in the story. Neither

the methods of argumentation nor the scientific approach fits Ibn Rajāʾ’s style

or vocabulary.

On at least one occasion, the Latin additions reveal Christological differ-

ences betweenCatholic andCoptic theologians. This process of intra-Christian

editing for the purposes of maintaining orthodoxy was important for Latin

Catholic communities. In his description of Jesus Christ, Ibn Rajāʾ uses Q 4:171

to argue that Jesus is the Word of God and dissimilar from Adam. The Latin

translation (10.9–10.10) takes time to contextualize the statement and then

adds, “Andwewould not attack so forcefully theword of the infidel here, except

that Christians use this word againstMuslims for the purpose of destroying the

divinity of Christ,”65 which suggests the translators were bothered by accom-

modationist positions among certain Christians. Themost noticeable example

of a reworking is Ibn Rajāʾ’s Christological statement: “He was one God per-

fectly incarnate with one nature, one hypostasis, and one will,” which became

“He was, therefore, the perfect and one God incarnate with two natures and

two wills, a divine and a human.”66 The Arabic version describes Jesus Christ

using biblical passages from Isaiah 7:14, Psalm 33:6, and John 1:1–3, while the

Latin translation selects Luke 1:35 and Romans 7:25.

On numerous occasions, the Latin translation omits important informa-

tion from the Arabic version for various reasons. For instance, after Ibn Rajāʾ

explains one hadith, he notes that “I have already written on that in another

book known as The Book of Demonstration [on the Contradiction of the Ha-

dith].”67 The absence of this book title in the Latin text may indicate that the

translators were unfamiliar with the work and chose not to render it in Latin.

At another point, both versions mention that more than forty Muslims had

commented on the Qurʾan but could not come to an agreement on its inter-

pretation. In the Arabic version, Ibn Rajāʾ explains the different Arabic dialects

as a reason for this controversy. The Latin version glosses over this information,

and moves to the next example without analyzing the introduced subject.68 A

significant portion of the third chapter in the Arabic text was not translated.

Thomas Burman correctly suggested that therewas a lacuna in the Latin text at

65 Burman, Religious Polemic, 348–349.

66 21.179; Burman, Religious Polemic, 352–353.

67 1.9. Based upon the title of this work, it probably used intra-Islamic controversies as

sources to undermine Islamic claims. See Swanson, “Būluṣ ibn Rajāʾ,” 545–546.

68 1.10–11; Burman, Religious Polemic, 246–247.
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this point.69 This section in the Arabic cites hadith reports about Muḥammad,

crypto-Christians, a reference to Ibn Rajāʾ’s conversion to Christianity, and the

legend of the convert al-Hāshimī.

The fifth chapter in the Arabic version ismissing from the Latin text – it con-

tains some interesting anecdotes about the self-proclaimed Arabian prophets

Musaylima and al-ʿAnsī, who were prophetic rivals of Muḥammad. In the sev-

enth chapter of the Arabic version, Ibn Rajāʾ specifies the historical figures

who disagreed over certain passages in the Qurʾan. Then he lists those pas-

sages along with their historical context derived from Islamic hadith accounts.

Most of this information on the compilation of the Qurʾan is missing from the

Latin translation (itwouldhave been locatedbetween6.2 and6.3).70 In another

instance, the Latin translator conflatedAbūBakr’s collectionof theQurʾanwith

the burning of manuscripts by ʿUthmān. However, in the Arabic version, it is

clear that Ibn Rajāʾ treated each case as a separate event.71 Chapter 11 in the

Arabic lists eight examples of repetitions in theQurʾanwhich IbnRajāʾ deemed

superfluous; this chapter is absent from the Latin translation.72 The beginning

of chapter 13 in the Arabic version is not in the Latin translation – including

an entertaining story of how Abū Hurayra was notorious for showing up at

Muḥammad’s house uninvited for dinner until Q 33:53 suggested guests should

only enter upon invitation.73

69 Burman, Religious Polemic, 263.

70 7.58–76; Burman, Religious Polemic, 276–277.

71 IbnRajāʾmostly follows the traditional Islamic account of the collection of theQurʾan, but

his point is that each editorial stage introduced differences into the scripture; therefore,

Muslims cannot claim the Bible was corrupted by this process without acknowledging

that their own scripture has undergone editorial changes and disagreements among lead-

ers about its contents, all of which is admitted in the tradition. According to Islamic

sources, Abū Bakr and ʿUmar originally asked Zayd ibnThābit, a former scribe of Muḥam-

mad, to collate together the verses frombelievers in the community.After their deaths, this

collection passed into the possession of Ḥafsa bint ʿUmar, daughter of ʿUmar and wife of

the deceased Prophet. Later, ʿUthmān consulted this collection as the basis for his codex,

which was again edited by Zayd ibn Thābit. Then he had all variant versions of the Qurʾan

burned. Many scholars are dubious about the harmonized double collection legend, and

regard the ʿUthmānic codex (or later) as the earliest attempt at a collection of the text. On

these sources, see “al-Kurʾan,”ei2, 5:400–432; and Jalāl al-Dīn al-Suyūṭī, The Perfect Guide

to the Sciences of the Qurʾān: Kitāb al-Itqān fī ʿulūm al-Qurʾān (Reading: Garnet, 2011), 137–

143.

72 11.87–95.

73 The occasion for this verse is usually attributed to a wedding reception when Muḥam-

mad married Zaynab bint Jaḥsh and a number of unnamed wedding guests stayed for

conversation. See the hadith in Muḥammad ibn Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī: The
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The fifteenth chapter, which adduces examples of repetition in the Qurʾan,

is mostly missing from the Latin translation. The Latin section (7.13) summa-

rizes the Arabic version’s allegation thatMuḥammadplagiarized the Bible.74 In

the next chapter, the Latin translation ismissing Ibn Rajāʾ’s compliments about

the attractiveness of the Arabic in some qurʾanic passages, such as Q 12:80 and

11:44.75 Another section missing in the Latin translation is a summary of dis-

agreements between Islamic interpreters over themeaning of the punishment

verses in Q 16:90 versus 17:16, and whether God grants authority for humans to

sin.76 In chapter 18, the Arabic text cites Q 3:169–170 to argue that the Qurʾan

contradicts itself concerning whether the dead will receive physical delights

between death and final judgment.77

There are several occasionswhen informationwas left out of the Latin trans-

lation because it did not change the content of the argument. Whenever Ibn

Rajāʾ notes that it would take some time to explain his justifications, those

asides were not translated.78 The Latin translators also summarized a refuta-

tion of the Islamic claim that the prophets preceding Muḥammad were Mus-

lims.79 RegardingQ 7:156, IbnRajāʾ explains that, whenMoses and the Israelites

repented from worshipping the golden calf, God accepted their repentance as

Jews and not Muslims. He cites several Muslim commentators to reinforce his

argument.80 The paragraph is not in the translation. In a chapter on the supe-

riority of Jesus Christ and his family over Muḥammad and his family (Arabic

ch. 19; Latin ch. 10), the Arabic version cites three hadiths about Muḥammad’s

status as the most favored prophet.81 Presumably since these quotations were

Translation of the Meanings of Sahih al-Bukhari: Arabic-English, 9 vols., ed. Muhammad

Muhsin Khan (Riyadh: Darussalam, 1997), 7:227 (Book 59, #5466).

74 15.118. A Latin annotator noted more charitably that Muḥammad interwove biblical and

non-biblical material together in the Qurʾan.

75 16.125.

76 18.140.

77 18.146.

78 For example, he writes in 18.151: “And this argument, were I to finish it, would require a

number of justifications which would take a long time to explain. Such minds that do

not use this common sense are feeble minds. As for me, I would prefer not to mention

anything about this ignorance. I don’t want whoever reads this book of mine among our

Christian brothers to listen to that.”

79 18.155–158; Burman, Religious Polemic, 332–333.

80 He mentions al-Ḥasan al-Baṣrī, Muḥammad ibn Sīrīn, Abū al-ʿĀliya al-Riyāḥī, al-Badīʿ ibn

al-Yusr, Mujāhid, ʿAṭāʾ ibn Abī Rabāḥ, ʿAṭāʾ ibn al-Khurāsānī, and ʿAṭāʾ ibn Yasār.

81 Ibn Rajāʾ even mentions an Ismāʿīlī hadith describing the names of the imams on the

canopy over God’s throne. On this hadith, see Mohammad Ali Amir-Moezzi, The Spiri-

tuality of Shiʿi Islam: Beliefs and Practices (London: I.B. Tauris, 2011), 137–138.
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meant to commend Muḥammad, the translators omitted them from the Latin

version.While thematerial in both chapters is nearly identical, their order does

not parallel each other perfectly.

There are other caseswhere the Latin translators left out portions of theAra-

bic text.When Ibn Rajāʾ explains howChristians (andMuslims) disagreed over

the precedence of the angel Gabriel compared to Michael, this was likely con-

sidered irrelevant to a Latin audience.82 On whether Jesus was crucified, the

subtlety of Ibn Rajāʾ’s dialectical argument (“if they say … then we respond…”)

is removed, as well as the quotation of the verse Q 4:157.83 The Latin translation

leaves out key details about the 930 pillaging of the Kaʿba by the Qarmatians.84

On the alleged divine origins of the Black Stone, the Arabic text contains an

extensive critique, but the Latin text skips most of the refutation. When Ibn

Rajāʾ lists a series of Muslim jurists who condone the drinking of alcohol as

long as one does not get drunk, the Latin translation skips the section.85

In the final chapter on the legend of Muḥammad’s Night Journey, the ac-

counts are essentially identical in both versions. However, the Arabic version

not only describes the event but also explains the alleged logical inconsisten-

cies in the account.86TheArabic version recounts the story of Abū Jahl ʿAmr ibn

Hishām (d. 624), who was aMeccan polytheist opponent of Muḥammad. After

the alleged event, he challengedMuḥammad to elevate a bit above the ground.

This information is absent from the Latin translation.87 The Latin translation

also omits Ibn Rajāʾ’s concluding remarks. There, he asks God to keep him reso-

lute in his Christian faith and to preserve him in order to study the Bible. Lastly,

he prays formercy on account of his earlier sins as aMuslim andmaintains that

The Truthful Exposer is not the product of his Islamic education but of God’s

grace.88

In some cases, the Latin version likely preserves passages from the original

Arabic text that are not in the extant Arabic versions. For instance, the follow-

ing passage (3.4) is not in theArabicmanuscripts, and yet it is found in the Latin

text as well as in Against the Religion of the Saracens by Riccoldo da Monte di

Croce:

82 23.193. On the archangels in the Coptic tradition, see Juan PedroMonferrer Sala, “The Cre-

ation of Seven Archangels and their Hosts in a Coptic-Arabic Hexaemeron Attributed to

Epiphanius of Cyprus,” Journal of Coptic Studies 14 (2012): 63–84.

83 24.198–199; Q 4:157: “They did not kill him or crucify him but it appeared so to them.”

84 25.205.

85 29.221–226.

86 30.235–238.

87 30.244.

88 30.250.
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ThereforeGod always preserved the testimony of His scripture amongHis

faithful before Muḥammad and will preserve it incorrupt after. Indeed

how could the Christians and the Jews, who oppose each other in the

extreme – both the former and the latter – everywhere have falsified

their holy scripture in the sameway (and these falsifiers before God stand

in the hatred of Muḥammad), while dispersed throughout the world by

the decree of the centuries? For either this happened secretly, and some

codex would have remained intact, or it was publicly well-known, and

these things would not have been concealed from the histories of the

nations.89

In the conclusion of the eighth chapter in the Latin translation (Arabic chap-

ter 17), the final sentence argues, “Muḥammad knew nothing of his state and

[the state] of all Muslims or of what would happen to him after death,” which

fits sensibly as a closing statement.90 In another place, the Latin translation

claims that the Qurʾan is inconsistent about whether the judged will be able to

speak on Judgment Day. Unlike the Arabic version, the Latin translation pro-

vides several scriptural examples, quoting Q 77:35–36; 39:31, 23:65, and 37:27,

which fit the argument logically.91 In a justification of Old Testament prophecy

about Jesus Christ, the Arabic mentions that there were twenty-four typologi-

cal figures prefiguring Christ (he does not explain the identity of these figures

or their symbols), but the Latin translation specifies Isaiah, Jeremiah, Ezekiel,

Zechariah son of Jehoiada,92 Jehu son of Hanani,93 and Uriah94 as types of

Christ.

The largest portion preserved in the Latin translation but not in the extant

Arabic text is a collection of alleged contradictions in the Qurʾan (9.4–9.8). In

summary, these sections address: 9.4: a criticism of fasting during Ramaḍān

(Q 5:97); 9.5: a criticism of comparing God to the firmament of the sea (Q 31:31);

9.6: a criticism of the concept that the passage of time (day and night) occurs

in heaven (Q 19:62; 11:107); 9.7: a criticism of the Qurʾan’s claim that spiritual

angels were to worship the physical (and thus inferior) Adam (Q 7:11, 7:37–38);

9.8: a criticism of Muslims for mistakenly believing that Christians worship

Mary as part of the Trinity (Q 5:116) and worship their priests and monks as

89 Burman, Religious Polemic, 256–257.

90 Ibid., 302–303.

91 Ibid., 306–309.

92 2Chronicles 24:20–22.

93 2Chronicles 19:2, 20:34.

94 Jeremiah 26:20–23.
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gods (Q 9:31).95 These sections were probably part of the original Arabic text

of TheTruthful Exposer, since Riccoldo daMonte di Croce repeated these same

passages in his work Against the Religion of the Saracens.96 A further confirma-

tion of this argument is the fact that many of the same Qurʾan passages appear

to be taken from critiques also found in Ibn Qutayba’s Explanation of Difficult

Passages of the Qurʾan (Taʾwīl Mushkil al-Qurʾān), which Ibn Rajāʾ had done at

other points in his work.97 This fact suggests that there were two recensions of

Ibn Rajāʾ’s work, with a longer version including more data which is no longer

preserved in the extant Arabic manuscripts.

Sometimes, there are discrepancies between the Arabic and Latin versions

where the original context is not clear. For instance, the Arabic text claims that

originally sūrat al-Ṭalāq (Q 65; The Divorce) contained 285 verses instead of

the twelve verses it now contains. But the Latin translation insists that it was

originally sūrat al-Taḥrīm (Q 66; The Forbidding) which contained 230 verses

instead of the twelve that now comprise it. Neither the chapter nor its length

are consistent.98 In the next passage, theArabic notes that sūrat al-Baqara (Q 2;

The Cow) contains 285 verses, while the Latin translation states it contains 270

verses (the modern edition contains 286 verses). At one point, the Arabic ver-

sion cites a hadith on the authority of Abū ʿUbayda Maʿmar ibn al-Muthannā

(d. 824), while the Latin cites the tradition on the authority of Abū Masʿūd al-

Anṣārī.99 This information suggests again that therewere two recensions of the

work.

The unique aspects of the Latin Book of Denuding help explain the reception

history of Ibn Rajāʾ’s The Truthful Exposer and reveal how it shaped European

approaches to Islam. This evidence suggests that the extant Arabic versions

belong to a family of copies that were close to but not identical with the Ara-

bic base text for the Bookof Denuding.Manuscript copies inArabicwere known

alongside a Latin translation in Spain by the early thirteenth century.Theywere

95 Burman, Religious Polemic, 308–315.

96 Mérigoux, “L’ouvrage d’un frère prêcheur florentin en Orient à la fin du xiiie siècle,” 31–

32. Mérigoux notes that Riccoldo’s work provides another witness to the Arabic version,

allowing for further comparison of the Latin translations. He also notes that the Book of

Denuding is connected closely with the work of Petrus Alfonsi (d. 1140) in themanuscript,

suggesting they may have been copied together as a unit.

97 See Q 5:97, 31:31, 11:107, and 19:62 all appearing together in Ibn Qutayba, Taʾwīl mushkil al-

Qurʾān, 22–23.

98 8.80; Burman, Religious Polemic, 276–277.

99 There are several Islamic sources that suggest that some suras were longer until portions

were abrogated. See, for instance, al-Suyūṭī, The Perfect Guide to the Sciences of the Qurʾān,

155–167.
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not identical, because the Latin version was edited to make it appropriate for

a Catholic audience. The work came to serve different functions in its new life

settings. The editing process freed the text from its Fatimid Egyptian moorings

(even eliminating the author’s identity) and universalized its arguments for all

Christians. This process made its ideas accessible to medieval Catholics who

could now engage the Qurʾan and Islam through an appropriation, adaptation,

and recontextualization of The Truthful Exposer.

3 The Arabic Manuscripts and Notes

There are four extant Arabic manuscripts of The Truthful Exposer. In the edi-

tion, C = ms Cairo, A = ms Aleppo, and P = ms Paris.

3.1 [C =] ms Cairo, Private Collection, fols. 13v–77r

This is an uncatalogued photocopy of a manuscript, preserved in a private

copy that includes the entire work. The origin and whereabouts of the orig-

inal manuscript are currently unknown. It may very well be a copy of the

lost manuscript from the collection of Paul Sbath or Yuḥannā Balīṭ.100 The

manuscript likely dates to the 18th–19th centuries.101 Manuscript C is the only

complete copy of Ibn Rajāʾ’s work, and its authenticity is uncontroversial. First,

the extantmanuscripts overlap and correspond to the contents of the complete

manuscript (A = The introduction and Chapters 1–3; P = Chapters 21–26; albeit

in a somewhat different order in places). Second, the History of the Patriarchs

of Alexandria –whether it was composed byMichael of Damrū in his eleventh-

century biography of Ibn Rajāʾ, or added by its Arabic translator and editor

Mawhūb ibn Manṣūr ibn Mufarrij al-Iskandarānī a few decades later – quotes

from The Truthful Exposer, which verifies another part of the work. Third, the

Latin translation known as the Liber denudationis follows the same structure

on nearly a point-by-point basis. No further evidence is required, as every text

corroborates its authenticity.

100 Paul Sbath, Al-Fihris (Catalogue de Manuscrits Arabes), Première Partie: Ouvrages des

Auteurs antérieurs au xviie siècle (Cairo: Al-Sharq, 1938; Reprint Piscataway, NJ: Gorgias

Press, 2010), 11–12. While Paul Sbath mentioned in a footnote in his catalogue that he had

prepared an edition of the work, it was never published.

101 I would like to thank a scholar who wishes to remain anonymous for providing me with

images of this uncatalogued manuscript from an unknown private collection. I have only

seen a copy of this portion of the manuscript in digital form, and I do not know if the

rest of the manuscript is extant or what other works might be contained in the original

manuscript.
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The copyist opens with:

In the name of God, the gracious, the merciful. We begin with the assis-

tance of Almighty God with the contents of The Exposer’s Book in Truth,

which isThe Confession, of Yūsuf102 ibn Rajāʾ, thewitness103 from the peo-

ple of the city of Miṣr, based on the contents of the biography of the

worthy and venerable Father Patriarch Anbā Philotheus.104 He was the

sixty-third in number among the Father Patriarchs. May his intercessions

be with us. Amen.105

The copyist ends with:

The Exposer’s Book inTruth and its testimony are finished and completed.

Many thanks be to God, the possessor of might and power, forever and

ever unto the ages of ages. Amen, Amen, Amen.106

3.2 [A =] ms Aleppo, Fondation Georges et Mathilde Salem, Salem

Arabic 202 (Sbath 1004), fols. 111v–121v (pp. 222–243)

Thismanuscript (Figure 4) includes the introduction andmost of the first three

chapters of the work. Immediately preceding this section is a biography of Ibn

Rajāʾ (fols. 86r–110r), which appears to be copied from the version in theHistory

of the Patriarchs of Alexandria. It was completed in 1565.107 There is no closing

comment by the copyist.

The copyist ʿAbd al-Masīḥ al-Mahdī opens with:

This book was edited by ʿAbd al-Masīḥ al-Mahdī through the Holy Spirit

and by its divine power, that clarified the virtues of the Christian reli-

102 Recall that Ibn Rajāʾ’s given name was Yūsuf (Joseph), and that Būluṣ (Paul) was his bap-

tismal name.

103 While the manuscript suggests he was a martyr (shahīd), there is a strong possibility that

this refers to him also as a shāhid or witness. This refers to a specific class of leading

legal persons within Islamic law. Since his biography indicates that his father was in this

legal ruling class in Cairo under the Fatimids, it is possible that he also earned this title,

although the editor subsequently assigned it a double meaning by giving it the sense of a

martyr/witness.

104 See Atiya, ʿAbd Al-Masīḥ, and khs-Burmester, eds., hpec, 101–113 (Arabic), 151–170

(English).

105 ms Cairo, 13v.

106 ms Cairo, 77r.

107 Francisco del Río Sánchez, Catalogue des manuscrits de la fondation Georges et Mathilde
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figure 4 ms Sbath 1004 / Salem 202. Syria, Aleppo, Fondation Georges et Mathilde Salem,

ar 202 hmml Project Number: gams 01004

gion. He elevated it over Judaism108 and spoke through his own tongue, of

the spiritual testimony. So we ask the One who helped him and opened

his heart that [God] may guide us as He guided him and direct us as He

directed him. Praise to our Lord and King Jesus Christ the Eternal One,

forever and ever and unto the ages of ages. Amen.

This addresses the words of an unbeliever. Al-Wāḍiḥ109 mentioned in

this book, that he composed three books. The first of these books is this

one which he named The Exposer. The second is the book Demonstration

on the Contradiction of the Hadith and it is [known as] The Confession.110

He defeats his opponents from their own books in it. The third one is the

Salem(Alep, Syrie) (Wiesbaden:ReichertVerlag, 2008), 111–112. See theolder entry in Sbath,

Al-Fihris, 11–12.

108 By “Judaism” the authormeans “Islam.”Muslimswere sometimes knownas the “new Jews,”

and this termmade the title of the text subtler.

109 Ibn Rajāʾ’s nickname “al-Wāḍiḥ” means “the one who exposes, unveils, or makes things

clear.”

110 This colophon suggests that The Confession is really another name for the Demonstration

on the Contradiction of the Hadith, while he composed another work entitled Disclosure of

the Veiled. However, Disclosure of the Veiled is most likely the alternative title for his work

on the hadith while The Confession is an alternative name for The Truthful Exposer.
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book AmusingAnecdotes of the Commentators and [TheTruthful Exposer]

notes that he mentions in it the disagreements of the Qurʾan commen-

tators. This book is known by the people as Amusing Anecdotes of the

Commentators and Corruption of the Opponents. This is what is stated in

this book of his, that he has twomore books. One of them is known asThe

Disclosure of theVeiled. The other is known as his biography, fromwhat he

mentioned. Praise is due God forever!111

3.3 [P =] ms Paris, Bibliothèque Nationale de France, Syriac 203,

fols. 149v–163r

This section of the manuscript is written in Serto Karshūnī script. The section

corresponds to chapters 21 through 26 in the complete work and is the final

entry in the manuscript. It was copied in ad1470 at the Maronite monastery

of Our Lady of Qannūbīn in the Qadisha Valley in northern Lebanon.112 The

site served as the seat of the Maronite patriarchate from the Mamluk period

until the nineteenth century.113 The codex contains ten works. They have a

common theme in theological instruction known as the question-and-answer

genre.114 For instance, the work includes objections to Miaphysites and Nesto-

rians, a treatise onGod’s unity, andmaster-disciple discussions. Based upon the

question-and-answer material and the master-disciple dialogues, the manu-

script was most likely a school book for the monks of the monastery.

The copyist opens with:

From the Book of the Exposer.

111 ms Aleppo, fols. 110v–111r.

112 HermannZotenberg,Catalogue desManuscrits Syriaques et Sabéens (Mandaïtes) de la Bib-

liothèque Nationale (Paris: Imprimerie Nationale, 1874), 154–155.

113 TheQannūbīnMonasterywas established as early as the fourth century (although an early

sixth-century establishment under Theodosius the Cenobite’s followers is more likely),

becoming the center of monastic life in the region. Persecution was a significant causal

factor in relocation to the region. In 1268 and 1283, the Mamluks instituted raids into the

villages and monasteries. In response to Mamluk policy in the early fifteenth century,

the Maronite patriarchate moved to the monastery of Qannūbīn. The patriarch men-

tioned in the colophon dated to 1470 is named Butros, or Peter, which was the title for

all Maronite patriarchs, who traced their origins to Peter. His given name was Yūsuf al-

Ḥadathī, and he went by Ibn Ḥassan as well. See the background in Edward Farrugia,

Gianpaolo Rigotti, and Michel Van Parys, eds., The Catholic East (Rome: Valore italiano,

2019), 220–224.

114 The book was bound together in the bnf on 27 January 1873, so it is unclear if all of the

texts were originally together.
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Since this is the final work in the manuscript, the copyist ends with a

colophon writing:

The completion of this blessed book was in the middle of the second

Tishrīn [November], corresponding to the date of Alexander the Greek

in the year 1781 [= ad1470], by the hand of the poor, the contemptible,

the elderly, the lowly sinner in a sea of offenses and sins, who [does not]

deserve to write his name in this spiritual book … And he asked every

father to read about it without blame as a student because he is a skilled

writer (all who are educated and a few of the workers). Written by the

Father, the exalted, the superior, the … the shepherd of Christ … Peter

the Patriarch … in the holy monastery [of the Mother of God] … the

monastery of Qannūbīn upon … the LadyMother … of God, and may her

prayers bless … and sustain for us as head … the Patriarch and … his holi-

ness and upon … and pray for [h-t-a, d-t-r] … his prayers we may spread

out in …115

3.4 msMonastery of St. Antony, History 11, fols. 49–57

This manuscript is a partial copy of the workmade in 1760. Themanuscripts at

Dayr al-Anbā Antuniyus were not accessible to me. Adel Sidarus has seen this

incomplete portion of the text.116

3.5 General Remarks

In the two oldest manuscripts, the name Muḥammad is used throughout the

text. The Cairo Manuscript (C), on the other hand, uses the Coptic form of

his name, Mamadeus, in approximately seventy instances. Further, the scribe

employs the generic term “so-and-so” ( fulān) about thirty times in reference

to Muḥammad. Sometimes, the scribe uses both terms together, such as “so-

and-soMamadeus.” ms Aleppo SalemArabic 202 (Sbath 1004) (A) andms Paris

bnf Syriac 203 (P) do not use either of these terms for Muḥammad; instead,

they use the formal Arabic spelling of his name. Since ms Cairo (C) is the most

recentmanuscript, these differences aremost likely scribal changes to the orig-

inal text. This edition will use the nameMuḥammad wherever the other terms

appear throughout the text, as this ismost likelywhat Ibn Rajāʾ originally wrote

in his work.

115 ms Paris, fol. 163r.

116 Sidarus, “Les débuts de la littérature copte de langue arabe (mi-xe–xie s.).” See also the

second chapter, note 128 in his forthcoming book, Adel Sidarus, Petite histoire de la littér-

ature copto-arabe médiévale.
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As for the Qurʾan, Ibn Rajāʾ cites it extensively throughout the work. How-

ever, when comparing the quotations in the extant manuscripts with the stan-

dard edition of the Qurʾan, there are often differences. It is unclear whether

these are due to the fact that Ibn Rajāʾ was reciting from memory and made

mistakes, or because he was citing from a Fatimid Qurʾan with variants, or due

to later copyists emending the text.When Ibn Rajāʾ cites theQurʾan, I have cho-

sen to quote it in the main text as it appears in the modern standard edition of

theQurʾan and translate it according to that tradition.However, I have included

the differences in wording in the footnotes for comparison and analysis. These

differences are substantial enough that I have chosen not to quote the Qurʾan

using traditional quotationmarks, but only by adding voweling to signify to the

reader that the passage is qurʾanic.

The Arabic edition is based upon ms Cairo (C) since it is the only complete

version of the text. However, ms Aleppo (A) is an older version (1565 vs. 18th–

19th c.); therefore, where it provides a better reading, it is included in the main

text. At certain points, I have emended the text in order to clarify arguments. All

differences between the three manuscripts are included in the footnotes. The

Arabic text was copied in the style of Middle Arabic, and in some instances the

words have been corrected directly in the edition without being noted in the

apparatus for the text. These changes include:

1. Words of praise alongside the name of God are not translated, such as

ىلاعت , لّجوزع .

2. Various forms of the word sūra are standardized from: ةروس , تروص , ةروص ,

to: ةروس .

3. The tāʾ marbūṭa is changed from tāʾ maftūḥa, such as: ةليل/تليل .

4. The hamza ʿalā nabra is included instead of ي e.g.: ةكئالم/ةكيالم .

5. The letters ث and ذ are used instead of instances with ت and .د

6. The points are included under .ي

7. The letter ى ( هنيلفلا ) is updated in the text from the manuscript, which

generally has فلا (alif maqṣura and alif ṭawīl, respectively); e.g.: ىسع/اسع .

8. The word هذه was written as اذه and vice versa.

9. The word يذلا was written يتلا and vice versa.

10. The word وبا was written in general اوبا .

11. The words كلذك/كلذ were written in general كلاذك/كلاذ .

12. The word ذئنيح was written in general اذينيح .
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حضِاَوْلابُاَتِك قَِّحلْاِبِ

]ةمدّقم[

دّحوملا،روبقلايفنمييحملا،سدقلاحورو،روشّنلانبإ،نبإلاو،روهّدلابأبآلامسب]١[

انرّوصو،بارتنمانقلخيذّلا.باقحألاوملاعلاهلإوبابرألابّر،ديحوّتلابثّلثملا،ثيلثّتلاب

عامسألاانللعجو.ماحرألايفءآشفيكانرّوصو،بارّتلايفانيقليو.بالصألاوءاشحألايف

5 هاّنياعامهلاعفأةردقوهبئاجعنماندهاشذإ،مانألاريخنمانلعجو.ماهفألاوةدئفألاوراصبألاو

.لهجلاقيرطاّنعلازأو،قّحلاليبسانفرعو.هقلخعيمجىلعكلذبانلضّفو.ًانيقيهاندهاشو

،هتّيهآلإوهتّيبوبرىلعًاناهرباهباندازو.هتمكحعفانموهعينصعئادبوً،اناهربهتردقراثآانارأو]٢[

اننيدرومأيفعجرنًالآمو.هرونبءيضتسنًاجارسوهبيدتهنًامامإليجنإلاانللعجو.هتمحرو،هتّنمب

ىلإمهدئاقوهئايلوأقئاسو.رينملاهجارسو،نيبملاهللالبجوهو.هيلعانّبرةعاطيفدمتعنًاريزووهيلإ

10 ّنجَ ّنْلاتِاَ .مِيِعَ

2 مسب ] C هللا ‖ روشّنلا ] C رونلا ‖ ييحملا ] A ييحم ‖ دّحوملا ] A دحاولا 3 هلإو ] A هالا 4 ماحرألا ] A

omits ماحرالايفءاشفيكانروصو،بارتلايفانيقليو 5 مانألا ] A وًانايعهبانماام ‖ هاّنياع ] C هانيع

6 [و A omits وهانيعام،هلاعفاتردقوهبياجعنم،اندهاشذا ‖ [و C omits و ‖ ليبس ] A لبس 7 [و C

14r ‖ ًاناهرب ] A omits ‖ عئادبو ] A عيدب ‖ هعينص ] A هتعنص ‖ عفانمو ] A عقاوم ‖ ًاناهرب ] A انايبوًاحاضيا

8 هتّنمب ] A هنمب ‖ ًالآمو ] A ًاليوم ‖ عجرن ] A عجري 9 وهو ] C وهف ‖ نيبملا ] C رينملا ‖ هئايلوأ ] C هايلوا

   
   

   



The Book of the Truthful Exposer

[Introduction]

[1] In the name of the Father, the Father of Ages, and of the Son, the Son of Res-

urrection, and of the Holy Spirit, the Enlivener of those who are in the tombs,

united in Trinity, triple in unity, the Lord of lords and the God of the world and

the ages.Hewas theOnewhocreatedus fromdust, and formedus in our inmost

parts.1 He cast us in the dust andHe fashioned us asHewilled in thewomb.2 He

gave us hearing, sight, hearts, and understanding.3 Hemade us among the best

people, for we have witnessed His miracles and the power of His deeds, which

we have seen and observed with certainty. By that He has favored us over all

of His creation. He taught us the way of truth, and kept us from the path of

ignorance.

[2] He has shown us the effects of His power as proof, the wonders of His

creation, and the benefits of His wisdom. Through them he gave us further evi-

dence of His lordship and divinity by His kindness and mercy. He gave us the

Gospel as a counselor4 by which we might be guided rightly, and a lamp by

whose light we might be illuminated, a source to which we have recourse in

matters of religion, and as a minister upon which we depend, in obedience to

our Lord.5 It is the clearMount of God, andHis illuminating lamp. It directs His

friends and leads them to “the gardens of bliss.”6

1 Psalm 139:13.

2 Psalm 139:13. References to God shaping humans in thewomb for a special task are also found

in Genesis 2:7, Job 10:8–9, 31:15, Isaiah 49:1, and Jeremiah 1:5.

3 The words here correspond to the sense of “ears, eyes, hearts, and minds.”

4 Ibn Rajāʾ chooses the Arabic word “imam” here as an allusion to the Gospel as the true imam,

counselor, guide, and leader, in contrast to the Ismāʿīlī imams ruling Fatimid Egypt at that

time.

5 This passage evokes Q 42:52 only now in reference to Ibn Rajāʾ and the Bible: “You did not

know what the Book is [i.e., the Bible], nor what is faith [i.e., Christianity]; but We made it a

light thatWe may guide by its means whomeverWe wish of Our servants.”

6 On believers led to the gardens of bliss which is an eschatological image of heaven, seeQ 5:65,

10:9, 22:56, 31:8, 37:43, 56:12, and 68:34.
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،ةرهاظتملاهماعنأىلعهدمحن.ةغلابةرهاظانيلعهتّجحو،ةغباسانب–هلالجلّج–هللاةمعنف]٣[

امللمعلاولوقلايفانقفّويو،هيلإانادهامىلعانتيبثتيفهيلإبغرنو.فدارتملاهناسحإىلعهركشنو

.ميحرروفغهّنإ.ةرخآلاواينّدلاريخهلضفبانلعمجيوً،ةحلاصًةمتاخانلمتخيىّتح،هنمبّرقي

رعو،انقّفوامكهتعاطلهللاكقّفو–ملعإ]٤[
ّ

رعامكقّحلاليبسكف
ّ

هراتخايذّلاهنيدلكادهو،انف

5 هتكئالموهسفنلهراتخايذّلاهنيدبنيرفاكلاو،هركذنعنيضرعملانماّنكدقاّنأ–انادهامكهسفنل

حطشنانللظف.انلامعأءوسانلنّيزف،انبولقىلعناطيشّلاعبطدقو.رفكـلابنيكسّمتم،هئايفصأوهئايبنأو

نم،نيّلضملاءاهقفلافالتخاو،ثيداحألاونآرقلانمهيفاّنكامطورشانمكحأف.انلهجوانامعيف

.اذهاننامزىلإرابخألاهذهدورولوأاذهاننامزىلإدّمحمنيدلوأ

.لمعينألمعيالنمرمأنو،لمعلابانسفنأدهجنو.كلذبلّجوزعهّللنيدن،لوأفلوأ]٥[

10 ،ىمعلاونارسخلايفانرمعنمىضمامانينفأف.بعّللاالدّجلاو،بذكـلاالقّحلاوهكلذنّأىرن

الو،هيلإانمتقبسديريغبهّلككلذنمانذقنتساف.ةميحّرلاهنيعبانيلإرظنوانيلعهللانّمنأىلإ

هيلإانئربفةلاهجلاورفكـلانمهيفاّنكامبانذخاؤيمل.هنّنحتوهتفأروهلضفبلب،هيدلانلمدّقتانلًاناسحإ

ةبوّتلالوبقبانملعل،هتمحروهتفأرباّنمكلذلبقدقهنأانققّحتف.هيلعاّنكاممهيلإانلصّنتو،هيفانكامم

.نيلهاجلاىلعهملحو،نيئطخملانم

1 ةغباس ] C هقباس ‖ انيلع ] A ءايلع ‖ ةرهاظتملا ] A رهاظتملا 2 انتيبثت ] C انتين ‖ هيلإ ] A انادهااماىلع

هل ‖ انقفّويو ] A انقّفون ‖ يف ] A نم 3 ريخ ] C يريخ ‖ روفغ ] A فوؤر 4 ليبس ] A لبس 5 هسفنل ]

A omits ‖ [و C omits 6 هئايفصأو ] A هايفصا ‖ عبط ] C adds حرط A عيطدق ‖ حطشن ] C 14v

7 طورش ] A طفرش ‖ نيّلضملا ] C نيلظملا A نيلصملا 8 نيد ] C نيدل ‖ دّمحم ] A omits نيدللوانم

دمحم ‖ لوأ ]Comits لوأ ‖ هذه ]C اذه ‖ اذه ]Aomits اذهاننامزيلا 9 نيدن ]A نيديًالوافًالوا ‖ هّلل ]

C هللا ‖ دهجنو ] A هيفدهجي ‖ رمأنو ] A رمأي ‖ لمعي ] A لمعلاب 10 انينفأف ] C اتيفاف ‖ نارسخلا ] C

نارصخلا 11 انيلإ ] C omits انيلارظنو ‖ ريغب ] A ريغنم 12 ًاناسحإ ] A ناسحا ‖ انل ] A omits ‖ هتفأرو ]

A هتفارا 13 هيف ] A هيفانكامكهيلااندرو ‖ امم ] A امك ‖ هنأ ] C اّنأ ‖ لوبقب ] A ةلوبقب 14 نيئطخملا ] A

نيطخملا ‖ هملحو ] C نعهلمح A همكح
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[3] The grace of God – great is His glory – is abundant for us, and His proof

overwhelms and convinces us.7 We praise Him for His apparent graces and we

give thanks to Him for His long-lasting kindness. We desire that He keep us

firm in that towards which He guided us, and that Hewould grant us success in

speaking and doing that which brings one close to Him, so that He will provide

a good ending for us, and by His favor, assemble the best of this world and the

hereafter for us. Truly He is forgiving, merciful.8

[4] Know – may God guide you to His obedience just as He guided us, and

show you the way of truth just as He showed us, and guide you to His religion,

which He chose for Himself, just as He guided us – that we had formerly been

among those who turned from His remembrance and disbelieved in His reli-

gion – which He chose for Himself and His angels and His prophets and His

chosen friends – committed to unbelief.9 Satan had sealed our hearts, present-

ing our evil works to us in a favorable light. So we continued to stray in our

blindness and ignorance.Wemastered theprinciples of our former [faith], such

as the Qurʾan and the hadith reports,10 and the differences in opinions of the

misleading jurists, from the beginning of Muḥammad’s religion until this time

of ours, and the transmission of these reports until our present time.

[5] First of all, we owe these things to God.We exhort ourselves to labor, and

command whoever is not working to work.11 We see that as the truth and not

the lie; and earnest, not jesting. For we wasted our earlier years in depravity

and blindness until God blessed us and He looked upon us with His merciful

gaze. He saved us from all of that, not because our hand had already reached

out to Him, or because our good deeds proceeded to Him, but only throughHis

favor, mercy, and affection. He did not hold against us the unbelief and igno-

rance in which we were and we repented to Him from that in which we were

and we turned away from that [Islam] to Him. And we were certain that He

had accepted that from us through His mercy and His compassion, because we

know [He] accepts repentance from transgressors and [grants] clemency to the

ignorant.

7 Q 6:149.

8 All of the language in this paragraph echoes qurʾanic phrasing, such the title of exalta-

tion for God, the concept of divine proof, being guided and favored, the concept of the

hereafter, and God’s attributes as forgiving and compassionate.

9 Here he directs his words toward a Muslim audience and alludes to his time as a Muslim

as a time of unbelief in Jesus Christ.

10 Thehadith are oral traditions passed downabout the life of Muḥammad and later codified

for Islamic legal rulings.

11 Q 9:105.
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–اننيدلفلاخملااذهانباتكيفرظاّنلااهيّأ–كيلعنّمينأو،كلذىلعانتّبثينأهلأسننحنو]٦[

نّمّمث.ريدقءاشيامىلعهّنأل،هتمحروهتّنمبقحلاىلإلطابلامالظنمكداقتساو.انيلعهبنّمامب

كلذنّيبننأانيلعبجو،هيفاّنكامبتعلانرظناملهنإةنطابلاوةرهاظّلاهتمعنوهتمحرنمانيلعهللا

امكهيدهيوانيلعنّمامكهيلعهللانّمينأىسعف.هتلالضنمنيقيريغىلعوهنمكلذملعيل،همتكنال

5 .ىلاعتهللاءآشنإانرفكواناياطخنمىضماماّنعصّحميامباوّثلانمكلذيفانلنوكيف.اناده

حضِاَوْلابَاَتِكهانيّمسوباتكلااذهانعضوف]٧[ .مهرفكومهأطخانيفلاخمىلعهيفانحضوأو.قَِّحلْاِبِ

اّنإو.اّنمفًأطخنكينإو،هللانمفًاباوصكلذنكينإف.هقيفوتوهللانوعباندوهجمكلذيفانغرفتساو

كلذضقنىلعنوردقيالمهنّأًاضيأملعنو.انيلعكلذاوبيعينأانيفلاخملاّهجنمملسنالاّنأملعنل

فيسّلانممظعأانبولقيفهللاناكو،كلذنمعزفنملف.ريغالفيسّلابالإةنطابالوةرهاظججحب

10 مهوعباتوهباحصأهنعلقنامو،مهّيبنومهنآرقاوبّذكدقف،كلذاوبّذكنإف.هّلكباذعلاعيمجنمو

.مهبحاصثيداحأومهباتكنماّلإمهيلعدرونملاّنأل،اذهانتقوىلإ

]لوّألالصفلا[

مالسإلايفاولخدمهنّإفلوّألافنصّلااّمأف.فانصأةعبرأىلعاوقرتفاانيفلاخماندجودقو]٨[

مهلامعأناطيشّلامهلنيزف.قّحلاهّنأمهلعقووًةنايدهيفاولخدمهنّإفيناّثلافنصّلااّمأوً.ارسقفيسّلاب

1 كيلع ] C انيلع 2 كداقتساو ] A كذاقنتسا ‖ قحلا ] A قحلارون ‖ هتّنمب ] A هنمي C هنمب ‖ هّنأل ] A

هنا ‖ ءاشي ] A ءيشلك ‖ نّم ] A امف 3 [و A omits وهتمحر ‖ بتعل ] C بيغلابرظن ‖ ام ] C امل ‖ هيف ]

C 15r ‖ كلذ ] A و 4 ملعيل ] A ملعي ‖ هتلالض ] CA هتلالظ ‖ ىسعف ] C اسعف 5 صّحمي ] C رصحي A

ضحمي ‖ ءآش ] C ءاشنإ ; A أشننا 6 باتكلا ] C اذهانباتك ‖ [و A omits و 7 نكي ] C نوكي ‖ ًاباوص ]

C ًاباوث ‖ نمف ] C نم 8 نوردقي ] C اوردقي ‖ كلذ ] A omits ضقنىلعنوردقيالمهنّأًاضيأملعنو.انيلع

كلذ 9 ججحب ] A ججحل ‖ عزفن ] A عورن ‖ ناكو ] A ناكف ‖ انبولق ] A انبلق 10 اوبّذك ] C omits دقف

اوبذك ‖ مهّيبنو ] C مهبحاص ‖ لقن ] A لوقت 13 فنصّلا ] C فنصل ‖ مالسإلا ] C 15v 14 ًارسق ] A ارهق
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[6] We ask Him to keep us firm in that and to bless you – you who read my

book and who are in a different religion – with what He has bestowed on us.

May He lead you from the darkness of error to the truth through His favor and

His mercy, because He can do whatever He wants. Then God bestowed upon

us, by means of His mercy and His grace both visible and invisible, [the under-

standing] that when we realized the fault in which we were, it was mandatory

for us to reveal this and not keep it hidden, so that anyonewho is not sure of his

misguidance would know. Perhaps Godwill bestow this upon him as He did on

us andwill guide himasHe guided us, so thatwewould have a sufficient reward

to wash away our past sins and unbelief, if it be God’s will.

[7] I have written this book and named it The Book of the Truthful Exposer.12

In it, I clarify tomyopponents their error and their unbelief. I put all of myeffort

into that with God’s assistance and His aid. If that matter is correct then it is

fromGod, and if it is wrong then it is fromme. I know indeed that I am not safe

from the ignorant amongmy opponents, that they might hold that against me.

I also know that they are not capable of refuting that with clear or concealed

arguments, except by the sword, and nothing else.13 But I do not fear that, for

in my heart God is mightier than the sword and all torments. If they deny that,

then they have denied their Qurʾan and their prophet, and whatever his com-

panions and their followers14 transmitted from15 him until our time, because I

only convey to them what is from their book and their companion’s hadith.

[Chapter 1]

[8] We have found that our opponents can be classified into four categories.

As for the first category, they entered into Islam by the sword via assault. As

for the second category, they entered into it out of conviction and it seemed to

them that it was the truth. Although they were capable of discernment, Satan

12 Themore literal translation of the title is The Exposer’s Book in Truth. In the Latin version,

the title is given as “[The Book] of Denuding or Exposing, or The Discloser” (Liber denuda-

tionis siue ostensionis aut patefaciens). See Burman, Religious Polemic and the Intellectual

History of the Mozarabs, 242–243.

13 Thismaybe a reference to the fact that theFatimid caliph al-ḤākimwaspersecutingChris-

tians andMuslims were accepting conversions under coercion at the time of this writing.

14 Ibn Rajāʾ is referring to the first and second generations of Muslims, who were said to

the be authoritative sources for much of the material about Muḥammad transmitted in

hadith collections.

15 The Arabic naqala ʿan could mean “transmitted on his authority” but it could also mean

“transmitted about” Muḥammad.
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:اولاقف.مهئابآلًاعابّتامالسإلايفاولخدفثلاّثلافنصّلااّمأو.نيرصبتسماوناكو،ليبسّلانعمهّلضأف

اودّلقوً.اديلقتمهنيداوذخأ.ماعنألاكةقرفكلتف.نوداتقممهراثآىلعاّنإو،مهتّمأىلعانءابآاندجواّنإ

اورثآمهنّإفعباّرلافنصّلاو.ةّوبنالوةلالدريغبمهّيبناودلقًاضيأكئلوأو.مهلبقنمنيذّلاومهءابآ

.اهلجِآوةرخآلاىلعاهلجاعواينّدلا

5 ،ةيجانةدحاوةقرفاهنم،ةقرفنيعبسوةثالثىلعيدعبنوقرتفتسمكّنإ:مهللاقمهبحاصنّإّمث]٩[

ينثدّحلاقيبأهبينثدّح.مهلهاجالومهملاعهعفديالمهدنعروهشمثيدحاذهو.راّنلايفيقابلاو

،ريكبنباهللادبعنباىيحيانثدّح:لاق،فازـفّزلاوبأانثدّح:لاق،يركسعلاقيشرنبانسحلادّمحموبأ

1 مهّلضأف ] CA مهلضف ‖ نيرصبتسم ] C نيرصنتماوناكليبسلاىلع 2 مهتّمأ ] CA ةما ‖ نوداتقم ] A

نودتقم 3 مهلبق ] A adds مهلبقنماودلقًاضيا ‖ مهّيبن ] C مهءانبأ ‖ ريغب ] A ريغنم ‖ ةّوبن ] C ةّونب ‖ [و

A اما 5 ةثالث ] A ثلث ‖ ةيجان ] A ةيحان 6 يقابلاو ] A نوقابلا ‖ هب ] A هينثدح C omits هب 7 وبأ ] C

اوبا ‖ نبا ] C وبا ‖ قيشر ] C قيسر ‖ فازـفّزلا ] C قارمدلا ‖ دبع ] A ديبع
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portrayed their affairs to them favorably, and led them astray from the way. As

for the third category, they entered into Islam following their fathers. They said:

“We foundour fathers following their community, and andupon their footsteps

we were carried along.” But that group is like cattle. They adopted their reli-

gion via imitation.16 They imitate their fathers and those who preceded them.

They also imitate their prophetwithout proof or prophethood.As for the fourth

category, they prefer this world and its immediate concerns rather than the

hereafter and its afterlife.17

[9] Then their companion [Muḥammad] said to them: “You will indeed

become divided after me into seventy-three sects of which one sect will be

saved and the remainder will be in Hell.”18 This hadith is well-known among

them and neither the learned nor the ignorant among them reject it. My father

reported it to me from Abū Muḥammad al-Ḥasan ibn Rashīq al-ʿAskarī19 from

Abū al-Zafzāf/al-Damrāq20 from Yaḥyā ibn ʿAbd Allāh ibn Bukayr21 fromMālik

16 The Arabic term here taqlīd refers to imitation in the sense of blind obedience, or follow-

ing customs and traditions. Also, this is considered belief and not certitude and therefore

does not demonstrate knowledge of God. See Richard Frank, “Knowledge and Taqlîd: The

Foundations of Religious Belief in Classical Ashʿarism,” Journal of the American Oriental

Society 109 (1989): 37–62.

17 Ḥunayn ibn Isḥāq lists six categories in his work; see Samir Khalil Samir, “Maqālat Ḥunayn

ibn Isḥāq fī ‘Kayfīya idrāk ḥaqīqat al-diyāna’,” al-Mashriq 71.2 (1997): 345–363.

18 On this hadith in the canonical collections, see G.H.A. Juynboll, Encyclopedia of Canonical

Ḥadīth (Leiden: Brill, 2007), 436–438, 458 (henceforth ech).

19 Abū Muḥammad al-Ḥasan ibn Rashīq al-ʿAskarī (896–980) was an Egyptian tradition-

ist and instructor of hadith teachings under the Fatimids. See Sezgin, gas, 201–202; al-

Dhahabī, Tārīkh al-Islām, 26:437–438. He was also a student and transmitter of the tradi-

tionsof al-Nasāʾī.Thiswouldhavemade IbnRajāʾ a contemporaryof IbnRashīq al-ʿAskarī’s

other students: al-Dāraquṭnī (d. 995; Sezgin,gas, 206–209), ʿAbdal-Ghanī ibn Saʿīd al-Azdī

(d. 1018), Abū Muḥammad ibn al-Naḥḥās (d. 1025), Ismāʾīl ibn ʿAmr al-Maqburī, Yaḥyā

ibn ʿAlī ibn al-Ṭaḥḥān (d. 1025; Sezgin, gas, 358), Muḥammad ibn Mughallis al-Dāwūdī,

Muḥammad ibn Jaʿfar ibn Abī al-Mudhakkar, ʿAlī ibn Rabīʿa al-Tamīmī, Abū al-Qāsim ʿAlī

ibn Muḥammad al-Fārisī, and Muḥammad ibn al-Ḥasan ibn al-Ṭuffāl.

20 The name in the transmission line is inconsistent because the vowel markings and con-

sonants must not have been clear to the copyists. I have not identified the historical

figure.

21 Yaḥyā ibn ʿAbd Allāh ibn Bukayr al-Qurashī (771–845) was an Egyptian Mālikī scholar of

the Quraysh tribe, student of Mālik ibn Anas, and a common source for hadith in the col-

lections of al-Bukhārī and Muslim. See Sezgin, gas, 460, 472, 475.
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قرتفتس:لوقيًادّمحمتعمس:لاقكلامنباسنأنع،يّرهّزلاباهشنبا)نع(سنأنباكلامنع

يفمهنّأمهيّبنمهيلعدهشدقف.راّنلايفيقابلاوةيجانةدحاوةقرفاهنم،ةقرفنيعبسوةثالثىلعيتّمأ

،مهلكقرفلاءآلؤهو.ةيجاّنلاةقرفلايهاهنّألوقتةقرفنيعبسوثالّثلاهذهنمةقرفلّكو.رانلا

ثيداحألاضقانتاّمأف.اهيفمهنيبفالخاليتّلا،ثيداحألاومهدنعهيلععمجملانآرقلابنوذخأي

5 ِ.ةَناَبإِلْابِاَتِكِبفرعيًادرفمًاباتككلذيفانعنصدقف

ضقانتلانمهيفنّأريغ.مهفالتخالقأكلذناكلً،احيحصهتلاحيفنآرقلاناكولو]١٠[

هيفنوكيامكلذنماذهيباتكيفركذأانأو.هرّبدتنمىلعهبءافخالامريركّتلاوبارطضّالاو

،ناكلاحيّأىلعمهلهرّسفضقانتملانآرقلااذهبمهءآجاّملمهبحاصناكولو.هرّبدتنملعنقم

لب.مهلكهباودتقالجرهدعبهرّسفالو،هرّسفيملنكـلو.اوفلتخيملوريسفّتلاىلعمهّلكاوعمجأل

10 ،ريسفتهلىوتسانمّلكنّأكو،ةيآريسفتىلعمهنمنانثاقفّتيمل.ًالجرنيعبرأنمرثكأهدعبهرّسف

.هرّسفءاشلاحةّيأىلع

.مهتغلبةيآلارّسفيف.ليذهمهوبرعلانمةفئاطةغلىلعنآرقلاظفللمحيمهنمدحاوف]١١[

امبراعشألانمدهشتسيوشيرقةغلىلعنآرقلارّسفيرخآو.ةغّللاكلتقفاوامبراعشألانمدهشتسيو

1 يّرهّزلا ] CA يرهنلا ‖ ًادّمحم ] A دمحم ‖ لوقي ] C نالف 2 ةثالث ] A ثلث ‖ ةقرف ] A قرف ‖ ةيجان ] A

ةيحان ‖ يقابلاو ] A نوقابلا ‖ مهيّبن ] C مهبحاص 3 ثالّثلا ] A ثلث C قرفلااذه ‖ ةيجاّنلا ] C omits

ةيجانلاةقرفلايفاننالوقت in margin ‖ ءآلؤهو ] C اذهنمةقرفلك 4 نوذخأي ] C اوذخاي ‖ مهدنع ]

C omits ‖ ،ثيداحألاو ] C ثيداحأل , C 16r ‖ يتّلا ] A يذّلا 5 انعنص ] A انفنص ‖ ِةَناَبإِلْا ] C ةنامألا

6 مهفالتخا ] A مهفالتخال ‖ نم ] C omits 9 نكـلو ] A هنكـلو 10 ًالجر ] A لجر ‖ قفّتي ] C

قفتن ‖ نانثا ] C نينثا ‖ ةيآ ] C omits ةيآ 11 ىلع ] C omits ىلعريسفتهلىوتسإنملكنأكو 12 مهنم ]

C adds لحي ‖ لمحي ] A لمحت ‖ ةغل ] C ةظفل 13 قفاو ] C قفاويامبو ‖ نآرقلا ] C كلذ ‖ دهشتسيو ] C

دهشي ‖ راعشألا ] A نآرقلا ‖ امب ] C 16v
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ibn Anas22 [from] Ibn Shihāb al-Zuhrī23 from Anas ibn Mālik24 who said: “I

heard Muḥammad say: ‘My community will indeed be divided into seventy-

three sects of which one sect will be saved and the remainder will be in Hell’.”

Thus their prophet has testified against them that theywill be inHell. Every one

of these seventy-three sects claim that it is the saved sect. All of these sects have

accepted the Qurʾan as a point of consensus among them as well as the hadith

reports, aboutwhich there is no disagreement between them.As for the contra-

dictions of the hadith reports, I have already written on that in a separate book

known as The Book of Demonstration [on the Contradiction of the Hadith].25

[10] Even if the Qurʾan were considered trustworthy as it is, then that would

be the least of their disagreements. But within it are contradictions and confu-

sion and repetition which are obvious to whoever examines it. I shall mention

part of that in the present book of mine, which is sufficient for whoever exam-

ines thematter. If their companion –when he brought them this contradictory

Qurʾan – had interpreted it to them in any way, then all of them would have

agreed about the interpretation and they would not disagree. However, he did

not explain it, and not one man – whom they all followed – after him inter-

preted it. But more than forty men interpreted it after him. Not even two of

them could agree about an interpretation of any single verse, as if every one of

them was convinced of his interpretation, according to the way he wanted to

interpret it.26

[11] One of them traced back the Qurʾan’s pronunciation to the dialect of

a particular Arab group, who are the Hudhayl.27 So he interprets the verse

through their dialect. He cites from the poetic works whatever agrees with that

dialect. Another interprets the Qurʾan according to the Quraysh dialect and he

22 Mālik ibn Anas (ca. 711–795) was a Medinan imam and well-known collector of traditions

that were published in his al-Muwaṭṭaʾ. He was the founder of theMālikī legal school that

was widespread among Sunnīs in Fatimid Egypt. See Sezgin, gas, 457–464.

23 Ibn Shihāb al-Zuhrī (d. 742) was a source for oral traditions in Damascus under the

Umayyads to figures such as Mālik ibn Anas and he studied under Saʿīd ibn al-Musayyab.

See Sezgin, gas, 280–283.

24 Anas ibn Mālik (d. 709) was a companion to Muḥammad and many oral traditions are

attributed to him; see ei2, 1:482.

25 Based upon the title of this work, it probably uses hadith material to undermine Islamic

claims and defend Christianity. See Swanson, “Būluṣ ibn Rajāʾ,” 545–546. The Latin version

of the text does not mention this work.

26 This passage is a recapitulation from the argument of Ibn Qutayba, Taʾwīl mukhtalaf al-

ḥadīth, 22–23; Ibn Qutayba, Traité des divergences, #24–25.

27 Ibn Rajāʾ is referring to some Islamic explanations that certain parts of the Qurʾan reflect

different dialects of Arab tribes, such as the Hudhayl.
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.برعلاتاغللقفاومريغكلذو،ةبذاكلاوةقداصّلاثيداحألاىلعنآرقلارّسفيرخآو.كلذقفاوي

.هانركذاملّكلقفاومريغكلذو،هزييمتوهلقعبهرّسفيرخآو

مهيلعمّرحوريزنـخلامحشلكأمهللّحأ–قارعلاةمئأنممامإمهدنعوهو–دووادنّأامك]١٢[

نكـلو،همحشتلّلحيذّلاانأام:لاقف؟همحشتلّلحوهمحلتمّرحكّنأىلعليلدلاام:هلليقف.همحل

5 ّدْلاَوُةَتْيَمْلاُمُكْيَلَعتَْمِّرُح:عضومريغيفنآرقلايفلاقهّنأل.هّلحأيذّلاهللا مرحفِ.ريِزْنِـخلْاُمْحَلَوُمَ

ّدْلاَوُةَتْيَمْلاُمُكْيَلَعتَْمِّرُح:لوقيناكًامارحكلذناكولو.ًالالحهمحشراصو،ريغالريزنخلامحل ُمَ

.هباحصأةّماعلوقلااذهبذخأو.همحشنعافعوظفّللابهمحلمّرحفِ.ريِزْنِخلْاُمْحَلو:لاقهّنكـلوُريِزْنِـخلْاَو

نآرقلافلاخهّنأاولاقو،كلذهيلعساّنلااوركنأف.ةوسنةعستاوجوّزتينأًاضيأمهللّحأو]١٣[

.ةعست:اولاقف؟كلذةلمجنوكتمكَ.عاَبُرَوثَاَلُثَوىَنْثَمِءاَسِّنلانَِممُْكَـلبَاطَْاَماوحُكِْناَف:هللالاقامنإ

10 .انلطألانحرشولو،ريثكاذهلثمو.مهلكهباحصأةّماعاذهبذخأو،نآرقلافلاخنمل:مهللاقف

1 قفاوي ] A قفاو ‖ رّسفي ] C هرّسفي ‖ ىلع ] C نم 2 هرّسفي ] A آرقلارسفي ‖ هانركذ ] C انركذ 3 ةمئأ ]

A لها ‖ لّحأ ] C لح 4 تمّرح ] C ةمرح ‖ تلّلحو ] A تللحا ‖ تلّلح ] A تللحا 6 ناك ] A

ناكل 8 لّحأو ] A لح ‖ ةعست ] A ةسمخ ‖ فلاخ ] A فلاخيهّنإ 9 اوحُكِْناَف ] C omits فَ ‖ ةلمج ] C

يفةلمجلا ‖ اولاقف ] C omits اولاقف 10 مهل ] A adds و ‖ مل ] C omits ملو ‖ فلاخن ] C فلاخت ‖ ذخأو ] C

اوذخا ‖ هباحصأ ] C مهباحصأ هباحصا ‖ [و C 17r ‖ ولو ] A omits و ‖ انحرش ] A هلامكبهانحرش
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cites from the poetic works what agrees with that. Another one interprets the

Qurʾan according to the authentic hadith reports as well as the false ones, and

that [interpretation] does not agree with the Arab dialects. Another one inter-

prets it by means of his own reason and discernment, and that does not match

anything that we have just mentioned.

[12] In addition, Dāwūd – who is one of the imams of Iraq according to

them28 – made it permissible for them to consume pork fat but forbade them

its meat. So it was said to him: “What is the evidence for you to forbid its meat

while youpermit its fat?”He replied: “I amnot theonewhopermitted its fat, but

God is the onewhopermitted it. For he said in theQurʾan in another place: ‘You

are forbidden carrion and blood and pork meat’.29 So he forbade pork meat,

nothing else; as a result its fat is permissible. If that were forbidden, he would

have said: ‘You are forbidden carrion and blood and pork’, but he said: ‘pork

meat’. So he forbids its meat by declaration and condones its fat.”30 All of his

adherents accepted this statement.

[13] In addition, [Dāwūd] allowed them to marry nine women. Now people

objected to him, saying that it is at odds with the Qurʾan insofar as God said:

“Marry whoever is pleasing to you among the women, a second and third and

fourth.”31 [He responded to them:] “What is the total number of that?” They

replied: “Nine.”32 So he said to them: “We are not contradicting the Qurʾan,”

and all of his adherents accepted this. There are many examples like that and

if I described them, then I would go on and on.

28 This is a reference to the qurʾanic literalist Dāwūd al-Ẓāhirī (d. 884). We know from the

Ismāʿīlīwritings of the legal scholar al-Nuʿmān (d. 974) inhisDifferencesAmong theSchools

of Law that the Fatimids were critical of Dāwūd and other Sunnī schools. Given the fact

that Ibn Rajāʾ may have studied under al-Nuʿmān or his son Muḥammad al-Nuʿmān, who

was the Fatimid chief judge from 984–999, it is possible that he is repeating critiques

of Dāwūd’s interpretations that he read from al-Nuʿmān’s book while he was a Mus-

lim.

29 Q 5:3.

30 The fact that this was clearly amatter of dispute amongMuslims is demonstrated by fabri-

cated hadith forbidding its usage. See for instance the Arabic text and English translation

in Muḥammad ibn ʿĪsā al-Tirmidhī, English Translation of Jāmiʿ at-Tirmidhī, 6 vols., ed.

Abū Khalīl and Abū Ṭāhir Zubayr ʿAlī Zaʾī (Riyadh: Darussalam, 2007), 3:98–99 (Book 12,

#1297).

31 Q 4:3.

32 Besides the numbers adding up to nine, the argument may have been based on the tradi-

tion that Muḥammad was married at least nine times during his life.
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،ةريثكفئاوطاوحبصأف.ةلاقملاكلتبلوقيمامإفانصألاهذهنمفنصلّكللصحّمث]١٤[

فرعيريغصباتكيفنآرقلايرّسفمفالتخاتركذدقو.ًاضعبمهضعبلّهجوً،اضعبمهضعبرفّكف

.نَيِرِّسَفُمْلاِرِداَوَنبِاَتِكِب

،ةوبّنلانمهاعّداامةقيقحنعانوربخأ:مهللوقنف.هوعبتايذّلامهبحاصنعمهلأسناّنأريغ]١٥[

5 ناكوالإًاّيبنلسريمل–زعولّج–هللانّإف؟هومتعبتىّتحكلذيفنايبلانمهومتدجويذّلاامو

ةمحركلذلّكو.هرصعلهألهنامزيفاهبرهظيلئالدو،ةّوبّنلابهلدهشيباتكو،هبرّشبييّبنهلبق

.مكّيبننعانوربخأف.ةّجح–لّجوزع–هللاىلعساّنللنوكياليكلو،هدابعل–لّجوزّع–هللانم

؟هتّوبنبهلدهشيباتكيّأو،هنامزيفاهرهظأةبوجعأوأةلالديّأو،هبرّشبيّبنيأ

يناّثلالصفلا

10 .نارّيغمليجنإلاوةاروّتلانألوقينمىلعدرلا]١٦[

متريغمكّنكـلو،ليجنإلايفحيسملاهبرّشبوهبةاروتلايفىسومرّشبدق:مهلئاقلاقنإف]١٧[

نوعدّتىتم:مهللوقن،كلذىلعمهبيجناّنإف.اهولدّبوةاروتلااورّيغدوهيلاكلذكو،هومتفّرحوليجنإلا

؟ليجنإلاوةاروتلارييغت

1 لّكل ] C adds فصن ‖ هذه ] C اذه ‖ اوحبصأف ] CA اوتصنأو 2 ًاضعب ] C ضعب ‖ ًاضعب ] A omits

ًاضعب ‖ ريغص ] C omits ريغص 3 ِرِداَوَن ] CA دراون 4 لوقنف ] C لوقتف 5 هومتعبت ] A هومتعبتا

6 رّشبي ] A رشب ‖ ةّوبّنلاب ] A هتوبنىلع ‖ اهب ] A اهرهظي 7 ،هدابعل ] A هدابعب ‖ اليكلو ] A اليل ; C الو

نوكي ‖ مكّيبن ] C مكبحاص 8 ةبوجعأ ] C هبوجع 9 يناّثلا ] C لصف 10 نارّيغم ] C in margin 11 هب ] C

in margin 12 اورّيغ ] A تريغ ‖ اهولدّبو ] A اهتلدب ‖ كلذ ] C 17v; A انا ‖ نوعدّت ] C اوعدت
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[14] In every one of these groups is an imam who will support that teach-

ing. So they became [divided into] many sects, calling each other unbeliever

and ignorant. I have mentioned the disagreements between the Qurʾan’s inter-

preters in the little book known as the Book of Amusing Anecdotes of the Com-

mentators.33

[15] But we ask them about their companion whom they have followed. So

we say to them:Tell us the truth about his claim to prophethood, andwhat kind

of evidence you have found about that, which led you to follow him? Because

God did not send a prophet unless there had been a prophet before him bring-

ing news about him, and an [earlier] scripture testifying to his prophethood,

and proofs which he reveals to the people of his age during his lifetime. All of

that is a mercy from God for his servants, so that people would not have an

argument with God.34 Tell us about your prophet.Which [earlier] prophet had

prophesied about him, and what kind of proof or miracle did he reveal during

his life, and which scripture testifies to his prophethood?

Chapter 2

[16] The refutation against whoever says that the Torah and the Gospel have

been altered.35

[17] Suppose someone says: “Moses brought news about him in the Torah,

and Christ brought news about him in the Gospel, but you altered the Gospel

and corrupted it, and likewise the Jews altered the Torah and changed it.”36We

answer them about that saying to them: “When do you claim the Torah and the

Gospel were altered?”

33 See Swanson, “Būluṣ ibn Rajāʾ,” 545. This work may have utilized content from Ismāʿīlī

sources that Ibn Rajāʾ read as a Muslim, such as the work of al-Nuʿmān, which criticized

Sunnī commentators and legal scholars.

34 Throughout the text, Ibn Rajāʾ uses the Islamic titles of esteem for God as almighty and

exalted (ʿazza wa jalla). These epithets are not translated in the English version.

35 This verse and the theme of corruption (taḥrīf ) became part of an extensive discussion in

the hadith and fiqh literature on the permissibility of consulting the People of the Book

regarding their sources, doctrines, and laws.

36 The Islamic claim that the Bible originally had references to Muḥammad which Jews

and Christians subsequently altered in their texts is found in places such as Q 61:6 and

Q 26:196–197. Muslims believed Muḥammad was referred to as the prophet in Deuteron-

omy 18:15, the camel rider in Isaiah 21:7, and the Advocate/Paraclete mentioned in John

14–16.
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ّدراذهف،حيسملاعافترادعبليجنإلاوىسومتومدعبةاروتلاترّيغت:مهلئاقلاقنإف]١٨[

اَّمِمكِّشَيِفتَْنكُنْإَِف:سنويةروسيفنآرقلايفلاقهّنأهللاىلعىعّداهّنألً،احارصهنالطبونآرقلا

ءَرقَْينَيِذَّلالِأَسْاَفكَْيَلإِاَنْلَزْنأَ
ُ

–قّحليجنإلاوةاروّتلاريغتنملوقيامناكنإف.كََلْبَقنِْمبَاَتِكْلاَنو

لاحملااذهلوقعلاءايلوأرّبدتيالفأ.نيباّذكـلالأسينأهرمأهّنأهللاىلعىعّدادقف–بذكامهنّأو

5 .بذكامهنّأو،ليجنإلاكلذكوىسومدعبترّيغتدقةاروتلانّأهربخأهّنأهللاىلعيعدّيثيح!نّيبلا

نوؤرقينيذلالأسي)نأ(،هيلإلزنأاممكشيفناكنإهرمأهّنأكلذبقعيفهللاىلعىعداّمث

يفو،نيبذاكمالكلالوّأيفهدنعاونوكينأيغبنيفيكو.دوهيلاوىراصّنلامهو،هلبقنمباتكلا

!نيقداصمالكلارخآ

اهيعدّييتّلاةبذاكلايواعّدلاهذهعمهللايفًاّكاشةوبّنلايعدّينمنوكينأيغبنيفيكو]١٩[

10 ءاَمسَّلاُهللاقُُلْخيَمَْلهالولو.نيـحلاصّلاوءآدهّشلاونيّيبّنلانممدآدلودّيسانأ:لوقيثيح
َ

ْاَلَو

ءامسلّكنيب،تاومسعبسىلإعلطهّنأ،هيواعدنمكلذىلإفاضناامم.اَمُهَنيَباَماَلَو،ضَرْأَلا

ءاشنإهعضوميفاذهيباتكيفهركاذانأامبئاجعلانماهيفىأرو.ماعةئامسمخةريسمءامسىلإ

هللابطاخو،لسّرلاوةكئالملاهلترهظو،ةليلجلالاحلاهذهيفناكنمليغبنيفيكو.ىلاعتهللا

يفًاّكاشنوكينأ–لاحملاهمعزىلع–هييدثيفاهتدوربدجوىّتحهيفتكنيبهديعضووً،اهافش

1 نإف ] C omits ‖ ترّيغت ] A تريغ ‖ [و A متريغ 2 هنالطبو ] A هلاطبإب ‖ ً،احارص ] CA ًاخارص ‖ ىلع ]

C omits ‖ نآرقلا ] A مهباتكيفمكحلااذهىلعهدراو ‖ اَّمِم ] C امف 3 لِأَسْاَف ] A لسف ‖ ءَرقَْي
ُ

َنو ] A

نورقي ‖ نم ] A نع ‖ ريغت ] A رييغت 4 دقف ] C دق ‖ لأسي ] A لسي ‖ ءايلوأ ] A ولوأاوربدتي ‖ لوقعلا ]

A ىلإ 5 ىسوم ] A تريغدقسومدعب 6 بقع ] A هللاىلعكلذبقعيف 7 نيبذاك ] C نيباذك

8 مالكلا ] C omits 9 يتّلا ] A يذّلا ‖ اهيعدّي ] C اهيعدتي 10 دلو ] C دلويس 11 هيواعد ] C هياعد

12 ةريسم ] C 18r ‖ ماع ]A جارعملاركذيفكلذركذ ‖ ءاش ] CA ءاشنإ 13 ىلاعت ]Aomits ىلاعت ‖ بطاخو ]

A اهيطاخ 14 دجو ] C لحولخد ‖ اهتدورب ] A دورب ‖ هييدث ] C هتردني ; A هترديب
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[18] Now if one of them says: “The Torah was altered after Moses’ death

and the Gospel after Christ’s ascension,” then this is the Qurʾan’s answer which

annuls it clearly, because it claims about God that he said in the Qurʾan in sura

“Jonah”: “If you are in doubt aboutwhatwe have revealed to you, then ask those

who have been reading the Scripture before you.”37 If what he says about alter-

ing the Torah and the Gospel is true – and they are lies – then he has brought

an accusation against God for commanding [Muḥammad] to ask the liars. How

can those intellectuals not comprehend this clear impossibility! For he claims

that God informed him that the Torah had been altered after Moses and like-

wise the Gospel, and they are lies. Then after that he brought an accusation

against God for commanding [Muḥammad] that if he was in doubt about what

He revealed to him, [then] he should ask those who were reading the Scrip-

ture before him, and they are the Christians and the Jews. How can it be that,

according to him, they are liars at the beginning of the conversation and they

are telling the truth at the end of the conversation!

[19] How can one who proclaims prophethood express doubt in God with

these false assertions which he claims, since he says: “I am the master of the

children of Adam, among the prophets and martyrs and the righteous.”38 And

were it not for him, “God would not have created the Heavens or the earth or

anything between them.”39What was added to his claimswas that he ascended

to sevenHeavens, [and the distance] between eachHeavenwas a five-hundred-

year march.40 He saw some of the miracles in it, which I will mention in my

book in another place, God willing. How can [Muḥammad], who was in this

glorious state, and the angels and the messengers appeared to him, and he

spoke to God directly, and [God] put his hand between his shoulders until

37 Q 10:94. Throughout the treatise, Ibn Rajāʾ uses the first line of a sura for its title.

38 This reference is based upon a hadith on the authority of Abū Hurayra on the virtues

of Muḥammad: “I will be the leader of the sons of Adam on the Day of Resurrection.”

See the Arabic text and English translation in Muslim ibn al-Ḥajjāj al-Qushayrī, Ṣaḥīḥ

Muslim:EnglishTranslationof ṢaḥīḥMuslim, 7 vols., ed.AbūṬāhir Zubayr ʿAlī Zaʾī, Nasirud-

din Khattab, Huda Khattab, and Abū Khalīl (Riyadh: Darussalam, 2007), 6:134 (Book 43,

#5940). The hadith is also found in the collection (Arabic text and English translation) of

Abū Dāwūd, English Translation of Sunan Abu Dawud, 5 vols., ed. Abū Ṭāhir Zubayr ʿAlī

Zaʾī (Riyadh: Darussalam, 2008), 5:195 (Book 39 #4673).

39 Q 32:4.

40 The scribe notes that this incident is alluded to in al-Mirāj Q 17:1. This topic is analyzed in

chapter 30 later.
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ذئنيحلوزيفنيباّذكـلالأسينأهللاهرمأىّتحهيلإهسفنتّنأمطاالو،هّلكاذهبنمؤيملنإف؟هللا

نأهرمأمهقدصلو،نوقداصمهامّنإونيباّذكباوسيلءالؤهاوناكنإو.لهجوزجعاذهف،هنعكشّلا

نمنوكسّمتمهبمهاماورّيغمهنّأوبذكـلاىلإمهبسنملف،ةفيعضّلاهسفنىوقتذئنيحف،مهلأسي

؟ليجنإلاوةاروتلا

5 دوهيلاناكاملةدئاملاةروسيفلوقيثيح،هلوقبارطضاىلعلّدياذهنمنسحأليلدو]٢٠[

دّمحمهلعج–بدنجلاقيو،مهندبعلاقيو،سمشدبعهمساو–ةريرهابأنّأكلذو.هيلإنومكتحي

نّإ:هللاقف.هيلإءآجف،دّمحملأسأىّتحمكنيبمكحأال:لاقف.نيمصتخمدوهيلاهءآجف.ساّنلانيبيضقي

ةدئاملاةروسيفّيلعهللالزنأدق:هللاقف.كنذإباّلإمهنيبمكحأتسلونيمكتحمينوؤاجدقدوهيلا

ءاَجنْإَِف:لوقيدوهيلانأشيف
ُ

ّرُضَينَْلَفمُْهنَْعضِْرْعُتنْإَِومُْهنَْعضِْرعْأَوْأَمُْهَنْيَبمُْكْحاَفَكو ًائْيشََكوُ

10 اَهيِفَوُةاَرْوَّتلاُمُهَدْنِعَوكََنوُمِّكَحيُفَْيكََوَ.نيِطسِقُْمْلابُِّحيَُهللانَّإِطِسِْقْلاِبمُْهَنْيَبمُْكْحاَفتَْمَكَحنْإَِو

ترّيغاهنّأمتيعّدانإف.رّيغتملاهنّأو،هتقويفهللامكحاهيفةاروتلانّأ،كلذبدّمحمدهشدقو؟ِهللاُمكُْح

لطبف.ًاضيأهللامكحاهيفنّأدّمحمتقويفركذدقو.هلوقيفىلاعتهللامتبّذكدقف،ىسومتومدعب

.نارّيغمليجنإلاوةاروتلانّأمكـلوقنآلا

ّنإِ:رجحلاةروسيفلوقيثيحرخآليلدو]٢١[ ّزَننُْحنَاَ ّنإَِوَرْكِّذلااَنْلَ ليجنإلاوةاروتلاوَ.نوُظِفاَحَلُهَلاَ

1 هسفن ] C كسفن ‖ هللا ] C omits هللا 3 مهبسن ] C مهبسني ‖ نوكسّمتم ] C نيكسمتم 5 ىلع ] C

adds ام ‖ بارطضا ] C بارطإ ‖ ةروس ] A ةروص 6 ةريره ] C هدريمه ‖ مهن ] CA مهف ‖ دّمحم ] C نالف

7 لأسأ ] A لسأ ‖ ،دّمحم ] C نالف ‖ هل ] A omits هل 8 لاقف ] C 18v ‖ ةروس ] CA ةروص 9 مُْهنَْع ] C

omits ‖ ّرُضَي َكوُ ] C كرضي 10 طِسِْقْلاِب ] C adds ليقوقحلاب ‖ َنيِطسِقُْمْلا ] A نيطسقملا ; A in margin

مهباتكيفمكحلاهذهىلعهدراو ‖ فَْيكََو ] A فيكف ‖ اَهيِفَو ] C اهيفو 11 دّمحم ] C نالف ‖ ،كلذب ] A كلذب

دمحم ‖ اهنّأو ] C انّنأ ‖ رّيغت ] C اهريغن ‖ ترّيغ ] A تريغت 12 متبّذك ] A متبذكا ‖ تقو ] C omits ‖ دّمحم ]

C gives Muhammad’s name in a transliterated Coptic form: سويدامام ‖ نّأ ] C اهنإ 14 ةروس ] A

ةروص ‖ ّنإَِو اَ ] C نحن ‖ َنوُظِفاَحَل ] C نوظفاح
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[Muḥammad] felt its coolness in his chest41 – according to his impossible alle-

gation – have had doubts about God? If he did not believe all of this, and his

soul was not comforted until God commanded him to ask the liars to remove

his doubts at that time, then this is weakness and ignorance. If these [Jews and

Christians] were not liars but they were telling the truth, and it was for their

sincerity that [God] commanded him to ask them so it would strengthen his

weak soul at that time, then why did he associate them with lying and [claim]

that they altered what they embrace from the Torah and the Gospel?

[20] There is a proof even better than this which demonstrates the confu-

sion of his claims, where it says in sura “The Table”42 that the Jews appealed to

him for a legal decision. That matter was before Abū Hurayra43 – whose name

was ʿAbd Shams or it is said ʿAbd Nahm44 or it is said “Grasshopper” – whom

Muḥammadappointed to judgebetween thepeople. So the Jewsopposing each

other came to him. He said: “I cannot judge between you until I ask Muḥam-

mad,” so he went to him. Then he said to him: “The Jews have come as litigants

and I will not judge between them without your permission.” He said to him:

“God has revealed to me in sura “The Table” concerning the Jews, saying, ‘If

they come to you, then judge between them or turn away from them. If you

turn away from them, they will never harm you at all. If you judge between

them, judge with equity, for God loves those who act with equity. How can they

ask you for judgment when they have theTorah andGod’s judgment is in it?’ ”45

Muḥammadhad already testified to that, namely that theTorahhadGod’s judg-

ment in his time and that it was not altered. So if you claim that it was altered

after Moses’ death, then you have made God into a liar in his words. It already

mentioned in Muḥammad’s time that [the Torah] contains God’s judgment as

well. So now, your claim that theTorah and theGospel are altered is invalidated.

[21] Another proof is where it says in surat “al-Ḥijr”: “It is we who revealed

the reminder and we will indeed be its guardian.”46 For you, the Torah and the

41 He is referring to a hadith relating a dreamMuḥammadhad inwhich this event tookplace,

according to Ibn ʿAbbās. See al-Tirmidhī, Jāmiʿ at-Tirmidhī, 5:540–541 (Book 44, #3233). See

also the text and translation in Aḥmad ibn Ḥanbal, English Translation of Musnad Imam

Ahmad bin Hanbal, 3 vols., ed. Nasiruddin Khattab and Huda Khattab (Riyadh: Darus-

salam, 2012), 3:238–239 (#3484).

42 Q 5.

43 On Abū Hurayra al-Dawsī (d. 678/681), see ei2, 1:129.

44 Both manuscripts give his nickname as ʿAbd al-Fahm, or “Servant of Understanding.”

45 Q 5:42–43.

46 Q 15:9.
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:هلوقيف–ىلاعت–هللامتبّذكو.مهلهللاظفحلطبدقفرّيغدقكلذناكنإف.لّزنملاركذلاامهمكدنع

ّنإَِو الوًاركذاهيفمكبحاصلدجنملاّنإف،متنعذوقّحلاىلإمتعجرورّيغمريغكلذناكنإفَ.نوُظِفاَحَلُهَلاَ

ثيحرهاطّلاليجنإلايف–لّجوزّعىلاعت–حيسملااندّيسهلاقاماّلإ،اهريغالوهتّوبنىلعلدتسيام

بائذلانوهبشينطابلايفمهو،نالمحلادولجنيسبالمكنوتأينيذّلا،ةبذكـلاءايبنألانماوزّرحت:لوقي

5 نولوقيةبذكـلاءايبنألانّأًاضيأليجنإلايف–ىلعولّج–لاقو.مهنوفرعتمهلاعفألبقنمو.ةيراضّلا

لوقأقّحلا:مهللوقيف؟نيطايشّلاجرخنانككمسإبو،أّبنتناّنككمسإبسيلأ،انّبرانّبر:ةمايقلامويهل

الءافنحلانيد:رخآعضوميف–همسإلّج–لاقو.مثإلالاّمعاييّنعاودعابت،مكفرعأاميّنأمكـل

ءافنحلانيدنمانرذّحو،ةرماسّلانيدكءافنحلانيدنّأانملعأف.نولخدتالةرماسّلاندمونوكـلست

.ةّيدوهيلاوةرماسّلانيدنمانرذّحامك

10 يّبنالو.ءايبنألامتاخاّيركزنباىيحينّأ–لّجوزّع–همالعإنمكلذىلإفاضناامم]٢٢[

نمءايبنألاءالؤهنمف.اّيركزنباىيحيمهرخآوىسوممهلوأً،ايبننيرشعوةعبرأءايبنألانّأل،هدعب

ىلعاومّلكتف.سدقلاحوربقطننممهنمو،راهطألاهتكئالمبهيلإيحوأنممهنموًاهافشهللابطاخ

1 ناك ] A omits ‖ مهل ] A امهل ‖ متبّذكو ] CA متبذكأ 2 َنوُظِفاَحَل ] C نوظفاحب ‖ رّيغم ] C ريغمل ‖ متنعذو ]

A هلمتنعدا ‖ الو ] C ًالوأ 3 لدتسي ] A هب ‖ اندّيس ] C عوسي ‖ زّع ] A omits 4 اوزّرحت ] C

اوزرحتا ‖ نم ] C 19r ‖ نيسبال ] A نوسبال 5 ةيراضّلا ] A ةيراظلا ‖ مهنوفرعت ] C مهنوفرعي ‖ ىلعو ] C

العأ 6 أّبنتن ] C انيبنت ‖ كمسإبو ] C انجرخأ ‖ لوقيف ] A لوقاف 7 يّنأ ] A امقحبال ‖ اودعابت ] A

اودعابتف ‖ مثإلا ] A ةيطخلا ‖ نيد ] C ليبس ‖ ءافنحلا ] A ةيفينحلا 8 نوكـلست ] A اوكـلست ‖ نولخدت ] A

اولخدت ‖ ءافنحلا ] A ةيفينحلا ‖ ءافنحلا ] A ةيفينحلا 9 ةرماسّلا ] A omits 10 نم ] C نمو ‖ نّأ ] C نع

11 ًايبن ] A يبن ‖ ىيحي ] C انحوي 12 اومّلكتف ] C اوملكتاف
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Gospel are the revealed reminder.47 If that has been altered, then it has nulli-

fiedGod’s protection for them.Youmade a liar of God in his statement, “Wewill

indeed be its guardian.”48 If that [Scripture] was not altered, and you returned

to the truth and would yield to it, then [you would acknowledge that] we did

not find any mention of your companion in it nor that which can establish the

proof of his prophethood or anything else; only what our Lord Christ says in

the pure Gospel, where he says: “Beware of false prophets, who come to you

in sheep’s clothing but inwardly are ravenous wolves. You will know them by

their actions.”49 The exalted and elevated one also said in the Gospel that on

the Day of Resurrection, the false prophets will say to him: “Lord, Lord, did we

not prophesy in your name, and cast out demons in your name?” Then he will

declare to them, “Truly I tell you, I never knew you; go away fromme, you evil-

doers.”50 And he said – exalted be his name – in another place: “Do not follow

the religion of the Ḥunafāʾ51 and do not enter the cities of the Samaritans.” He

told us that the religion of the Ḥunafāʾ is like the Samaritans’ religion, and he

told us to be wary of the religion of the Ḥunafāʾ just as he told us to be wary of

the Samaritans’ and Jews’ religions.

[22] Adding to that, he told us that John the son of Zechariah was the seal

of the prophets.52 There is no prophet after him, because the prophets are

twenty-four in number, the first of them was Moses and the last of them was

John the son of Zechariah. Some of these prophets talked to God directly, and

some of them received [God’s message] through his pure angels, and some of

them spoke through the Holy Spirit. They foretold the incarnation of our Lord

47 The title of al-dhikr given to earlier scriptures such as the Torah and Gospel as a “recollec-

tion” or “remembrance” that the Qurʾan recalls in its verses is well known. See for instance

Griffith, The Bible in Arabic, 54–96.

48 The Latin version also adds: “Therefore God always preserved the testimony of His scrip-

ture among His faithful before Muḥammad and will preserve it incorrupt after. Indeed

how could the Christians and the Jews, who oppose each other in the extreme – both the

former and the latter – everywhere have falsified their holy scripture in the sameway (and

these falsifiers before God stand in the hatred of Muḥammad), while dispersed through-

out the world by the decree of the centuries? For either this happened secretly, and some

codex would have remained intact, or it was publicly well-known, and these things would

not have been concealed from the histories of the nations.” See Burman, Religious Polemic,

254–257.

49 Matthew 7:15.

50 Matthew 7:22–23.

51 Matthew 10:5. The Arabic word ḥunafāʾ has a double meaning here. It refers to pagan reli-

gions of the ancient gentiles, but also refers in coded terms to Muslims.

52 Note that Ibn Rajāʾ appropriates this Islamic title for Muḥammad (khātam al-anbiyāʾ) for

use in his Christian theological argument.
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نمىرجامو،ساّنلانيبهماقموهلاهتدالووهباهلمحو،ةرهاطّلاىرذعلانمحيسملااندّيسدسّجت

امبمهنمدحاولّكمّلكتف.هعولطوهتمايقوهنفدوهنعطوهتوموهبلصنم،هيلإنيعالملادوهّيلاهئادعأ

كلذلعفي–ىلاعتوكرابت–ناكو.ًاضعبهضعبضقنيالوً،اضعبهضعبرداغيالام،هبهللاهصّتخا

.اهّلكتاّوبّنلاعيمجلمكيلءيشدعبًائيش

5 .مهرخآيفيتأيسكلملانّأنوربخيف.هيدينيبهدونجتراس،ريسينأدارأاذإكلملالثمك]٢٣[

هيلعءايبنألاتّبنتحيسملااندّيساذكهو.مهلوقققّحيمهرخآيفكلملاىتأ،مهعمجأباوراساذإف

اّلإةلالدالوةيآهليّبنرهظيال.هدعبتاّوبّنلاتعطقناّمث.مهتاّوبنققّحف،مهرخآيفىتأّمث.مهعمجأب

.حيسملااندّيسمهبانرّبخنيذّلاهبذكـلاءايبنألا

ثلاّثلالصفلا

10 .فيسّلارهشأ،اهرهظأةلالدالو،هبرّشبيىّبنالوهتّوبنىلعدهشيباتكمهبحاصلنكيملاّملف]٢٤[

هموقنملوّألافلوّألالتقوً.ةنسنيعبرأرافّكـلاهموقنيدبنيديًارفاكناكنأدعبةّوبّنلاىعّداو

لوسريّنأو،هللااّلإهلإالنّأاودهشيىّتحفيسّلابساّنلالتاقأنأهللاينرمأ:لاقو.مهريغنمو

هدارمنّأاذههلوقبديري.هللاىلعمهباسحوً،اقّحالإ،مهلاومأومهءآمدينوعنمكلذاولاقاذإف.هللا

يلابيال،ليبسمهلاومأالومهئامدىلعهلنوكيالذئنيحف.هيلإمهاعداماولبقينأو،كلملاحيحصت

15 لوقعيفكلذلخداّملف.ةّيّنلايفديريهللاىلعمهباسحو:هلوقىلإعمستالأ.ةّينريغبوأةّينبكلذناك

1 اندّيس ] C عوسي ‖ ىرج ] A ارج 2 دوهّيلا ] A omits ‖ لّك ] C 19v ‖ مهنم ] C ًادحاوًادحاو 3 هب ]

C omits ‖ ام ] A امم ‖ ضقني ] C ضيقنت 6 كلملا ] C omits ‖ ققّحي ] C ققحتاو ‖ اندّيس ] C adds

عوسي ‖ هيلع ] C omits 7 ققّحف ] C ققّحتتف A ققحي ‖ ال ] A omits ‖ ةيآ ] A omits ‖ ةلالد ] C ةلاد

8 هبذكـلا ] A نيباذكـلا ‖ انرّبخ ] A انربخأ 10 مهبحاصل ] C كبحاصل ‖ هتّوبن ] C ةوبنهل ‖ رّشبي ] A

رشب ‖ اهرهظأ ] C adds لب ‖ رهشأ ] A رهش 11 نأ ] C هنأ ‖ نيدي ] A نيدت ‖ لوّألاف ] A مهنم ‖ نم ] C

adds هلوق 12 نمو ] C omits ‖ ساّنلا ] A adds in margin سانلا ‖ اودهشي ] C اودهشيال 13 اذإف ] C

20r ‖ ًاقّح ] C انيصحي ; Ed. in hadith report: اهقحب 15 كلذ ] C omits
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Christ from the pure Virgin, and her pregnancy with him and her birth-giving

and his life with the people, and what happened to him from his enemies the

accursed Jews, fromhis crucifixion andhis death andhis piercing andhis burial

and his resurrection and his ascension. Every one of them foretold what God

favored him with, which was perfectly complete, and they did not contradict

one another. The blessed and exalted one accomplished these things one after

another in order to fulfill all of the prophecies.

[23] An example of that is if a king wanted to march, his troops would go

before him. So they would announce that the king is going to come after them.

When they march all together, the king would come after them and confirm

that their statement was true. In the same fashion, all the prophets prophesied

about our Lord Christ. Then he came after them so he confirmed their prophe-

cies. Then the prophecies ceased after him. No prophet will appear with a sign

or a proof except for the false prophets about whom our Lord Christ informed

us.

Chapter 353

[24]When their companion did not have a book testifying to his prophethood

and no prophet foretelling of him and he revealed no proof, he wielded the

sword. He claimed prophethood after being an unbeliever, adhering to the reli-

gion of his unbelieving people for forty years. One by one he killed those of

his people and others. He said: “God commanded me to fight people with the

sword until they testify that there is no god but God and that I am God’s mes-

senger. If they say that, they will safeguard their blood and their possessions

fromme (except for a right that is due), and their judgment belongs to God.”54

By saying this, [Muḥammad] showshis intention is the rectification of rule, and

that they should accept what he asks of them regarding it. Therefore, he would

not have a way to [obtain] their blood or their possessions, not caring whether

[their profession of faith] was sincere or not. Can’t you listen to his words: “and

53 Not all chapters are given subject headings. This chapter is on the topic of the violence

of Muḥammad and his followers. The Latin version gives it the title: “That [Muḥammad]

gathered people by means of the sword and false visions.” See Burman, Religious Polemic,

260–261.

54 This hadith is found in the canonical versions belonging to Muslim and al-Bukhārī,

although without the reference to a sword. See the traditions in Muslim, Ṣaḥīḥ Muslim,

1:116–119 (Book 1, #125–131).
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لخدف.كلذبيدانيًايدانمرمأو.قرسنإوانزنإوةّنجلالخدهللااّلإهلإاللاقنم:لاق،ساّنلا

.ريثكقلخكلذدنعملسأو.مهنملاهّجلالقعيفكلذ

نإو،ةنجلالخدهللااّلإهلإاللاقنم،دّمحماي:لاقو،رميوعهمساو،ءادرّدلاوبأهيلإءآجف]٢٥[

ًارمخبرشنإوقرسوأانزنإو.معن:لاق؟رمخلابرشنإو.ءادرّدلاابأايمعن:لاق؟قرسنإوانز

5 نأ،انيلعهّللامّنإ:مهنمفئاوطتلاقانهاهنمو.ءادرّدلايبأفنأمغرنإو،معن:لاق؟لتقنإو

نمركسّلاوةقرّسلاوانّزلانمانعنصاماذهدعبيلابنالّمث.ةّوبّنلاب–دّمحم–اذهلوةينادحولابهلّرقن

اذهباوذخأو.مزاّللامتحلاليبسىلعال،ةرتسّلاليبسىلع،هّلكاذهنعهللااناهنامّنإو.لتقلاورمخلا

.ءادرّدلايبأنع،هانركذيذّلا،ثيدحلا

تاماّملف.هدحومدآلً،ادحاوًاقلخاهّلكاينّدلاقلخهللانّأًاضيأنولوقيفئاوطّلاهذه]٢٦[

10 يفناكامف.ليبسّلااذهىلعثاريملااوّنسو.ةّيّوسلابمهنيباهنومساقتي،هينبلهدعباينّدلاتلصحمدآ

اّمإ،هنمكلذذخأينأةّينجالف،كلذريغوأةجوزوألامنمهريغدييفكلذسيلومهدحأدي

،دارأامهلىوتساف.ءادرّدلايبأثيدحبهيفنوجّتحيكلذلّك.لتقبوأةقرسبوأهاضرريغبوأهاضرب

.نولقعيالونوزّيميالاذهلثمًةّيندًالوقعدجوامل

.قاقرلامهخباطمومهنئازخيفدجو،ىرسكنئادمحتفامل،باطّخلانبارمعنّأينغلبدقلو]٢٧[

15 اوملعومهيديأيففّجاّملف.لكؤيزبخهّنأاوملعيملو.انبايثاذهبعقرن:اولاقو،ةفئاطمهنمكلذفرعتملف

1 ساّنلا ] C omits يدانيًايدانمرماوقرسناوءانزناوةنجلالخدهللاالاهلااللاقنملاقسانلامهل

لقعيفكلذلخدفكلذب 2 لقع ] C سانلالوقع 3 ءادرّدلا ] C اذردلا ‖ رميوع ] C مثوع ‖ لاقو ] C

اقف A اقف ‖ دّمحم ] C نالف 4 نإو ] C omits ‖ معن ] C omits 5 نإو ] A omits رمخبرشناوقرسوانز

نإو ‖ نإو ] C فلارمعنبا A مغرأ ‖ مهنم ] C omits ‖ نأ ] C omits 6 ةينادحولاب ] C ةعاطلاو ‖ دّمحم ] A

omits ‖ يلابن ] C لاني ‖ ةقرّسلاو ] A قرسلا 7 اناهن ] C اناهنأ ‖ نع ] C ىلع ‖ ةرتسّلا ] A ةزنتلا ‖ مزاّللا ]

A مزالا ‖ اذهب ] C 20v 8 نع ] A نع 9 هذه ] C اذهو ‖ ًاقلخ ] C omits 10 ليبسّلا ] C omits اونسو

ليبسلااذهىلعتاريملا 12 وأ ] A اماو ‖ نوجّتحي ] A نوجتحي ‖ هيف ] A omits 13 ًةّيند ] A هنيدًالقع

14 ىرسك ] C ةرسك ‖ دجو ] A اودجو 15 فرعت ] A فرعي ‖ اوملعي ] C adds هب
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their judgment belongs to God,” meaning [their] sincerity. When that entered

the people’s minds, he said: “Whoever said there is no god but God enters Par-

adise, even if he commits adultery and steals.” He commanded an announcer

to proclaim that. So that entered into the minds of the ignorant among them.

Many people entered Islam on account of that.

[25] Then Abū al-Dardāʾ, whose name was ʿUwaymir, came to him, and said:

“Muḥammad, whoever says that there is no god but God will enter Paradise,

even if he commits adultery and if he steals?” He replied: “Yes, Abū al-Dardāʾ.”

“Even if he drinks wine?” He replied, “Yes.” “Even if he commits adultery or he

steals or he drinks wine or he commits murder?” He replied: “Yes, and that is

even if you don’t like it, Abū al-Dardāʾ.”55 From here a group among them said:

“God only requires of us that we ascribe monotheism to him and prophethood

for this one –Muḥammad.Thenwedonot care after this aboutwhatwe engage

in: fornication, and theft, and getting drunk from wine, and murder. God only

forbade us from all of that as a way of protection, not as a way of required obli-

gation.” They took this hadith, which we have mentioned, from Abū al-Dardāʾ.

[26] These groups say as well that God created all of the world at one time,

for Adam alone. When Adam died, the world belonged to his children after

him, dividing it between themselves equally. They introduced inheritance in

this way. Whatever belonged to one of them and did not belong to another

one, such as money or a wife or other things, then it was not a crime that he

take that from him, whether he approved or not, by theft or murder. All of that

they argued based on Abū al-Dardāʾ’s hadith. So he got what he wanted, when

he found lowly minds like this that could not make distinctions and were irra-

tional.

[27] I learned that ʿUmar ibn al-Khaṭṭāb, when he conquered Khosrau’s Cte-

siphon,56 found flatbread in their storehouses and their kitchens. But a group

of them did not recognize that, and they said: “We will patch our clothes with

this.” They did not know that it was edible bread. When it became dry in their

hands, and they learned that it was bread, they marveled at that. This hadith is

55 In the canonical hadith collections, this saying is attributed to Abū Dharr, another one of

Muḥammad’s companions. See Juynboll, ech, 549; and the text and translation in Mus-

lim, Ṣaḥīḥ Muslim, 1:181 (Book 1, #272–273). Abū al-Dardāʾ (d. 652; see ei2 1:113–114) and

Abū Dharr were both companions of Muḥammad to whom hadith are ascribed and the

similarities of their names either led to scribal confusion of their names or the historicity

of the individuals may actually represent a single person who has been conflated by later

authors into two people.

56 Literally, “al-Madāʾin.”
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دمحأينثدّحلاق،ليعامسإنبانسحلاهبينثدّح.هبءافخالثيدحاذهو.كلذنماوبجّعت،زبخهّنأ

نئادمحتفاملباطّخلانبارمع:نأهثدّحنّمعيعمصألانعيشايّرلاانثدّحلاق،يكـلاملاناورمنبا

لجرهيلإءيجينأهلمظعتسيمل،فصولااذهبهلقعناكنمف.هانركذيذّلاثيدحلاقاسو،ىرسك

.لاقامىلعهقدّصيفيّبنانأ:هللوقيفةنيبالوةلالدريغب

5 رئاسكهبلقىلععبطنممهنمف.لوقعلالضافأامهفموق،نيلفّغملاموقلاءالؤهدعبىتأّمث]٢٨[

لّكو.مانصألانودبعياذهانتقوىلإمهنيذّلادنهلاو،ناثوألاةدبعو،رافّكـلاءامكحنمىضمنم

.اذهانتقوىلإضرألايفةيقابمهراثآو.ةمدّقتملاةمكحلانممهلمهانركذنيذّلاءالؤهنمفنص

،رهابلقعنماّلإكلذنوكيالو.هنمءزجبيتأيالف،كلذريبدتنعاذهانرصعيفنملّكزجعي

دجسيوهدبعيف،كلذريغوأةضّفوأرجحوأبهذنممنصىلإدمعيمهدحأناكدق.ةزجعمةمكحو

10 نودبعياوناكموقو.ًالتقكلذنمعنتمانملتقيف.هتدابعىلإساّنلااوعديو،نيبارقلاهلبّرقيو.هل

.ماعنألاعاونأنمكلذريغورقبلا

1 ليعامسإ ] A ليعمسا ‖ دمحأ ] A adds نادمحنبا 2 يشايّرلا ] C يشاقرلا ‖ يعمصألا ] A يمصعالا ‖ نّمع ]

C نمنع ‖ نئادم ] C 21r 3 ،ىرسك ] C ةرسك ‖ مظعتسي ] C معطسي ‖ لجر ] C ًالجر 5 موقلا ] C

لوقلا ‖ موق ] C adds مهنم ‖ هبلق ] A هلقع 8 نم ] A نملك ‖ ءزجب ] C رجنب 9 ناك ] C تناك ‖ رجح ] A

بهذوارجح ‖ كلذ ] Manuscript A ends here. 11 عاونأ ] C عاونألا
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quite recognizable.He reported it tome–al-Ḥasan ibn Ismāʿīl,57 reporting from

Aḥmad ibn Marwān al-Mālikī,58 reporting from al-Riyāshī59 from al-Aṣmaʿī,60

fromwhoever told him, that: “ʿUmar ibn al-Khaṭṭāb, when he conquered Khos-

rau’s Ctesiphon,” and the rest of the hadith which we have already mentioned.

Anyonewhosemind fits this description [above],wouldnot regard it as remark-

able that amanwould come to himwithout proof or evidence and says to him:

“I am a prophet,” so he thinks what he said is true.

[28] Then, after those gullible people, came a people with more intelli-

gence. Among them were those whose hearts were hardened like the rest of

the ancient, wise unbelievers,61 and the worshippers of idols, and the Hindus

whoworship idols until our time. Every typeof thosewhomwehavementioned

is in possession of advanced wisdom. Their legacies have endured upon earth

until our time.62 Everyone in our time is incapable of understanding this, and

he cannot come up with part of it. That can only come from a brilliant mind

and marvelous wisdom. One of them will approach an idol of gold or stone

or silver or other such things, then he will worship it and bow to it. He will

make offerings to it, and he will call people to worship it. Then he will kill who-

ever abstains from that.63 Other people have beenworshipping cows and other

types of cattle.

57 AbūMuḥammad al-Ḥasan ibn Ismāʿīl al-Ḍarrāb (or al-Ḍurrāb, 925–1002) was an Egyptian

traditionist and a student of Aḥmad ibn Marwān al-Mālikī al-Dīnawarī. Ibn Rajāʾ would

have been in the same circle of his students, including his son ʿAbd al-ʿAzīz, Aḥmad ibn

ʿAlī Ḥishām al-Muqrīʾ, Rashāʾ ibn Naẓīf al-Dimashqī (d. 1052), and even briefly al-Ḍarrāb’s

contemporary al-Dāraquṭnī. See Sezgin, gas, 213; al-Dhahabī, Tārīkh al-Islām, 27:265.

58 Aḥmad ibn Marwān al-Mālikī al-Dīnawarī (d. 944/5) was a judge in Old Cairo and his

father was the well-known Ibn Qutayba (d. 889). The other manuscript has Aḥmad ibn

Ḥamdān ibn Surwān al-Mālikī, who was an Egyptian judge in Aswan.

59 Abū al-Faḍl al-ʿAbbās ibn Faraj al-Riyāshī (d. 871) was a traditionist and grammarian from

Basra. His lines of transmission are typically connected with al-Aṣmaʿī. See Sezgin, gas,

18.

60 Al-Aṣmaʿī (d. 826/8)was a traditionist andgrammarian fromBasrawho flourished inBagh-

dad. See ei2, 1:717.

61 Ibn Rajāʾ is referring to the Greco-Roman tradition here and its intellectual and architec-

tural achievements.

62 The word here connotes the effects, or remnants, of past civilizations. Here he is likely

referring to the remnants of the Roman and ancient Egyptian learning and monuments

in Egypt.

63 This seems to refer to the persecution of Christians by the Romans in the pre-Constantin-

ian era.

   
   

   



126 حضِاَوْلابُاَتِك قَِّحلْاِبِ

همكألاءاربإوىتوملاءايحإنممهارأو–لّجوزّع–هللاةدابعركاذمهلركذاذإف]٢٩[

ءيشكلذانفصولانأام،صربألاو
ً

.مهونعومهطغلىلعكلذيفمهو،حرّشلاهيفلاطل،ءيشدعب

اوملعو.هتوهالةّوقبماقو،هوربقّمث،ههجويفمهلفتو،هلمهبرضدعبهلمهبلصنممهنميقلامو

نمومهنماويقلامم،هدعبنمنوّيراوحلاّمث.قّحلاىلإاونعذيملومهسفنأاوطلاغورمألااوبّيغفكلذب

5 .حرّشلاهللوطياممكلذريغوىتوملاةماقإنمبئاجعلاوتايآلانورهظياذهعممهو.مهريغ

اذهنّأملعفهلقعبزّيمنممهنمو.مهانركذنيذّلاءالؤهل–مهنيديفمهنيفلاخملقعاذكهو]٣٠[

ءايرمهنيدبنيدي،مهطاسوأيفماقأف.هللصأالنيّدلا
ً

.ةّينارصّنلانيدب–هنيبوهنيباميف–هّللنيديو

ثراوتدق.نينمؤملاريمأمهدنعىّمسملاونيملسملامامإوه،نايفسيبأنباةيواعممهنم]٣١[

ةّحصبينثدّحهمفبهبينثدّحلاق.ًاّينارصنتامهّنأ،اهتحصيفنوكّشيالنيذّلا،ثيداحألاورابخألا

10 راشّبنبادّمحمانثدّحلاق،رفعجنبادّمحمينثدّحلاقيبالوّدلاداّمحنبادمحأنبادّمحمرشبوبأكلذ

1 ركذ ] C ركذا ‖ [و C 21v 2 مهطغل ] C مهتغل ‖ مهونعو ] C مهوتع 7 هّلل ] C هللا 8 نيملسملا ] C نيملثملا

10 رشب ] C ريشبنبادمحأ ‖ يبالوّدلا ] C ينالودلا ‖ دّمحم ] C نالف
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[29] If someone mentioned to them the worship of God, and showed them

the reviving of the dead, and the healing of the blind and the lepers – which

were I to describe one thing after another, then the explanation about it would

take a long time – their ownnonsense and their arrogance in thatmatterwould

remain.64 [Consider] what [Jesus] underwent, starting with their crucifying

him after beating him and spitting in his face, then they buried him and he

rose by the power of his divinity. They learned about that but they ignored the

matter and they deceived themselves and they would not submit to the truth.

Then the disciples after himunderwent [this persecution] from themand from

others. Despite this, the signs and miracles of the resurrection from the dead

and other such things were revealed, which would take a long time to explain.

[30] Therefore [the disciples’] opponents in religion – those whom I have

mentioned before – came to their senses. Some of them could discern by rea-

son, and knew that this religion [of Islam] had no basis to it. [They] remained

in their midst, professing their religion hypocritically and professing to God –

privately for himself – the Christian religion.65

[31] Among them was Muʿāwiya ibn Abī Sufyān, who was the imam of the

Muslims andwhom they called the Commander of the Believers. The inherited

accounts and hadith reports, of which they do not doubt their veracity, [reveal]

that he died a Christian.66 I heard it from his mouth.67 He reported that to me

64 Here Ibn Rajāʾ is pointing out that the Greco-Romans, even though they possessed ad-

vanced learning andwisdom, still rejected themiracles and clear evidence for Jesus Christ

in the past, and so that can happen in the present aswell. In otherwords, there are gullible

people who will believe anything, including what is false, and then there are wise people

who will not believe in anything, including what is true.

65 Ibn Rajāʾ is referring to the existence of crypto-Christians. He may have known some

crypto-Christians personally, given the fact that he was a convert himself and moved in

these circles.

66 On a Christian-friendly account of Muʿāwiya’s visit to Jerusalemwhere he prayed at Chris-

tian holy sites, see the Syriac Maronite Chronicle in Andrew Palmer, Sebastian Brock, and

Robert Hoyland, eds., The Seventh Century in theWest-Syrian Chronicles (Liverpool: Liver-

poolUniversity Press, 1993), 31.Muʿāwiyahad a SyriacOrthodoxChristianwife, themother

of his son and successor Yazīd, and generally treated Arab and Syriac Christians and their

sites with tolerance according to Christian sources.

67 His source is probably AbūMuḥammad al-Ḥasan ibn Rashīq al-ʿAskarī (d. 980). Although

noname is given for his report here, later in thework IbnRajāʾ cites ahadith fromal-Dūlābī

via al-Ḥasan ibnRashīq al-ʿAskarī. Islamic sources confirm the fact that IbnRashīq’s hadith

reports narrated on the authority of al-Dūlābī as a transmitter. Ibn Rajāʾ also cited a hadith

from al-ʿAskarī in the first chapter.
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تاذهّنأ،بلاطيبأنبايلعنبانيسحلادّمحمنبارفعجنعبيعش،انثدّحلاقو،ىّنثملا)نبادّمحمو(

ىّلصال:نيسحلانبايلعلاقف.هيلعهللاىّلص:مهضعبلاقف.ةيواعماوركاذتفً،اسلاجهباحصأعمموي

ينثدّح؟هقنعيفبيلصّلاوًاّينارصنتامنمىلعيّلصت:لاق.دّمحمةّوبنبنمؤيملو،هيلعالوكيلعهللا

دقلو.هسلاجميفهتاقوأرثكأهقنعيفبيلصّلاىريناكنسحلاهيخأنعّ،يلعنبانيسحلا،يبأ

5 هيبكنموهدسجوهيديفّصدقوقرّشلالبقتسموهوليّللارثكأهاريناكهّنأهيلاومضعبينثدّح

ايةلبقلا:هلاولاقف.قرّشلاىلإيباوفّرح:مهللاقف.هتومدنعةلبقلاهباولبقتسادقلو.عكاردجاسوهو

نمدحاواذهف.نيملاعلابّروهانبرو،مكانيأرثيحنمقرّشلاىلإينوفرحا:مهللاقف؟نينمؤملاريمأ

1 بلاط ] Ed. نيسحلانبايلعنبادمحمنبارفعج 3 ةّوبنب ] C تبنبنمأي ‖ دّمحم ] C نالف ‖ تام ] C 22r

7 مكانيأر ] C مكانير
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in truth fromAbūBishrMuḥammad ibnAḥmad ibnḤammād al-Dūlābī,68who

reported from Muḥammad ibn Jaʿfar,69 who reported from Muḥammad ibn

Bashshār70 [andMuḥammad ibn] al-Muthannā,71who reported fromShuʿayb72

from Jaʿfar ibn Muḥammad al-Ḥusayn ibn ʿAlī ibn Abī Ṭālib.73 One day he was

sittingwithhis companions, and theymentionedMuʿāwiya. Someof themsaid,

“God prayed over him.” ʿAlī ibn al-Ḥusayn said: “May God’s prayer neither be

over you or him, and he did not believe in the prophethood of Muḥammad.”

He said: “How can you pray for someone who died Christian with a cross upon

his neck? It was reported by my father, al-Ḥusayn ibn ʿAlī from his brother al-

Ḥasan who saw the cross upon his neck many times at his gatherings. It was

reported by some of his servants that they saw himmany nights and he would

face the east, straightening his hands and his body and his shoulders while he

was making kneeling prostrations. They turned him towards the qibla upon

his deathbed.74 But he said to them: ‘Turn me to the east’. They said to him,

‘[What about] the direction of prayer, Commander of the Believers?’ So he said

to them: ‘Turn me to the east from where we saw you, for our Lord is the Lord

of the world’.”75 This is one of their leaders and their companions, and the

68 Abū Bishr Muḥammad ibn Aḥmad ibn Ḥammād al-Dūlābī (d. 923), was a historian and

copier and seller of books from the province of Rayy and a student of Muḥammad ibn

Bashshār. He studied traditions in Syria and Iraq before he came to Egypt. He was said to

be loyal to the Shīʿā traditions, as seen in the above transmission line. See Sezgin, gas, 172;

ei2, 8:516.

69 I have not identified Ibn Jaʿfar.

70 Muḥammad ibn Bashshār Bundār (d. 866) was a Basran traditionist attached to the col-

lectors al-Bukhārī, Muslim, and Abū Dāwūd; see Sezgin, gas, 113–114.

71 Muḥammad ibn al-Muthannā (d. 866), was a Basran transmitter. The text may have orig-

inally indicated Muḥammad ibn ʿAbd Allāh ibn Muthannā al-Anṣarī, a Basran judge who

died in 829/830.

72 I have not identified Shuʿayb.

73 Jaʿfar ibnMuḥammad al-Ṣādiq (d. 765), was the sixth imam in the Shīʿa tradition and con-

sidered a reliable transmitter for hadith among Sunnīs aswell, including theMālikī school.

See Sezgin, gas, 528–531; ei2, 2:374.

74 The qibla is the direction of Muslim prayer, which faces toward Mecca and its Kaʿba. See

the life of David of Dwin, a Muslim convert to Christianity who was martyred, for an

account in which his crucifixion took place upon a cross that turned to face the east upon

his death in Sahner, ChristianMartyrs under Islam, 93–96, 250–251.

75 This hadith account claiming that Muʿāwiya died a Christian, with a transmission line

connected with ʿAlī ibn al-Ḥusayn, was a product of anti-Umayyad Shīʿī tradition, not

Christian origin. See Cook, “Apostasy from Islam: A Historical Perspective,” 262. Interest-

ingly, this hadith made its way from Ibn Rajāʾ back into the Shīʿī tradition, where it was

repeated in a footnote. There Kitāb al-Wāḍiḥ is attributed to John the [Muslim] Apos-

tate Christian, and a summary of the above text follows. See Sulaymān ibn ʿAbd Allāh ibn

ʿAmmār al-Baḥrānī, al-Arabʿūn ḥadīth fī ithbāt imāmat Amīr al-Muʾminīn, 89, n. 1.
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الةحيحصرابخأبقرطنم–نومأملاهبينثدّحوهو.مهيئاريناكدق،نينمؤملاريمأومهباحصأومهتمئأ

.ءايبنألادادعيفمهدنعوهو.بّيسملانباديعسنعكلذركذدقو.ًاّينارصنتامهنأ–اهيففالتخا

.ةداهّشلاوبيغلاملاعهيلععلطّاومهيلإيفخدقامل،يوسساّنللرهاظّلااذه

رهظأوهللاهمحرف.ةرفغملاىلإباذعلانمو،ىدهلاىلإةلالضّلانمهللاهذقنتسانممهنمو]٣٢[

5 قرافف.هللانمنيقيىلعهّنأذئنيحملعف،توكـلملانياعف.هرهظأامهتردقوهتمكحوهبئاجعنمهل

.هتجهملدّبوهمدةقارإهيلعلّهسوهتّيدومعمرهظأو.هتلالضوهتلاهجنمئربوهتبحأوهلاموهنطو

.هللادنعملعاملرشبتسمبستحمرباصوهوباذعلاعاونأببذّعف

ةلهجوةونعنمهيفناكامم،لوطيهلاعفألحدملاوليلجهنعتعّنلايذّلا،صلوبنّأامكو]٣٣[

هّنأ،كلذيفوهاميف.هلئاسرضعبيفكلذبرقّم،سئانكلامدهوىراصّنلالتقىلعهمادقإو.ةظلغو

10 :لاقف؟برايتنأنم:لاقف؟يندناعتمللوواشلوواش:هللوقيوهوهيدانيءامسلانمتوصعمس

،هتمكحوهلضفوهظفلبحيسملااندّيسلوق–هللاكقفو–رّبدتف.هدناعتتنأيذّلاحيسملاعوسيانأ

نمءادّنلاعمساّملف.حيسملاهّنأهلنّيبتيمل،هللاانأهللاقولو.هللاانأ:لوقيملوعوسيانأ:لاقثيح

.هلهجوههفسهلنابوكّشحيسملااندّيسيفهطلاخيمل،هدناعمتنأيذّلاحيسملاعوسيانأ:لوقيالعلا

لعجو.هيلعًاّيشغمههجوىلعّرخف.هدناعيناكيذّلاهّنأنقّيتو.كلذققّحتوههلإحيسملانّأملعذئنيحف

3 ملاع ] C و 4 ةلالضّلا ] C ةلالظ 6 هتبحأو ] C هبحا ‖ هتلالضو ] C هتلالظ ‖ [و C 22v 9 هّنأ ] C

توندأ
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Commander of the Believers, and he was a hypocrite to them. Al-Maʾmūn76 –

who brought truthful reports without discrepancies among them – reported it

to me that he died a Christian. He mentioned that according to Saʿīd ibn al-

Musayyab.77 They consider him among the prophets. [Muʿāwiya] appears good

to people because of that which is hidden from them, but strongly seen by the

OneWho Knows the unknown and the testimony.

[32] Among them is one whomGod guided from error to guidance and from

torment to forgiveness.78 God hadmercy on him and revealedHis wonders and

His wisdom and His power to him. He saw the kingdom; therefore he was cer-

tain of God. So he left his home and his possessions and his loved ones and

he renounced his ignorance and his error. He declared his baptism and it was

made easy for him to shed his blood and he changed his innermost soul. He

was tormented in a variety of ways while enduring happily for a reward in the

hereafter for what he knew of God.

[33] Likewise Paul, whose description is honorable and praising his works

would take some time, used to be in [a state of] violence and ignorance and

severity. He would lead the killing of Christians and the destruction of

churches, admitting that in some of his letters. While he was in that [state], he

heard a voice from Heaven calling him and saying to him, “Saul, Saul, why are

you opposing me?” Then he said: “Who are you, Lord?” So he said: “I am Jesus

Christwhomyou are opposing.”79 Examine carefully –mayGod guide you– the

statement of our Lord Christ in his word and his favor and his wisdom, since he

said: “I am Jesus,” andhedidnot say: “I amGod.” If hehad said tohim: “I amGod”

he would not have revealed to him that he was Christ. So when he heard the

voice from theheight saying, “I am JesusChrist, whomyou are opposing,” he did

not have any doubt about our Lord Christ, and [Paul’s] folly and his ignorance

were clear to him.Therefore, he knew that Christwas hisGod andhe confirmed

that was true. He knew for certain that [Jesus Christ] was the one whom he

76 Ihavenot identified al-Maʾmūn. Itmaybepossible that a copyist transposed letters, chang-

ing this to al-Maʾmūn from al-Nuʿmān (Muḥammad, Fatimid chief judge from 984–999)

or his father (d. 974) who founded the school of Ismāʿīlī law.

77 Abū Muḥammad Saʿīd ibn al-Musayyab (d. 712/3) was considered a reliable transmitter

of hadith and was one of the seven jurists of Medina. He was known for his stories about

ʿUmar and two of his listeners were ʿUmar’s grandsons. See Sezgin, gas, 276; ei2, Supple-

ment: 311.

78 Ibn Rajāʾ’s account in this paragraph and the following section on the apostle Paul are

clearly autobiographical reflections on his past and present state as a convert from Islam

to Christianity.

79 Acts 9:4–5.
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نيبارقبقطنف،سدقلاحورهيلعلّحو.ًاقداصًاريمضوًاميلسًابلقيفاجلاعبطّلاويساقلابلقلاناكمهل

جهماولدّب،مهعابتأوكولملادالوأوكولملانمهدعبنمو.ةسينكـلادومعيّمسو.ملعلاعيبانيوةمكحلا

.ةمايقلامويىلإمهبئاجعيضقنتنلو.مهتايحيفبئاجعلامهلترهظف.بوبحملاءاقللمهسفنأ

ناكسابعلاينبضعبنّأ،هربخأنمنع–هللاهمحر–عفّقملاسوريواسابنأينثدّحدقلو]٣٤[

5 ىراصّنلالتقيفاّلإملعالو.هكـلمريبدتالوديصالوًاوهلال.اينّدلاذالمنمئشبلغتشيالًادلوهل

.هبلوهلقعهيلإفرحأو.كلذيفهدوهجمغرفتسادق.مهسئانكمدهو

يفبكار.نابرقلانأشيفاودبتسادقمهنّأملعاذإف،سئانكلاسادّقتقوىجّرتيناكو]٣٥[

ذئنيحمهونيسيسّقلاىزاجيو.ةسينكـلاىلإهسرفبلخديفاهاقليةسينكلوّأقرطف.هباّجحوهناملغ

جرخيو.دارأنملتقامبرو،كلذكمدلاهيفيذّلاسأكلابلعفيو.بارّتلابهطلخيفدسجلااولصفدق

10 ماقأف.هّرقتسمىلإعجريذئنيحف.هدارمغلبيىّتحهعينصكلذلازيالفىرخأةسينكىلإةسينكـلانم

عفادنكميالو،هبمهلةقاطالذإىراصّنلانمبرخنتدادغبتداكو.نامّزلانمًةدّمكلذىلع

.مهنعهعفدي

لصفيوهوسيسّقلارصبأذإباشّلااذهسئانكلاضعبىلإلخددقمويتاذوهامنيبف]٣٦[

.ًاّيلمرظنفتهبورّيحتف).مّدلاسأكبساّمشلاكلذكومحلّلاببعشّلابّرقيسيسّقلاجرخّمث(.دسجلا

2 دومع ] C بدوم 3 مهتايح ] C 23r 4 نم ] C نمنع 9 دسجلا ] Ed. زبـخلا ‖ مدلا ] Ed.

رمخلا 10 ذئنيحف ] C اديفنحف 14 مّدلا ] This addition clarifies the fracture and distribution of the

Eucharist during the liturgy. This sentence comes directly from a quotation of Ibn Rajāʾ’s work,

cited byMichael of Damrū around 1051. See Atiya, ʿAbd Al-Masīḥ, and khs-Burmester, hpec, 110.
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was stubbornly opposing. Then he collapsed losing consciousness. His hard-

ened heart and harsh behavior were replaced with a perfect heart and a true

conscience. The Holy Spirit descended upon him, so he spoke with offerings

of wisdom and knowledge flowed forth. He was called a pillar of the Church.

Those who came after him among the kings and the kings’ children and their

attendants changed their innermost souls to encounter the Beloved. Miracles

appeared to them in their lives. Their miracles will not cease until the Day of

Resurrection.

[34] Anbā Severus al-Muqaffaʿ80 – may God have mercy upon him – related

a story to me, from whoever told him, that someone from the al-ʿAbbās tribe81

had a son who never busied himself with anything from the matters of this

world. He did not play games or go hunting or manage his kingdom. He only

knew the killing of Christians and the destruction of their churches. He used

all of his effort in that matter. He had corrupted his mind and its core.

[35] He used to watch for the time of the churches’ liturgies, when he knew

that they started the Eucharistic prayer. He would ride with his servant and his

guards. He would knock at the first church he came across and he would enter

into the church on his horse. He would punish the priests and then they would

tear apart the body [of Christ] and thenmix it with dust. Hewould do the same

with the chalice which had in it the blood [of Christ], and sometimes he would

kill whoever he wanted. He would leave from one church to another church,

so his deeds would continue until he got what he wanted. Subsequently, he

would return to his residence. So he continued that for some time. Baghdad

was almost laid waste of Christians since they could not endure it, and it was

not possible for someone to get him away from them.

[36] However, one day he entered into one of the churches, when he saw the

priest while he was breaking apart the body of a youngman.82 [Then the priest

went out to communicate the people with the flesh, and in like manner the

deacon with the chalice of the blood.]83 He became confused and bewildered

80 The following story, with some notable differences, also appears in Atiya, ʿAbd al-Masīḥ

and khs-Burmester, eds., hpec, 110–111 (Arabic), 165–167 (English). Michael of Damrū

(Mīkhāʾīl al-Damrāwī), the Bishop of Tinnīs, composed a biography of Ibn Rajāʾ in 1051,

about two or three decades after his death. See Swanson, “Michael of Damrū,” 84–88.

81 The Banū ʿAbbās tribe were part of the imperial family living in Baghdad, suggesting he

was an important personage of the time.

82 The Fraction is a liturgical moment in the Coptic Alexandrian rite when the bread is frac-

tured, or broken apart, to be prepared for distribution for the Eucharist.

83 This section of the story is unclear without the addition of some additional information

here; however, it is fully explained in the version preserved in hpec.
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هدسجىلعاوتعمتجاوهومتلتقّيبصىلإمتدمع:مهللاقف.ًاباوجاوربـخيملف؟نوعنصتاذام:مهللاقّمث

ساّنلاموحللكأيفةدئافلاامف.سأكلااذهيفهومتلعجهمدىلإمتدمعو.ساّنللهومعطتوهنولصّفت

؟كلذانليغبنيفيكو.همحلعطّقنّيبصوهاماندّيسايهللاو:سوسّقلاهلاولاقف؟مهءامدبرشو

.هولتقّيبصىلإاودمع.ءالؤهعينصىلإاورظنا،مكحيو:مهللاقوهناملغوهباّجحلحاصو،هبجّعتدادزاف

5 اودجسف.رّسكيزبخاّلإاورظنالوً،اّيبصكلذاورظنيملف.سأكلااذهيفهمداولعجوهمحلاوعطّقو

حاصوهبجعتدادزاف.رمخاّلإسأكلايفالو،هرّسكيزبخاّلإرظناماندّيسايهللاو:اولاقوهيدينيب

همحلاوعطّقيذّلااذهّ،يبصلااذهبسوسّقلاءالؤهنوعنصيام:مهللاقفةسينكـلايفنيذّلاىراصنلل

ًاضيأهبجّعتدادزاف.ريغالًارمخوزبخاّلإىرناماندّيسايهللاو:هلاولاقف؟سأكلايفهمداوفّصو

ءدبناكفيكو.رمخلااذهوزبـخلااذهنعينوربخأمكحيو:سوسّقلللاقف.بجعلاهفّختسينأداكو

10 –ّيلزألايّحلاهللانبا–حيسملاعوسياندّيسنّإ:هلاولاقف؟هعينصبمكـلرمأومكـلهسسّأنموهرمأ

رمخمهاقسهدعبنمو،اذهلثمًازبخمهمعطأو.هيدينيبهّيراوحهيلإعمجهبلصدوهيلااودارأةليل

هسفنملسأوهذيمالتنيبهدسجمّسقف.هوبرشافيمدهذهوهولكفيدسجاذه:مهللاقو.اذهلثم

.رمخلااذهىلعوهيلعسدّقنوانبتكهيلعأرقنو.هزبـخنوهنجعنوقيقدلاذخأننحنف.تقولاكلذنم

هذخأنو،هّيراوحبحيسملاعنصاذهو.ةعاسّلاكيدينيبىرتامكًامدرمخلااذهوًادسجزبخلااذهريصيف

15 .هّيراوحهبدهعيذّلادهعلاب

الّيلزألايّحلاهللانباحيسملانّأدهشأ:لاقفهسأرعفرّمث.هرمأيفرّكفوًاليوطقرطأف]٣٧[

تنكالوًةبوجعأمالسإلانيديفطقدهاشأ)مل(ّامل:مهللاقوهناملغوهباّجحىلإتفتلاّمث.هيفكش

تدهاشدقنآلاانأف.هدعبنمامالو،مكّيبننمالمدّقتنملتعمس.ةيآريغنمًاديلقتالهّللنيدأ

حوّرلاونبإلاوبألا–ميناقأةثالثبهلًادّحومهتّيدومعمبفرتعميّنأهللادهشأو.تدهاشامينيعب

2 يف ] C 23v 5 اورظني ] C ورظني 7 ءالؤه ] C ءالؤهب 11 [و C 24r 18 هّلل ] C هللا 19 ةثالثب ] C ةثلث
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while he looked on carefully. Then he said to them: “What have you done?” But

they did not give him an answer. So he said to them: “You have taken a child

and killed him and then you gathered and divided up his flesh and fed it to the

people. You have taken his blood, putting it in this chalice. What is the point

of eating people’s flesh and drinking their blood?” But the priests said to him,

“By God, our lord, there is no child whose flesh we divided up. Why would we

do that?” Then his amazement increased, and he shouted at his guards and his

servant and said to them: “Woe to you, look at what those ones have done. They

took a child and killed him. They cut up his flesh and they put his blood in this

chalice.” But they did not see that child, and they only perceived the bread bro-

ken apart. So they bowed before him and they said: “By God, our lord, we only

saw bread which he broke apart and only wine in the chalice.” Then his amaze-

ment increased and he shouted to the Christians who were in the church and

he said to them: “What are those priests doing with this child, this one whom

they are dividing his flesh and preparing84 his blood in the chalice?” So they

said to him: “By God, our lord, we saw nothing more than the bread and the

wine.” Then his amazement increased further and he almost lost his mind. So

he said to the priest: “Woe to you, tell me about this bread and this wine. How

did this matter begin and who established it for you and commanded its prac-

tice for you?” So they said to him: “Our Lord Jesus Christ – Son of the Eternal

and Living God – on the night the Jews wanted to crucify him, he gathered his

disciples around him.He gave thembread like this, and afterward he gave them

wine to drink like this. He said to them: ‘This is my body, so eat it; and this is my

blood, so drink it’. Then he divided his body among his disciples and he sub-

mitted his soul at that time. So we take the flour and we knead it and we make

bread.We read over it with our Bible andwe sanctify it, and this wine. Then this

bread becomes the body and this wine [becomes] the blood just as you have

seen for yourself this time. Christ did this with his disciples, so we follow the

covenant which he promised his disciples [in the same manner].”

[37] Then he bowed his head in silence a long time and he reflected on the

matter. Then he raised his head and said: “I testify that Christ is the Son of

the Eternal and Living God without a doubt about him.” Then he turned to his

guards and his servant and said to them: “In the religion of Islam, since I never

witnessed anymiracle, I have only believed in God by imitation without a sign.

I listened, not to your prophet or his followers, but to those after him. But now

I have witnessed withmy own eyes what testifies to it. I testify to God that I am

a confessor to his baptism as one in three hypostases – the Father and the Son

84 Literally, “straining.”
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مكالومىلإاوبهذاف.يرفكويلهجنميّنمىرجاممهيلإلصّنتميّنأو.دوبعملاثولاّثلا–سدقلا

.متيأرامبهوملعأ

يذّلاام،يدلواي:هللاقو.هرضحأولسرأفكلذبهوملعأوهوبأىلإباّجحلااوردابتف]٣٨[

عاونأبهبقاعفّ.يلزألايّحلاهللانبا،حيسملاعوسياندّيسىلإتعجر،هاتبأاي:هللاقف؟تعنص

5 .ىراصّنلاىلإهدلاوهمّلسف–هناوضروهيلعهللاةمحر–عّيشو.ةريثكبئاجعهلترهظو،باذعلا

.يّمشاهلاةسينكبفرعتًةسينكهيلعاونبوهوذخأف.هدسجومكنود:مهللاقو

مهّصختساموقكئلوأف.هبانعمسنممهنموهاندهاشنممهنم،ريثكانرصعيفاذهلثمو]٣٩[

رهظألب.لتقلابهنيدىلإساّنلااعدالوفيسّلابحيسملاانديسئجيملو.هتوكـلممهثّرووهسفنلهللا

فيسّلاراهشإنممكنيبلعفناكامّنإو.ءادهشاوتاموءادعساوشاعففطّللابهيلإمهبذجومهلبئاجعلا

10 هحلصأيذّلامنصلاةدابعىلإساّنلااعدثيح.رصاشليبلثمهمدّقتنممهيبشمكرغاصأومكرباكألتقو

اولصحوةداهّشلاهللامهقزرف.بابلألاولوقعلايوذعنتماو،فيسّلاةفاخمهعواطنمهعواطف،لبابب

.هتوكـلمنيثراو

2 متيأر ] C اوتيأر 4 هاتبأ ] C هاتباي ‖ اندّيس ] C 24v 10 رصاشليب ] C رصشخب

   
   

   



the book of the truthful exposer 137

and the Holy Spirit – the worshipped Trinity. I am setting myself apart for him

from that which I did in my ignorance and unbelief. So go to your master and

inform him about what you have seen.”85

[38] So the guards went to his father and they informed him of that so he

sent for him. He said to him: “My son, what have you done?” He replied to him:

“Father, I have returned to Our Lord Jesus Christ, the Son of the Eternal and

Living God.” Then he inflicted all kinds of torments upon him and many mir-

acles manifested for him. There was a funeral – God’s mercy and blessings be

upon on him – and his father consented to give him to the Christians. He said

to them: “There, take his body.” So they took him and built a church over him

known as al-Hāshimī Church.86

[39] There are many examples like this in our time, some of them which

I have witnessed and some of them which I have heard about.87 God chose

those people for Himself and caused them to inherit His kingdom. Our Lord

Christ did not come with the sword and he did not call people to his religion

through murder. Rather, he revealed miracles for them and he drew them to

himself through benevolence so they experienced bliss and they died as mar-

tyrs. However, the one who divided you up by wielding the sword and killed

your notables and your common folk was like Belshazzar who came earlier.88

When he called the people to worship the idol which he renovated in Babylon,

those who obeyed him did so in fear of the sword, while those who possessed

reason and understanding refused. As a result, God bestowed upon themmar-

tyrdom and they ended up inheriting His kingdom.

85 Al-Hāshimī’s discussion with his companions in this paragraph is not in hpec. Instead,

Michael of Damrū notes there (p. 167): “The [priest] read to him the books of the Church

and explained to him theMysteries of the Christian belief, so that his heart was reassured

to enter it, and he recognized its grandeur and the truth of it and he ascertained its teach-

ings and its soundness. Then he commanded his companions to depart and he spent the

night therewith the priest, andhe baptized himat night andhe became aChristian.When

themorrow came, his companions brought to him the beast, (but) he sent them away and

did not speak to them.” Then the two stories align again with the companions informing

his father of the conversion.

86 On the origins of the al-Hāshimī legend and another similar version, see Lamoreaux,

“Hagiography,” 115–117, 128–134; Sahner, ChristianMartyrs under Islam, 108–109.

87 Given that Ibn Rajāʾ was writing during the persecutions of al-Ḥākim around 1009–1012,

it makes sense that he is referring to martyrdoms he had seen or heard about during this

period in Fatimid Egypt.

88 Belshazzar (d. 539bce) was the Babylonian co-regent whose kingdom fell to the Persians

in 539. He ismentioned in the Book of Daniel 5:1–30 and in Baruch 1:11–12. In Late Antique

Jewish, Syriac Christian, and Islamic legends, Belshazzar was known as a tyrant and tor-

turer of the Jews. Ibn Rajāʾ is alluding to these martyr tales in his comparison of the

Bablyonian leader with Muḥammad.
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فيسّلاةفاخمموقهعواطف.كلذىلإساّنلاىعدوةّيبوبّرلاىعّداذإىسومنوعرفكلذكو]٤٠[

ةروسوةرقبلاةروسيفلوقيثيحعضومريغيفنآرقلايفمكدنعكلذنايبو.عنتمانملتقو

ّجنَذْإَِو:فارعألا ءوسُمُْكَنوُموُسَي(َنْوَعْرِفلِآنِْممُْكاَنْيَ
َ

.هوعبّتيملثيحكلذمهبلعفامّنإو.)بِاَذَعْلا

يتّلافاصوألاكلتبنوكيالهلإلانّأاوملعو.نابامهتلاقمءوسنممهلنابدقهّنألهوعبّتيملامّنإو

5 .اهيلعكلذناك

نإ:هوفلاخمهللاقف.ةنّيبالوةلالدريغبهنيدىلإساّنلااعدوفيسّلارهشمكّيبنذئنيحو]٤١[

ىلعدهشيباتكو،هبرّشبيّبنهلبقناكواّلإًاّيبنلسريملهللانّإف؟كعبّتنىّتحلوقتامةقيقحاندجو

ءايبنأكلبقتهجّودق:يللاق–لّجوزّع–هللانّإ:مهللاقف.هتقويفسانللاهرهظيلئالدو،هتّوبن

.فيسّلابكتهجّودقو.كلبقناكنماوبّذكامككنوبّذكيف.ةلالدبكهجّوأنأىشخأو،مهوبّذك

10 تِاَيآلْاِبلَسِْرُننْأَاَنَعَنَماَمَو:لوقيثيحليئارسإينبةروسيفنآرقلايفكلذنمهانركذامقيدصتو

ّلإِ ّذَكنْأَاَ .لتقيذئنيحفكلذىلإهبيجيملبابلألاولوقعلايلوأنمناكنمفَ.نوُلوَّأَلْااَهِببََ

]عبارلالصفلا[

.فيسّلافوخملسأنمركذ]٤٢[

2 لوقي ] C 25r 3 فارعألا ] C بارعألا ‖ َنْوَعْرِف ] C ءوسب ‖ بِاَذَعْلا ] C ملكتوم 4 دق ] C لاق

7 يّبن ] C ينب 10 ليئارسإ ] Ed. ءارسإلاةروس ‖ اَنَعَنَم ] C هانعم ‖ لَسِْرُن ] C كلسرن 11 َنوُلوَّأَلْا ] C
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[40] It was the same with the Pharaoh of Moses’ [time], since he claimed

divinity and he called the people to that. People obeyed him for fear of the

sword and he killed whoever refused. That was clarified for you in the Qurʾan

in another place where he says in sura “The Cow” and sura “The Heights”: “We

delivered you from Pharaoh’s clan [who inflicted a terrible torment on you].”89

He only did that when they did not follow him. And they did not follow him

because part of his evil teaching was obvious to them. They knew that God

could not have these characteristics which that one had [enforced].

[41] Therefore, your prophet wielded the sword and he called the people to

his religion without proof or evidence. His opponents said to him: “How can

we find what you have said to be true so that wewould follow you? God did not

send a prophet without a prophet prior to him announcing him, and a book

testifying to his prophethood, and proofs revealing it to the people of his time.”

He replied to them: “God said to me, ‘I sent the prophets before you that they

called liars, and I worry about sending you with a proof. For they will call you a

liar just as they called those who came before liars. So I have sent you with the

sword’.”90 The proof of what we have mentioned from that is in the Qurʾan in

sura “The People of Israel” where it says: “Nothing prevented us from sending

you signs except that the ancients called them lies.”91 So whoever among those

who had reason and understanding that did not answer him about that would

be killed.

[Chapter 4]

[42] On those who converted to Islam for fear of the sword.

89 Q 2:49 and Q 7:141.

90 Some of the commentators preface their analysis of Q 17:59 with this scene in which a

skeptical audience demands that Muḥammad provide them with evidence from proofs,

miracles, and earlier scriptures. The only addition is the final sentence aboutMuḥammad

bringing a sword. The references are found in the tafsīr of al-Zamakhsharī (d. 1144) and

Naṣīr al-Dīn al-Ṭūsī (d. 1274) and doubtless others that Ibn Rajāʾ would have read during

his studies. See Burman, Religious Polemic, 263.

91 Q 17:59.
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نبادمحأنمحّرلادبعوبأينثدّحلاق،نابعشنبايطرقلانبادّمحممسقلاهاورينثدّحنالف]٤٣[

نبارخصنايفسابأنّأ،كلامنباسنأنع،ليوطّلاديمحنع،كلامانثدّحلاق،يئاسّنلابيعش

هتمطلف،ةيواعممأيهو،دنههتأرماهيلإتءاجملسأاملهّنأ،نايفسيبأنباةيواعموبأوهو،برح

اي:اهللاقف.خايشألاكئابآنيدنعتغزوتملسأ،ءوسّلاخيشّاي:هلتلاقوهتمّخسوههجوىلع

5 .فيسّلافوخاّلإملسأام،مهنيمدقتمومهرباكأنمدحاواذهف؟فيسّلاكيلعناهام،دنه

ضرعف.ةكمحتفمويهيلإًاريسأهباوؤاج،ةكمبدّمحممّع،هّمعوهوبلطّملادبعنباساّبعلاو]٤٤[

؟مّعايوهام،يّمعايكلتقأ:لاق؟خألانباايكلذريغوأ:لاق.يّمعايملسأ:هللاقف،مالسإلاهيلع

مّعايّمله،هللااّلإبولقلايفامملعيام:هللاق.فيسّلاةفاخمبلقلابالديرتامناسّللاكعباتأ:لاق

.فيسّلافوخهتقونمملسأف.ملسأو

1 هاور ] C هار ‖ يطرقلا ] C رمقلا ‖ وبأ ] C اوبا 2 يئاسّنلا ] C يناسكـلا 3 مأ ] C تارما 5 دنه ] C

هعمج 6 دّمحم ] C سويدامام ‖ اوؤاج ] C وااج 7 مالسإلا ] C مالسلاهيلعضرعاف
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[43] Someone told me al-Qasim Muḥammad ibn al-Qurṭī ibn Shaʿbān92

reported fromAbū ʿAbd al-RaḥmānAḥmad ibn Shuʿayb al-Nasāʾī,93 fromMālik

[ibn Anas],94 from Ḥamīd al-Ṭawīl95 from Anas ibn Mālik96 that Abū Sufyān

Ṣakhr ibn Ḥarb,97 and he was the father of Muʿāwiya ibn Abī Sufyān,98 that

whenhe converted to Islam, hiswifeHind came tohim (and shewasMuʿāwiya’s

mother).99 Then she slapped him on the face and she blackened himwith soot

and she said to him: “Evil oldman, you converted to Islamand you left your ven-

erable fathers’ religion.” So he said to her: “Hind, were you not concerned about

the sword?”100 This is one of their nobles and their leaders, who only converted

to Islam for fear of the sword.

[44] And Al-ʿAbbās ibn ʿAbd al-Muṭṭalib (and he is his uncle), Muḥammad’s

uncle in Mecca, was brought as a captive on the day of Mecca’s conquering.101

Then he offered him to convert to Islam. So he said to him: “Convert, my uncle.”

He replied: “Or elsewhat, nephew?”He said: “I will kill you,my uncle.Whatwill

it be, uncle?” He said: “I will say what youwantme to say, not withmy heart, for

fear of the sword.” He replied to him: “No one knows what is in hearts except

God. Come on, uncle, and convert.” So he converted at that moment for fear of

the sword.102

92 Abū Isḥāq Muḥammad ibn al-Qāsim ibn Shaʿbān (d. 966) was a tenth-century Egyptian

Mālikī jurist known as Ibn al-Qurṭī. One of his knownworks is on the principles of Islamic

law.

93 On Abū ʿAbd al-Raḥmān Aḥmad ibn Shuʿayb al-Shaybānī al-Nasāʾī (d. 915), see Sezgin,

gas, 167–169. Al-Nasāʾī spent time in Egypt and is most famous for his collection of

hadith known as the Sunan al-Nasāʾī. It has been translated into English as Aḥmad ibn

ʿAlī al-Nasāʾī, English Translation of Sunan an-Nasāʾī (Riyadh: Darussalam, 2007). See also

Christopher Melchert, “The Life and Works of al-Nasāʾī,” Journal of Semitic Studies 59

(2014): 377–407; reprinted in Christopher Melchert, Hadith, Piety, and Law: Selected Stud-

ies (Atlanta: Lockwood Press, 2015), 89–115.

94 Mālik ibn Anas, Sezgin, gas, 457–464.

95 Ḥamīd al-Ṭawīl (d. ca. 760).

96 Anas ibn Mālik, ei2, 1:482.

97 Abū Sufyān Ṣakhr ibn Ḥarb (d. ca. 652); ei2, 1:151.

98 Muʿāwiya ibn Abī Sufyān (d. 680) was the founder of the Umayyad dynasty in Damascus;

see ei2, 7:263.

99 Hind bint ʿUtba was employed in fabricated stories to defame the Umayyads. See El-

Cheikh,Women, Islam, and Abbasid Identity, 17–37.

100 I have not been able to identify the source for this narrative but it is likely a product of

Islamic anti-Umayyad legends.

101 Other Islamic sources put his capture at the battle of Badr in 624 or Uḥud in 625. On

Ḥamza ibn ʿAbd al-Muṭṭalib, who became a faithful Muslim according to Islamic lore, see

ei2 3:152–154.

102 This account is a Christian interpretation based upon the story of the conversion of al-

Muṭṭalib to Islam. See Burman, Religious Polemic, 265.
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مالسإلاهيلعضرعف.دّمحمىلإًاريسأوهوبلاطيبأنباّيلعهبءاجيّديبّزلادعمنباورمعو]٤٥[

.فيسّلاةفاخماّلإملسأاميّنأملعت:هللاقف.كتلتقملستملنإكّنإ:هللاقف.ابأف

مهقرطينأىلعمزعةكمحتفدّمحمدارأاّملف.فيسّلافوخًاضيأملسأةعتلبيبأنبابطاخو]٤٦[

ئجمبمهربـخيةكملهأىلإًاباتك–هانركذيذّلااذه–ةعتلبيبأنبابطاخبتكف.نوملعيالمهوًاليل

5 تهجّوتو،اهصوقعيفباتكلاتكرتف.ةّكمىلإرفنتنأاهرمأوةأرماىلإباتكلاعفدو.مهيلإدّمحم

.اهبلطيفماّوعلانباريبّزلاوبلاطيبأنباّيلعبهّجوف.هتربخأفًادّمحمتربخأونيعلاتءاجف.ةّكمديرت

.باتكيعمام:تلاقف.كعميذّلاباتكلاانيطعأ:اهلالاقف.جاصةبقعهللاقيعضوميفاهايقلف

هباوؤاجف.اهصاقعنمباتكلاامهيلإتعفددّجلاتأراّملف.بايّثلانيعلقتوباتكلانيعفدتل:الاقف

برضأنأيلنذأتأ:باطّخلانبارمعلاقف.ًالجخقرطأف؟بطاخاياذهام:لاقهأرقاّملفدّمحمىلإ

10 .هلتقيملوهنعافعف.فيسّلافوخاّلإملسأامهّنإ؟قفانملااذهقنع

1 يّديبّزلا ] C يديبرلايدعمنبارمع ‖ بلاط ] C 26r ‖ دّمحم ] C سويدامام ‖ ضرعف ] C ضرعأف 3 دّمحم ]

C سويدامام 4 بطاخ ] C باطخ 5 دّمحم ] C سديبارس ‖ رفنت ] C دفنت 6 ةّكم ] C يكم ‖ ًادّمحم ] C

سويدامام ‖ بلاط ] C بلاطيبا ‖ ريبّزلاو ] C يرهزلا 9 دّمحم ] C سويدامام
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[45] ʿAlī ibn Abī Ṭālib brought ʿAmr ibn Maʿd al-Zubaydī103 as a captive to

Muḥammad. So he offered him to convert to Islam but he refused. He said to

him: “If you do not convert to Islam, I will kill you.” So he replied to him: “You

know that I will only convert to Islam for fear of the sword.”

[46] Khāṭib ibn Abī Baltaʿa also converted to Islam for fear of the sword.104

When Muḥammad wanted to conquer Mecca, he decided to come upon them

at night so that they would be unaware. So Khāṭib ibn Abī Baltaʿa – this one

whom we have already mentioned – wrote a letter to the people of Mecca

telling them about Muḥammad coming to them. He handed over the letter to

a woman and commanded her to rush to Mecca. So she hid the letter in her

braid and she set out for Mecca. Then a scout came and informed Muḥam-

mad about it. He commanded ʿAlī ibn Abī Ṭālib and al-Zubayr ibn al-ʿAwām to

search for her. The two of them encountered her in a place said to be the Ṣāj

mountain pass. They said to her: “Give us the letter which you have with you.”

She replied: “I don’t have a letter.” They said: “Hand over the letter or take off

your clothes.” When she saw the seriousness of the matter, she handed the let-

ter over to them from her braid. They brought it to Muḥammad and when he

read it he said: “What is this, Khāṭib?” So he bowed his head in shame. ʿUmar

ibn al-Khaṭṭāb said: “Will you permit me to cut off this hypocrite’s head? He

only converted to Islam for fear of the sword.” But he forgave him and he did

not kill him.105

103 ʿAmr ibn Maʿd al-Zubaydī (d. 642) was a pre-Islamic leader from Yemen, mentioned in

Muḥammad’s biography, who later was part of the Islamic conquest of the Middle East.

See Guillaume, ed., The Life of Muhammad, 20.

104 Khāṭib (Ḥāṭib) ibn Abī Baltaʿa is known as an early convert who fought at the Battle of

Badr. When he learned of Muḥammad’s planned attack on Mecca, he composed a letter

to theQuraysh explainingMuḥammad’s intentions.Whenhis letterwith a femalemessen-

ger was discovered, he explained that he was only trying to ensure that his family would

be safe andMuḥammad forgave him. According to Islamic tradition, later hewrote a letter

to Egypt that resulted in Mary the Copt coming to Yathrib/Medina as a gift for Muḥam-

mad.

105 This accurate retelling (other than the reference to conversion for fear of the sword) is

found in the hadith collection of al-Bukhārī and they were said to be the occasion for the

revelation of Q 60:1. See al-Bukhārī, Ṣaḥīḥ al-Bukhārī, 4:154–155 (Book 56, #3007); 5:191–192

(Book 64, #3983); and 6:344–345 (Book 65, #4890).
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نملوهتيشاحللاقف.ةالصّلاىلإنوداقتيساّنلاو،ةعمجلامويناكومويتاذترظندقلو]٤٧[

هباحصأضعبهلأسدقلو؟دّمحمّيبرعلااذهمهبعنصاذام،رقبلاءالؤهىلإاورظنأ:هعابتأنمرضح

ال:لاقف؟ةيآالوةلالدريغنمةّوبّنلايعدّييذّلااذهعبّتنملاذإانبقاعيهللاارتأ:هللاقفمويتاذ

.مّلكتنردقنامنكـلو،انبقاعيامهللاو

5 ]سماخلصف[

.يّسنعلاوباّذكـلاةمليسمركذ]٤٨[

ناكو،يّسنعلارخآلاوباّذكـلاةمليسمامهدحأ.ةّوبّنلاايعّدانالجرهرصعيفناكدقلو]٤٩[

لوسرةمليسمنّأمهناذآيفاولوقيةمليسمباحصأناكو.مهئامسأبربانملاىلعنونّذؤيموقدّمحملوامهل

يّسنعلااّمأف.هللالوسريّسنعلانّأنولوقييّسنعلاباحصأو.هللالوسروهنولوقيدّمحمباحصأو.هللا

10 ريبكعمجعمهيلإوغصأو.اهّلكدّمحمةايحيفهلاحىلعةمليسملازيملو.هلتقفهماّيأيفدّمحمهبرفظف

،باّذكـلاةمليسمناكدقلو.ةماميلاةعقويفهلتقركبوبأهدعبيلوودّمحمتاماّملف.ةفينحينبنم

روفاكلاوكسملانمامهشيروامهتحنجأيفلعجدق.ناتمامحهبوثتحتوهباحصأنمألميفسلجي

1 موي ] C 26v 2 عنص ] C adds: هللا ‖ دّمحم ] C سويدامام ‖ ضعب ] C دعب 3 عبّتن ] C عبتب

6 ةمليسم ] C ةليسم ‖ يّسنعلاو ] C يسبقلا 7 ةمليسم ] C هليسم ‖ يّسنعلا ] C يسبقلا 8 دّمحملو ] C

سويدامام ‖ ةمليسم ] C هليسم ‖ ةمليسم ] C ةليسم 9 دّمحم ] C سويدامام ‖ يّسنعلا ] C يسبقلا ‖ يّسنعلا ]

C يسبقلا ‖ يّسنعلا ]C يسبقلا 10 دّمحم ]C سويدامام ‖ ةمليسم ]C ةليسم ‖ دّمحم ]C سويدامام ‖ وغصأو ]

C اوغصنا 11 دّمحم ] C سويدامام ‖ ةمليسم ] C ةليسم 12 ألم ] C هاالما ‖ [و C 27r ‖ امهشير ] C امهيشمر
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[47] Now one day, which was a Friday, [Thumāma ibn Ashras] saw the peo-

plewere heading to prayer.106 So he said to his entourage and to thosewhowere

present: “Look at these cattle,what did thisArabmanMuḥammaddo to them?”

Some of his companions asked him one day saying to him: “Do you think God

will punish us since we are not following this one who claims prophethood

without proof or sign?” He replied: “No, by God, he will not punish us, but we

cannot say anything.”107

[Chapter 5]

[48] On Musaylima the False Prophet108 and al-ʿAnsī.109

[49] It was in [Muḥammad’s] lifetime that two men claimed prophethood

for themselves.Oneof themwasMusaylima the falseprophet and theotherwas

al-ʿAnsī.The adherents of the twoof themandMuḥammadwouldmake the call

to prayer upon platforms in their names. Musaylima’s companions would say

in their call to prayer thatMusaylimawas God’smessenger.Muḥammad’s com-

panions would say he was God’s messenger. Al-ʿAnsī’s companions would say

that al-ʿAnsī was God’s messenger. As for al-ʿAnsī, Muḥammad captured him

during his lifetime and killed him. Musaylima continued his [prophetic] affair

through Muḥammad’s entire life. A large number of the Ḥanīfa tribe listened

to him. When Muḥammad died and Abū Bakr took over after him, he killed

[Musaylima] at the Battle of al-Yamāma. Musaylima the false prophet used to

sit in themidst of his companions and beneath his garments were two pigeons.

106 Themanuscript ismissing some context. However, this passage is taken from IbnQutayba,

Taʾwīl mukhtalaf al-ḥadīth, 47–48; Ibn Qutayba, Traité des divergences, #55. Ibn Qutayba

criticizes theAbbasidMuʿtazilī court theologianThumāma ibnAshras (d. 828), comment-

ing: “Let usmove on toThumāma, whowas poorly religious, scorned Islam andmocked it,

and made his tongue speak like no man would who knew God and believed in Him. This

well-known account is preserved: One Friday, he saw people rushing to the mosque, for

fear of missing prayer. He said, ‘Look at those cattle! Look at those donkeys!’ Then he said

to one of his colleagues: ‘[Look at] what this Arab [i.e., Muhammad] has done done with

[these] men’.”

107 Ibn Rajāʾ is commenting on the fact that Thumāma ibn Ashras was said to have held

the position that non-Muslims would not be condemned if they did not explicitly reject

the revelation of God. Ibn Qutayba barely considered Thumāma a Muslim, and Ibn Rajāʾ

exploits this point for his argument.

108 OnMusaylima/Maslama ibn Ḥabīb (d. ca. 633), see ei2, 7:664; and al-Makin, Representing

the Enemy: Musaylima in Muslim Literature (Frankfurt amMain: Peter Lang, 2010).

109 Al-Aswad ibn Kaʿb al-ʿAnsī (d. 632); ei2, 1:728.
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حتفيّمث.هلنودجسيف،مكيلعنامّلسييبايثتحتليئاكيموليئاربجاذه:هلوحنمللوقيف.ريثكءيش

.هنمنوكرابتيوهيلعنوّباكتيف،بيطّلاكلذنمساّنلاىلعطقسيف.نيرئاطناتمامحلاجرخيفهقوط

]سداسلصف[

.هيتأيّيحولاناكفيكدمحمهاوعدركذ]٥٠[

5 ،يلملعال:لوقيف.ةلأسمنعلئاسّلاهلأسيو،هباحصأعمساّنلانمألميفسلجيناكدقلو]٥١[

جّوعوههجوىلعّرخباوجلاهاتأاذإفً.ةعاساهيفرّكفتيف.كتلأسمباوحبليئاربجينيتأينآلاىلإو

ىّتحكلذكلازيالف.مهبايثبهباحصأهنوطّغيفهمّلكيليئاربجاذه:اولاقكلذكهوأراذإف.هيلجروهيدي

.اذكواذكوهوكتلأسمباوجبليئاربجينءاج:لوقيف.اذنأه:لوقيف؟لئاسّلانيأ:لوقيوهسأرعفري

،رمعنبانع،عفانلاق،كلامانثدّح،ىيحيانثدّح:ًالئاق،نيسحلاودمحأكلذقحبينثدّح]٥٢[

4 دمحم ] C سويدامام 7 هوأر ] C هووأر 9 قحب ] C تحب
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He put musk and a lot of camphor in their wings and their feathers. Then he

would say to whoever was around him: “These are Gabriel and Michael under

my garments, saying peace be upon you,” so they would bow to him. Then he

would open his belt and the pigeons would fly away. Then some of that per-

fumewould fall upon the people, so they would try to touch him so they would

receive his blessing.110

[Chapter 6]

[50] On Muḥammad’s claim of how the revelation came to him.

[51] He used to sit in the midst of the people with his companions, and

someone would ask him a question. Then he would say: “I don’t know, but now

Gabriel will come to me with an answer to your question.” So he would con-

template it for an hour. Then when the answer came he would collapse to the

ground and his hands and legs would seize. When they saw him like that, they

said: “This is Gabriel talking to him,” so his companions would cover him with

their clothing. So he would continue in that state until he would lift his head

and hewould say: “Where is the questioner?” Then hewould reply: “Here I am.”

So he would say: “Gabriel came tome with an answer to your question and it is

such-and-such.”111

[52] Aḥmad112 and al-Ḥusayn told me the truthfulness of that, saying from

Yaḥyā113 fromMālik114 fromNāfiʿ115 from Ibn ʿUmar116who said: I heard ʿĀʾisha117

110 Ibn Rajāʾ is arguing that the existence of these two pseudo-prophets suggests Muḥam-

mad’s appearance was not unique but part of a prophetic spirit of the place and time,

although he does not make this explicit.

111 This account is based upon a hadith about the process by which Muḥammad was said to

receive his revelation. See al-Bukhārī, Ṣaḥīḥ al-Bukhārī, 6:377, 401–402 (Book 65, #4929,

4953), and 6:452–453 (Book 66, #5044). The eighth-century Byzantine historian Theo-

phanes was one of the first historians to refer toMuḥammad’s revelations as epileptic fits.

See Theophanes, The Chronicle Of Theophanes Confessor: Byzantine And Near Eastern His-

tory, ad284–813, eds. Cyril Mango, Roger Scott, and Geoffrey Greatrex (Oxford: Clarendon

Press, 1997), 464.

112 I have not identified Aḥmad. Later in the text Ibn Rajāʾ transmits another hadith via Abū

al-ʿAbbās Aḥmad al-Naysabūrī. He also transmits another hadith later via Aḥmad ibn

Muḥammad.

113 This reference is most likely the Mālikī jurist Yaḥyā ibn Yaḥyā al-Laythī (d. 848), see ei2,

4:87 and 6:744.

114 OnMālik ibn Anas, see Sezgin, gas, 457–464.

115 Nāfiʿ ibn ʿUmar (d. 735); ei2, 7:876.

116 ʿAbd Allāh ibn ʿUmar ibn al-Khaṭṭāb (d. 693); ei2, 1:53.

117 ʿĀʾisha (d. 678); ei2, 1:307.
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،سرجلاةلصلصكينيتأي:لاقف؟ّيحولاكيتأيفيك:هلتلقفدّمحمتلأس:لوقتةشئاعتعمسلاق

.ًاقرعتببصتدقودرابلايفيقرعمهطقنيف،نورتامكيهجوىلعّرخأنأكلامتأملهتيأراذإف

كلذو.هداسفوهراوعمهلنابل،مالكلااذهيفمهنمزييمّتلاولقعلابباتكلالهأاورّكفتولو]٥٣[

ىأرهّنأمعزو.ماعةئامسمخةريسمءامسىلإءامسلّكنيب،تاومسعبسىلإدعصوعلطهّنأمعزيهّنأ

5 .انلطألكلذيفهحرشرخآىلعانيتأولو.ليئاربجنمًاقلخمظعأوهنمةكئالملانم

رمفلأاذكواذكاينّدلاردقبوهوةكئالملانمًاكالمتيأر:لاقهّنأىّتح]٥٤[
ّ

ثاجوهو.ة

هللارفغتسادّمحماي:يللاقف.ليّنلاوتارفلاكهبقعوهنيعنميرجتعومّدلانّأو،يكبيهيتبكرىلع

الريثكرييغتوبذكعم؟ًامّنهجكبرهللاقلخدقو،يّنمؤيامو:لاقف؟ليلذتنأو:هلتلقف.يل

رمامّلكناكنإو.هتداعإ)يف(يلةدئاف
ّ

.مهلاعدونيتعكرمهبىّلصومهلرفغتساةكئالملانمدنجب

10 هلهللالعجيو،ةكئالملانمةلئاهلاعومجلااذهدهاشوتاوامسّلايفاذهنوكينأاذهليغبنيفيكف

نموهيفكّشينموهباحصأوساّنلاثيحاينّدلايفراصاذاملف؟مهبيّلصيومهمّلكيامةعاطتسإلانم

اذه؟نونجملاكعرصنيفدحاوكالمىلإرظنيال،هبمهثدّحيامقيدصتومهللئالّدلاةماقإىلإجاتحي

.هزّيمتيالولقاعهّنظيالام

قيطيامةوقّلانمهلهللالعجدقو.ًاهافشهّبرهللامّلكيناكّيبّنلاىسومنّأفالخالو]٥٥[

15 ىلإرظنينأقيطيال،ةلزنملااذهبناكنمف.مهّلكقلخلانموىسومنملضفأهّنأمعزوهو.كلذ

؟نونجملاكعرصنيواّلإدحاوكالم

1 لاق ] C تلاق ‖ ةشئاع ] C ةشيع ‖ دّمحم ] C سويدامام 2 نورت ] C 27v ‖ تببصت ] C تبيصت 3 زييمّتلاو ]

C زيمتلا 4 ىأر ] C هار 5 ًاقلخ ] C قلخ ‖ ولو ] C اولاق 7 دّمحم ] C سويدامام 8 ليلذ ] C تيلذ

10 تاوامسّلا ] C تاومسلا 14 قيطي ] C 28r 16 نونجملاك ] C نونجملااك
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say: “I asked Muḥammad and I said to him: how does your revelation come?”

So he said: “It comes to me like the sound of a bell. If I see it, I have no control

collapsing to the ground just as you see, so sweat would drip in the cold and I

would drip sweat.”118

[53] If those who have reason and discernment among the People of the

Book thought about this conversation, then its flaws and corruption would be

obvious to them. Namely, he alleges that he arose and went to the seven Heav-

ens [the distance] between each Heaven being a five-hundred-year march. He

alleged that, among the angels, he saw one who was greater than Gabriel. If I

were to explain this to the end, I would take a long time.

[54] [Muḥammad] even said: “I saw one of the angels and he was the size of

theworld thousands of times over. Hewas sitting uponhis knees crying and the

tearswere flowing fromhis eyes tohis heel like theEuphrates and theNile.Then

he said to me: ‘Muḥammad, ask God to forgive me’. Then I said to him: ‘You are

humiliated?’ He said: ‘What can protect me when God your Lord has created

Gehenna?’ ”119 With lies and many alterations there is no point in me repeat-

ing it. If every time [Muḥammad] passed by angelic soldiers, he would ask God

to forgive them, and he would pray with them two prostrations and pray for

them, then how could he be in the Heavens and witnessing these magnificent

groups of angels, and God would give him the ability to speak with them and

pray with them?Why when he returned to this world – where the people and

his companions and those who doubted him and those who required estab-

lished proofs and belief which he would report to them – would he look to a

single angel and then fall down like a crazed person? No reasonable person

would believe or accept this.

[55]There’s no disagreement that the prophetMoses spoke orally to his Lord

God. God endowed him with power to endure that. [Muḥammad] alleged that

he is better than Moses and all creatures. Whoever is in this rank, can he not

endure to look at one angel without falling down like a crazed person?

118 This comes from a hadith on revelation from al-Bukhārī: Al-Harith bin Hisham asked

Allah’s Messenger “O Allah’s Messenger! How is the Divine Revelation revealed to you?”

Allah’s Messenger replied, “Sometimes it is (revealed) like the ringing of a bell, this form

of Revelation is the hardest of all and then this state passes off after I have grasped what

is revealed. Sometimes the angel comes in the form of a man and talks to me and I grasp

whatever he says.” ʿAishah added: “Verily I saw the Prophet being inspired (divinely) and

(noticed) the sweat dropping from his forehead on a very cold day as the Revelation was

over.” See al-Bukhārī, Ṣaḥīḥ al-Bukhārī, 1:46 (Book 1, #2).

119 This is a summary fromnumerous hadiths onMuḥammad’s Night Journey, some of which

can be found in al-Bukhārī, Ṣaḥīḥ al-Bukhārī, 4:272–275 (Book 59, #3207); 5:132–136 (Book

63, #3887); and 9:368–372 (Book 97, #7517).
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بتكـلاةءارقيفملعهلناكو.هيلإىوطنانملوّأوهو،بهاّرلاةريـحبهيلإىوطناامّنإو]٥٦[

هبحاصفليقو.هدعبنمرمألايليهّنأعمطف،ةفلاسّلابتكـلانمهيلعأرقو.هرمأنمنوكيامبهملعأف

ناملسهيلإىوطناف.ةدحاوةليليفيّدوهيلاصاحنفوهلتقهّنألاقيو.بهاّرلاةريـحبتامنأىلإ

ايلينوكينأنمبهاّرلاةريحبهيفعمطاميفاعمطواملسأويّدوهيلامالسنباهللادبعويّسرافلا

5 نمنيمدّقتملابرعلامالكباهصّخلو.اهرّبدواهزّيمونيمدّقتملابتكـلاهيلعأرقف.هدعبنمرمألا

مهريغوءايبنألانمفئاوطًافئارطوًاصصقهيفعمجو.برعلانممهريغوشيرقةحاصفوبرعلا

.نيمدّقتملانم

نباةبيشوماشهنبالهجوبأهيلإءاجف؟نيلوألاصصقبدّمحمملعنيأنم:شيرقلاقف]٥٧[

نباهللادبعسيلوأ:هلالاقف.هبّيلإىحوأهللانّإ:لاقف؟ملعلااذهكلنيأنم،دّمحم:هلالاقف،ةعيبر

10 ّرخذإسولجمهاميفو.ال:هنيبومهنيباميف–مهللاقف؟هّلكاذهبكاملعأناملسويّدوهيلامالس

نّأ–مكـلوقمكيلعّدري–ّيلإىحوأهللانّإ:لاقفقافأّمث.مهبايثبهوطّغفهباحصأىلإءاجو،ههجوىلع

مُْهنَّأَُمَلْعَندَْقَلَو:لحّنلاةروسيفمهيلعأرقف؟كللاقامو:اولاقف.ينامّلعيمالسنباهللادبعوناملس

ّنإَِنوُلوُقَي رَعنٌاَسِلاَذَهَوٌيِّمَجعْأَِهْيَلإَِنوُدحِْلُييِذَّلاُناَسِلٌ،رَشَبُ)هُمِّلَعُي(اَمَ
َ

فيكو:مهللاقف.نٌيِبُمٌّيِب

3 صاحنفو ] C ساحنف ‖ ناملس ] C ناملاس 5 أرقف ] C ايرقف ‖ اهصّخلو ] C اهظحل 8 دّمحم ] C سويدامام

9 ،دّمحم ] C سويدامام 10 ناملسو ] C ناملاس ‖ كاملعأ ] C كامالعا 11 هباحصأ ] C 28v 12 ُمَلْعَن ] C ملعت
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[56] However, the monk Baḥīra120 became associated with him, and he was

the first among those who partnered with him. He had knowledge about the

reading of the Scriptures so he informed him about that which would be [rel-

evant] for him. He read to him from the earlier Scriptures, then he hoped to

take over as leader after him. It is said that he was close to him until the monk

Baḥīra died. It is said that he killed him and Phineas121 the Jew on one night.

Salmān the Persian122 and ʿAbd Allāh ibn Salām123 the Jew partnered with him

and they converted to Islam and they hoped for the same things as the monk

Baḥīra, hoping to take over as leader after him. They read to him from the

ancient Scriptures so he grasped them and mastered them. He summarized

themusing the languageof the ancientArabs and the eloquenceof theQuraysh

and other Arabs. He gathered in [the Qurʾan] stories and legends of the sects of

the prophets and others among the ancients.

[57] Then the Quraysh said: “From where did Muḥammad learn about the

ancestors’ stories?”ThenAbū Jahl ibnHishām124 and Shayba ibnRabīʿa125 came

to him. They said to him: “Muḥammad, from where did you get this knowl-

edge?” He replied: “God revealed it to me.” So they said to him: “Did not ʿAbd

Allāh ibn Salām the Jew and Salmān teach you about all of this?” He replied

to them – between them and him – “No.” As they were sitting, he fell on the

ground and his companions came to him. Then they covered him up in their

clothes. Then he arose and said: “God gave a revelation to me – responding to

your words – that Salmān and ʿAbd Allāh ibn Salām are teaching me.” They

said: “What did he say to you?” Then he recited to them from sura “The Bee”:

“We know for certain that they say: ‘It is only a man [that teaches him]’. The

language to which they refer is foreign, while this language is clear Arabic.”126

120 According to Arabic Christian traditions, themonk Baḥīrawas a source for passages in the

Qurʾan. On these accounts in Syriac and Christian Arabic texts, see Roggema, The Legend

of Sergius Baḥīra.

121 According to Ibn Isḥāq’s biography of Muḥammad, Phineas (Finḥāṣ) ibn Azūra was a Jew-

ish rabbi who entered a disagreement with Abū Bakr, resulting in the revealing of Q 3:181

toMuḥammad. But this Phineas is an antagonist not a supporter of Muḥammad. I cannot

find other traditions about Phineas as a source for material in Islamic literature.

122 Salmān al-Fārisī (d. ca. 657) was a Persian Christian who converted to Islam. According to

Islamic tradition, he is mentioned as a teacher of Muḥammad.

123 ʿAbd Allāh ibn Salām (d. ca. 663) was a Jewish rabbi who converted to Islam. See ei2, 1:52.

124 Abū Jahl ʿAmr ibn Hishām (d. 624); ei2, 1:115.

125 Shayba ibn Rabīʿa (d. 624). Both figures were described as Meccan Quraysh opponents of

Muḥammad who died at the Battle of Badr.

126 Q 16:103.
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يغبنيامف:هلالاقف؟ّيناربعرخآلاويّسرافمهدحأو،ناملعيمالسنباهللادبعوناملسنوكينأيغبني

.هاكرتوايضمفً،اباوجّدريملف؟كناسلبتنأهتصّخلكلرّسفاذإ،امهتغلبكابطاخيانوكينأ

عباسّلالصفلا

.نآرقلاركذلوصفةعبرأىنعملايفو]٥٨[

5 مساو.فاكفاشلّكففرحأةعبسىلعنآرقلالّزنتهنأمهبحاصنعمهثيدحيفاوور]٥٩[

.رماعنباوريثكنباومصاعويئاسكـلاوةزمحوورمعوبأوعفانةعبسّلاءالؤه

دارأله؟هبدارأام.فرحأةعبسىلعنآرقلااوؤرقا:مكبحاصلوقنعانوربخأ:مهللوقنف]٦٠[

اوؤرقوهوكردأةعبسّلاءالؤهف:مهلانلق،معناولاقنإف؟ةعبسّلاءالؤهةغلبنآرقلااوؤرقينأكلذب

اوقفّتا:مهللوقنف.دّمحمىلإاوهتناىّتحمهخويشىلعاوؤرقنكـلو،هوكردأامالنولوقيمهنّإف؟هيلع

2 هتصّخل ] C هتلصحل 5 لّزنت ] C لزنتا ‖ فاك ] C ناك 6 ورمع ] C رمع ‖ ريثك ] C ريبك 7 اوؤرقا ] C

ررقا 9 دّمحم ] C سويدامام
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Then he said to them: “How can Salmān and ʿAbdAllāh ibn Salām offer instruc-

tion, when one of them is a Persian and the other one is a Hebrew?” They said

to him: “Couldn’t they be talking to you in their language, if they interpret it for

you, and then you summarize it in your language?” He did not give an answer,

so they departed and left him.127

Chapter 7

[58] Four sections on the meaning of the Qurʾan.128

[59]They narrated in their report about their companion [Muḥammad] that

the Qurʾan was revealed in seven letters129 and each one is completely satis-

factory.130 He named those seven: Nāfiʿ131 and Abū ʿAmar132 and Ḥamza133 and

al-Kisāʾī134 and ʿĀṣim135 and Ibn Kathīr136 and Ibn ʿĀmir.137

[60] So we say to them: Tell us about [Muḥammad’s] words, “Recite the

Qurʾan according to seven letters.” What does he mean by it? Does he mean

by that to recite the Qurʾan in the languages of those seven [people]? If they

say yes, we reply to them: Then those seven [people], did they live with him

and recite to him? They say no, they did not live at his time, but they recite

according to their teachers successively reaching back toMuḥammad.Thenwe

127 This is a retelling of Islamic stories regarding the circumstances of the revelation of

Q 16:103. See a list in Burman, Religious Polemic, 273, whonotes that the two are not usually

put together in the Islamic versions.

128 The Latin version has the title: “On the disciples of Muḥammad and the discordant estab-

lishment of the [text of the] Qurʾan.” Although there are no direct parallels or evidence

of use of the Letter (Risāla) of the Christian polemicist al-Kindī (early 9th c.), he also cri-

tiques the compilation of the Qurʾan as well.

129 This phrase refers to the seven styles, or methods of recitation (‘letter’ indicating each

particular method) in which the Qurʾan was said to have been revealed.

130 The Islamic interpreter Ibn Mujāhid (d. 936) discussed the historical development of the

Qurʾanic text and used these names as authoritative sources for each of his seven readings

of the Qurʾan. See Claude Gilliot, “Creation of a Fixed Text,” in The Cambridge Compan-

ion to the Qurʾān, ed. Jane Dammen McAuliffe (Cambridge: Cambridge University Press,

2006), 41–57, esp. 50–51. On the Islamic justification for seven readings, see Samad, Ibn

Qutaybah’s Contribution to Qurʾānic Exegesis, 51–60.

131 Nāfiʿ ibn ʿAbd al-Raḥmān ibn Abī Naʿīm al-Laythī (d. 785); ei2, 7:878.

132 Abū ʿAmr Zabbān ibn al-ʿAlāʾ (d. 770); ei2, 1:105.

133 Ḥamza ibn Ḥabīb (d. 772); ei2, 3:155.

134 Abū al-Ḥasan ʿAlī ibn Ḥamza al-Kisāʾī (d. 805); ei2, 5:174.

135 ʿĀṣim ibn Abī al-Najjūd (d. 745); ei2, 1:706.

136 Abū Maʿbad ibn Kathīr (d. 738); ei2, 3:817.

137 ʿAbd Allāh ibn ʿĀmir (d. 736); ei2, 3:704.
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ليلّدلاو،اوبّذكدقفمعناولاقنإف؟مويلامكيديأيفيذّلاةءارقلاهذهىلعمهيلعاوؤرقنيذّلامهخويش

.يناّثلاردصّلاةفلاخملوّألاردصّلاةءارقنّأكلذىلع

رمعوتباثنباديزودوعسمنباهللادبعاّلإدّمحمنامزيفهلامكـلنآرقلاظفحيملهّنأكلذو]٦١[

.مهبحاصةايحيفهللّمكناكدقهباحصألاقف،بلاطيبأنباّيلعيفاوفلتخاو.نافّعنبانامثعو

5 .نآرقلاهللّمكيملوهترفحلزناّيلعنّإ:ةيلهاملسنمّيبعشّلارماعلاقو

فحصمههبشيال)نأ(ىلع،هددّجفحصممهانيمسأيذّلاءالؤهنمدحاولّكلناكو]٦٢[

ساّنلابّربذوعألقةروسالودمحلاةروسهفحصميفنكيملف،دوعسمنباهللادبعاّمأف.رخآلا

نيذّلاهوجويفوثحيو،نآرقلاىلإمهفيضينملمالكلاظلغيناكو.قلفلابّربذوعألقةروسالو

ىريناكو.اذهيفدّمحمباحصأعيمجفلاخف.هللالوسرىلعنيباّذكاي:مهللوقيو.بارتلامهنوؤرقي

10 ًاّيرطًاضّغنآرقلاعمسيدارأنم:لاقمهبحاصنّأهلتقنممهعنمامّنإو.هلتقاوّلحتسااوناكومهداهج

.هلتقنممهعنميذّلاكلذف.دوعسمنبامفنمهعمسيلف،لزنأامك

1 يف ] C 29r 3 دّمحم ] C سويدامام 4 نافّع ] C نافعنبارمعونامثعو 6 مهانيمسأ ] C

مهانميسا ‖ هددّج ] C هدج 8 ذوعأ ] C ذوع ‖ وثحيو ] C اوتبحي 9 دّمحم ] C سويدامام 11 كلذف ] C

كلذلف
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say to them: Did their teachers, according to whom [the seven] recite, agree on

this version that is in your possession today? If they say yes, then they have lied

and the proof regarding that is that the first recitation is different than that of

the second.

[61] No onememorized the Qurʾan completely inMuḥammad’s time except

ʿAbd Allāh ibn Masʿūd138 and Zayd ibn Thābit139 and ʿUmar140 and ʿUthmān

ibn ʿAffān.141 They disagreed about ʿAlī ibn Abī Ṭālib, for his companions said

he [knew] it completely during [Muḥammad’s] life. ʿĀmir [ibn Sharāḥīl] al-

Shaʿbī142 said: “ʿAlī went to his tomb and he did not [know] the Qurʾan com-

pletely.”143

[62] Each one of themwhomwe have named edited a codex in a way [that]

does not resemble any other book. As for ʿAbd Allāh ibn Masʿūd, his codex did

not have sura “Praise,”144 and the sura: “Say: I seek protection with the Lord

of people,”145 and the sura: “Say: I seek protection with the Lord of dawn.”146

Whoever would add them to the Qurʾan, he would accuse them of error and

he would throw dirt on the faces of those who would recite them. He would

say to them: “You have made a liar of God’s messenger.” So he differed from all

of Muḥammad’s companions on this issue. He thought there should be jihad

against them while they saw it fit to kill him. But what prevented them from

killing him was that their companion [Muḥammad] said: “Whoever wants to

hear the Qurʾan in a pure way just as it was revealed, then he should hear it

from Ibn Masʿūd’s mouth.”147 That is what prevented them from killing him.

138 ʿAbd Allāh ibn Masʿūd (d. 653); ei2, 3:873.

139 Zayd ibn Thābit (d. ca. 665) was a scribe and compiler for the Qurʾan according to Islamic

tradition. He was said to have edited the text after Muḥammad’s death and played an edi-

torial role in its canonization under the first three caliphs.

140 ʿUmar ibn al-Khaṭṭāb (d. 644) was the second caliph after Muḥammad; ei2, 10:818.

141 ʿUthmān ibn ʿAffān (d. 656)was the third caliph and reputed to have proclaimed anofficial

version of the Qurʾan and ordered others destroyed; ei2, 10:946.

142 TheArabic text is probably a corruption of his full name ʿĀmir ibn Sharāḥīl al-Shaʿbī (d. 721

or later), an early narrator of hadith.

143 These figures were important in Islamic accounts concerning the editorial stages of the

compilation of the text of the Qurʾan.

144 Here he is referring to Q 1: al-Fātiḥā.

145 Q 114.

146 Q 113.

147 This hadith is found in the Arabic original with English translation in Muḥammad ibn

Yazīd ibn Mājah, English Translation of Sunan Ibn Mâjah, 5 vols., ed. Abū Ṭāhir Zubayr

ʿAlī Zaʾī (Riyadh: Darussalam, 2007), 1:169 (Book 1, #138). There are several other tradi-

tions lauding the readings and codex of Ibn Masʿūd. See for instance al-Bukhārī, Ṣaḥīḥ

al-Bukhārī, 5:70–71 (Book 62, #3758, 3760); and 91 (Book 63, #3806). This hadith is also

quoted in al-Kindī; see Tartar, “Dialogue islamo-chrétien sous le calife al-Maʾmūn,” 111.
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.اهبةءآرقلانوريالواهنوركنيهباحصألّكناكو.هفحصميفةدئازتناكةريثكءايشأعم]٦٣[

ُهللاو:أرقيدوعسمناكو،ظفّللايفًاضيأمهقفاويملو.لمجهلمحيناكهفحصمنّأنومعزيمهنّأىّتح

ّمأُنِوُطُبنِْممُْكَجَرخْأَُهللاَو:نوؤرقيمهّلكساّنلاو،مُْكِئاِمإنِوُطُبنِْممُْكَجَرخْأَ :ًاضيأأرقو،مُْكِتاَهَ

.فوصّلاوهنهعلا–شِوُفْنَمْلانِهِْعْلاَك:اوؤرقيمهّلكساّنلاو،شِوُفْنَمْلافِوصُْلاَكلُاَبِجلْاُنوُكَتَو

5 ّتُم:نوؤرقيمهّلكساّنلاوففّخمً،اكْتِمنَُّهَلتَْدَتعْأََو:دوعسمنباأرقو :دوعسمنباأرقو.لقثمً،أَكَ

ّتاَفُهَتأَْرَقاَذإَِفُهَنآْرُقَوُهَعْمَجاَنْيَلَعنَّإِ ءآَرِقعِْـبَ
َ
ّمُثُهَت ُهَعْمَجاَنْيَلَعنَّإِ:نوؤرقيمهّلكساّنلاوُ،هَناَيَباَنْيَلَعنَّإَِ

ّتاَفُهاَنأَْرَقاَذإَِفُهَناَيَبَو ّمُثُ،هَنآْرُقعِْـبَ اهيلعهعباتيملدوعسمنبااهبدّرفتًةريثكءايشأعمُ.هَناَيَباَنْيَلَعنَّإَِ

.دحأ

تلمع…نعكلذتبثيمل.دوجسّلاوعوكّرلايف…ىّلصاذإناكهّنأنمكلذيفامعم]٦٤[

10 .هدحوزيمدعبهباحصأنمدحأ

نمبقلخلاهبشأءالؤه:مهللاقفطّزلاموقىأرهّنأهنعكلذو،ساّنلابذكأنمناكو]٦٥[

ًاضيأهنعيورّمث.يريغكلذدهاشامو:لاق؟كلذتدهاشامو:هلاولاقفّ.يبّنلاعمنّجلاةليلمهتيأر

1 يف ] C 29v 2 أرقي ] C ىرقي 3 نوؤرقي ] C نورقي 4 نِهِْعْلاَك ] C ريمعلاك 5 تَْدَتعْأََو ] C تدتع

9 …] Lacuna in manuscript 11 طّزلا ] C طرقلا 12 كلذ ] C margin لصالاقمنترفمورخ ‖ لاق ] C

30r ‖ دهاش ] C تدهاش
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[63] There were many more things in his codex. All of his companions

denied it and rejected its recitation. They even alleged that a camel used to

carry his codex. Also, he did not agree with them about the exact words. For

instance, [Ibn] Masʿūd would recite, “God took you out from the wombs of

your slave girls,” while all of the people recite: “God took you out from the

wombs of your mothers.”148 In addition, he recited: “The mountains were like

puffed-upwool [ṣūf ],” while all of the people recited: “like puffed-up dyedwool

[ʿihn]” – dyed wool is wool.149 And Ibn Masʿūd recited: “She prepared for them

citrus fruit,” pronouncedwithout doubling, while all of the people recited “ban-

quet” with doubling.150 And Ibn Masʿūd recited: “Indeed it is up to us to put it

together and to recite it [qurʾānahu]. So when you recite it, follow its reading

[qirāʾatahu]. Then, its exposition lies with us,” while all of the people recited:

“Indeed it is up to us to put it together and to explain it [bayānahu]. Sowhenwe

recite it, follow its recitation [qurʾānahu]. Then, its exposition lieswith us.”151 In

addition to these, Ibn Masʿūd was unique in many features [in his codex] that

no one follows him on them.

[64] In addition to what has beenmentioned, that if he prayed … in bowing

and prostrations.152 That was not confirmed from … [evidence showing that]

any of his companions did [that], having a unique distinction.

[65] [Ibn Masʿūd] was one of the worst liars among the people, as reported

about him when he saw the people of Zuṭṭ153 and told them: “Those ones have

themost resemblance to thosewhomI sawwith theprophet on theNight of the

Jinn.” They said to him: “Didn’t you witness that?” He said: “Nobody witnessed

148 Q 39:6.

149 Q 70:9.

150 Q 12:31.

151 Q 75:17–19.

152 In this section the text has several lacunae. However, Ibn Rajāʾ seems to be arguing that

Ibn Masʿūd’s method of praying was not the same as other early Muslims, showing there

was no consensus or strong memory about the practices of Muḥammad even in matters

that were performed daily such as prayer. Perhaps this is a reference to Ibn Mājah, Sunan

IbnMâjah, 2:60 (Book 5, #890).

153 The Zuṭṭ were a nomadic people of northwestern Indian descent who were settled in the

Middle East by the Arabs. In this section, Ibn Rajāʾ is arguing that Ibn Masʿūd is an unre-

liable and contradictory transmitter of traditions about Muḥammad or verses from the

Qurʾan. He cites two traditions related to the Night of the Jinn, one of which indicates

that he followed Muḥammad there and witnessed some miraculous events, and another

account in which he admits he was not there. Ibn Rajāʾ’s larger point is to illustrate the

differences among Muslims in reciting the Qurʾan and recording its content in order to

demonstrate its human origins.
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عمدحأاّنماهدهاشامهللاو:لاقف.نّجلاةليلاوركاذتوةريثكفئاوطعمًاسلاجمويتاذناكهّنأ

فّرحهّنأنمكلذىلإفاضناامم.ملعيالوهوهسفنبذكأف.انأالو:لاق؟تنأالو:هلاولاقفّ.يبّنلا

.مهّلكةباحصّلا…دهشومهّيبنىلعبّذكوهيفدازوهلدّبونآرقلا

لصف

5 هدازفحبصّلاةالصرخآيفهبيّلصيدمحمناكيذّلاباتكلاىلإدمعهّنإفتباثنباديزاّمأو]٦٦[

دقفاذهلوقيملنم:لاقف.هيفسيلامنآرقلايفديزت:اولاقوكلذهيلعةباحصّلاركنأف.نآرقلايف

لوقيالناكدوعسمنبانّأل.اتامنأىلإدوعسمنبانيبوهنيبةوادعلالزتملّمث.دّمحمىلعبّذك

ناكو.هفحصميفقلفلابّربذوعألقةروسالوساّنلابّربذوعألقةروسالودمحلاةروسةءارقب

ناكو.كلذىريالدوعسمنباو.حبصّلاةالصنوناقءاعدهفحصميفديزيونّهبأرقيتباثنباديز

10 نوركنيمهّلكساّنلاو.اَهيَْلَعمُْكُعِلطْأُفَْيكََفيِسفَْننِْماَهيِْفخْأُُداَكأٌَةَيِتآَةَعاسَّلانَّإِ:ديزفحصميف

.ريغال،اَهيِْفخْأُُداَكأٌَةَيِتآَةَعاسَّلانَّإِ:نوؤرقيوكلذ

رخآلصف

برعلاهميقتسوًانحلىرأ:لاقفهيفعلطّاهعضواملهّنأهنعيورف،نامثعفحصماّمأو]٦٧[

.ريثكلطب،نامثعفحصميف:تلاقاهنّأةشئاعنعيورف.اهتنسلأـب

5 دمحم ] C سويدامام 10 اَهيَْلَع ] C ًايلع 11 ريغ ] C نيع 13 نامثع ] C نمثع ‖ علطّا ] C 30v ‖ هميقتسو ]

C هميقست 14 لطب ] C اطب
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that but me.”154 It was also reported about him that one day he was sitting with

many people and they mentioned the Night of the Jinn. So he said: “By God,

no one among us witnessed it with the prophet.” They said to him: “Not even

you?” He said: “Not even me.”155 So he made himself a liar without knowing it.

In addition to that, he corrupted the Qurʾan and he changed it and added to it

and he lied about their prophet and all of his companions … testified [to that].

Section [1]

[66] As for Zayd ibn Thābit, he took the book with which Muḥammad would

pray the end of the morning prayer, and added it to the Qurʾan. The compan-

ions rejected that and said: “You have added to the Qurʾan what should not be

in it.” But he responded: “Whoever does not say this has lied about Muḥam-

mad.” Then the hostility between him and IbnMasʿūd continued until the two

of them died, because Ibn Masʿūd did not accept in his codex the recitation

of sura “Praise”156 nor sura: “Say: I seek protection with the Lord of people,”157

and the sura: “Say: I seek protection with the Lord of dawn.”158 Zayd ibn Thābit

had been reciting them and added the morning prayer canon to his codex. Ibn

Masʿūd did not think that was proper. And Zayd’s codex contained: “Indeed

the hour is coming. I almost have hidden it from myself. So how can I make

you know it?” But all of the people deny that and recited: “Indeed the hour is

coming. I almost have hidden it” without anything else.159

Another Section [2]

[67] As for ʿUthmān’s codex, it was reported that when he put it together, he

examined it. Then he said: “I saw grammatical mistakes but the Arabs will cor-

rect it by practice.” So it was reported from ʿĀʾisha that she said: “ʿUthmān’s

codex [contains] many false things.”160

154 Ibn Rajāʾ took these contradictory accounts from Ibrāhīm al-Naẓẓām as seen in Ibn

Qutayba,Taʾwīlmukhtalaf al-ḥadīth, 27; IbnQutayba,Traité des divergences, #37e. For allu-

sions to his presence there, see Abū Dāwūd, Sunan Abu Dawud, 1:47, 71 (Book 1, #39, 84).

155 In this version, Ibn Masʿūd states he was not present at the Night of the Jinn; see Abū

Dāwūd, Sunan Abu Dawud, 1:71 (Book 1, #85); and Muslim, Ṣaḥīḥ Muslim, 1:562 (Book 4,

#1007).

156 Q 1.

157 Q 114.

158 Q 113.

159 Q 20:15.

160 This passage is in reference to the creation of the alleged ʿUthmānic codex, and the com-

ments Ibn Rajāʾ cites are from the fabrication of hostile legends between the Ahl al-Bayt

and the Umayyads.
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،يفحصميفأرقاوكفحصمقرحإ:دوعسمنباهللادبعللاقهفحصمنامثعللمكأاملو]٦٨[

هيلعبوثولابرمأف،رفكهفحصمنّأهملعأف.رفكـلاعبّتيوناميإلايّلخييذّلابتنكام:هللاقف

.اتام)نأ(ىلإحيبقلاهبحاصيفقلطيامهنمدحاولّكلزيملو.ناعلضهلرسكوًافينعًابرضهبرضو

رخآلصف

5 ءآَجَو:أرقيناكهّنأركبيبأنعيورو]٦٩[
َ

ءآَجَو:نوؤرقيمهّلكساّنلاو،تِوَمْلاِبقَِّحلاُةَرَكسَتْ
َ

تْ

اوُتصِْنأََف:ةعمجلامويةالصّلليدوناذإأرقيناكهّنأباطّخلانبارمعنعيورو.قَِّحلاِبتِوَمْلاتُاَرَكسَ

لاطلهرخآىلعاّنّيبولوريثكفالتخاعمِ.هللاِرْكِذىَلإِاْوَعسْاَف:نوؤرقيمهّلكساّنلاوِ،هللاِرْكِذىَلإِ

.حرّشلاهب

يفاوقفّتيمل.هتايحيفنآرقلامهللّمكوهيلعاوؤرقنيذّلادّمحمةباحصولوّألاردصّلاءالؤهف]٧٠[

10 اوتامنأىلإًاضعبرفّكيمهضعبو،هنودرخآلاولمجهلمحمهدحأفحصمو.ةوالتيفالوةروس

اذهمهلجرخأف.مكحلانباناورمنامزىلإنآرقلايفهدعبفالتخايفساّنلالازتملو.مهعمجأب

نّيبننحنو.فحاصملانمهاوسامقرحأوهيلعساّنلالمحو.مويلامهيديأيفوهيذّلافحصملا

.ىلاعتهللاءاشنإهعضوميفكلذ

رخآلصف

15 فّنصف.ميعنيبأنباعفانوهومامإةنيدملالهأللصحفحصملااذهىلعساّنلاعمتجااّملف]٧١[

بارعإيفعفانفلاخ،ريثكنباهللاقيمامإةّكملهأللصحو.ريغالفحصملااذهبارعإلل

1 نامثعل ] C نمثعلا 3 ناعلض ] C نافلظ 5 نوؤرقي ] C نورقي 7 اْوَعسْاَف ] C اوغصاف ‖ اّنّيب ] C انيبا

9 دّمحم ] C سويدامام 11 مكحلا ] C ميكحلا 12 نم ] C 31r 13 ءاش ] C اشنا 16 ريثك ] C ريبك

   
   

   



the book of the truthful exposer 161

[68] When ʿUthmān’s codex was completed, he said to ʿAbd Allāh ibn Mas-

ʿūd: “Burn your codex and recite from my codex.” So he replied to him: “I

am not one who would leave the faith and follow unbelief.” So [Ibn Masʿūd]

informed him that his codex [contained] unbelief; consequently, [ʿUthmān]

commanded [someone] to jump on [Ibn Masʿūd] and he struck him viciously

and fractured two ribs. Each one of themcontinued to disparage the other until

the two of them died.

Another Section [3]

[69] Itwas reported thatAbūBakr used to recite: “The agony of death brings the

truth,” while all of the people recite: “The agonies of death bring the truth.”161

And it was reported about ʿUmar ibn al-Khaṭṭāb, that when one was called to

prayer on Friday, he used to recite: “Listen to the reminder of God,” while all of

the people recited: “Seek the reminder of God.”162 With so many differences, if

I were to explain them, then it would take a long time.

[70] So those are the first generation and Muḥammad’s own companions,

who recited the Qurʾan after him and to whom he completed it for them in

his lifetime. They did not agree on a [single] sura or a recitation. One of their

codices was carried by a camel, while the other [codex] without [a camel] and

some of them would call others unbelievers until all of them died. The people

continued to disagree afterwards about the Qurʾan until the time of Marwān

ibn al-Ḥakam.163 Then he produced for them this book which is in their pos-

session today. He forced it upon the people and burned the other books. We

will explain that in [another] place, God willing.

Another Section [4]

[71] When the people agreed about this book, the people of Medina hap-

pened to have an imam and he was Nāfiʿ ibn Abī Nuʿaym.164 For the pars-

ing,165 he designated this codex and nothing else. The people of Mecca hap-

pened to have an imam called Ibn Kathir who differed fromNāfiʿ in the parsing

161 Q 50:19.

162 Q 62:9.

163 OnMarwān ibn al-Ḥakam (d. 685), the fourth Umayyad caliph, who led another editorial

stage in the formation of the text of the Qurʾan see ei2, 6:621–623.

164 On Nāfiʿ ibn ʿAbd al-Raḥmān ibn Abī Nuʿaym (Naʿīm) al-Laythī (d. 785), see Sezgin, gas,

9–10; ei2, 7:878.

165 In this section, Ibn Rajāʾ is using iʿrāb to refer to the case endings and noun declen-

sions in the Arabic and how they are vocalized and inflected in the recitation of the

Qurʾan.
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همساموقلاقفهمسايفاوفلتخا.ءالعلانباورمعوبأهللاقيرخآمامإةرصبلالهأللصحّمث.نآرقلا

.نآرقلابارعإيفهلبقنمفلاخّ.ينايرعلاهمسالبمهريغموقلاقو،ةدحاوهتينكو

.نآرقلابارعإيفًاضيأنيقفّتمريغفّيئاسكـلاوةزمحنباومصاعورماعنباهللادبعو]٧٢[

اذهدعبءيشيّأو.هنمءيشيفاوقفّتيملو.اذههعفريامظفحياذهو،اذههبصنيامعفرياذهف

5 مهنمدحاولّكلمحةعبسّلاءالؤهنّإّمث؟نوعبّتينحلّلاوأطخلادعبلطابيّأو،نوديريفالتخالا

ءاحصفنمىضمنمةغلىلعهولمحونونطاقمهنيذّلابرعلاكئلوأقفاوامو.هدلبةغلىلعنآرقلا

عيمجبمهيلعاوؤرقريثكقلخةعبسّلاءالؤهنممامإلّكىلإىوطناو.نيمدّقتملامهئارعشوةّيلهاجلا

برعلاتاغلنمروهشملاىلإاورظنف،نورخآموقمهدعبءاجنأىلإكلذلاولازيملف.تاغّللااذه

ًاباوصناك)ام(نإاذهففرعيالاموساّنللاهوتبثأمهانيمسأنيذّلاةعبسّلاءالؤه.اهيفاوكّشيملنيذّلا

10 .مهسفنأنمرايتخاكلذلّك.اهبةالصّلاالوروسّلاالوةءآرقلازوجيالاولاقو.هودّيشةغّللايف

مكـللاقله.ةءارقلااذهمهيلإمتدقتسادقنيذّلاةعبسّلاءالؤهنعنآلاانوربخأ:مهللوقت]٧٣[

:مهؤامسأرفنةعبسّينالفلانامّزلايفءيجيسهّنأو؟نارقلايفيدعبنمنوفلختسممكّنأمكبحاص

مهنّإف؟مكنوؤرقيامكنآرقلااوؤرقاف،رماعنباوريثكنباومصاعويّئاسكـلاوةزمحوورمعوبأوعفان

.ال:اولوقي

15 مهنمنّإف؟هبدارأام.فرحأةعبسىلعلزنأنآرقلانّإمكـلهلوقةقيقحاندجوام:مهللوقن]٧٤[

.ماكحأوبيغرتوبيهرتورانوةّنجوديعوودعو:ينعيفرحأةعبسهلوقىنعمامنّإلوقتةفئاط

1 ءالعلا ] C ءالعلاوبأورمع 2 همسا ] C رسا ‖ ّينايرعلا ] C ينابرعلا 9 مهانيمسأ ] C 31v 12 نوفلختسم ]
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of the Qurʾan. Then the people of Baṣra happened to have another imam called

Abū ʿĀmr ibn al-ʿĀlāʾ.166 They disagree about his name. Some people say his

name and his nickname are the same and other people say his name is al-

ʿAryānī. He disagreed with whoever came before him about the parsing of the

Qurʾan.

[72] ʿAbd Allāh ibn ʿĀmir167 and ʿĀṣim168 and Ibn Ḥamza and al-Kisāʾī169

could not agree as well about the parsing of the Qurʾan. One would put in

the nominative case that which another would put in the accusative, while

another would keep it nominative. They did not agree about any of it. What

do they want after this disagreement, and what falsehood, after the errors and

the grammatical mistakes, have they followed? Indeed, of those seven, each

one of them conveyed the Qurʾan according to his own language along with

what agreed with the local sedentary Arabs. They knew it according to the lan-

guage of the one who preceded [him] by articulate Arabs of the pre-Islamic

period and their ancient poets. Every one of these seven had many followers

to whom they recited in all of these languages. They continued that until other

people came after them, and they looked at the well-known Arabic languages

which they did not doubt. Those seven abovementioned established them for

thepeople and thosewhodidnot know, if itwas [not] structurally correct in the

language, theywould settle it. Theywould say no recitation or chapter or prayer

is acceptable [apart from] it. They selected all of those [matters] on their own.

[73] You should say to them: Tell us now about those seven whom you

have followed as an example concerning this recitation. Did your companion

[Muḥammad] say to you in the Qurʾan: “You are appointed as successors after

me”?170 And that the seven will come at such-and-such time, naming them:

Nāfiʿ and Abū ʿAmar andḤamza and al-Kisāʾī and ʿĀṣim and Ibn Kathīr and Ibn

ʿĀmir, and you should recite the Qurʾan just as they recite it to you? They will

say “No.”

[74] We say to them: We have not found the reason he told you that the

Qurʾan was revealed in seven letters of reciting. What did he mean by this?

Indeed, one group among them says: The meaning of his statement “the seven

letters of reciting” means a promise and threat and Paradise and Hell and fear

and covetousness and judgment.

166 Abū ʿĀmr ibn al-ʿĀlāʾ (d. 771) was a Basran Qurʾan reciter and known as a transmitter of

one the seven different versions of the vocalized text.

167 Abū ʿUmar ʿAbd Allāh ibn ʿĀmir (d. 736), ei2, 3:704.

168 ʿĀṣim ibn Abī al-Najjūd (d. 745) transmitted of one of the seven readings of the Qurʾan;

ei2, 1:706.

169 On al-Kisāʾī, see ei2, 5:174.

170 This quotation is not in the Qurʾan because the answer to this rhetorical question is no.
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ىلعنآرقلالزنأ:لوقيناككلذك،كلذناكولهّنأل.مالكلازئاجريغاذه:مهللوقنف]٧٥[

نيبامناتبثتففرحأةعبس:لاقامّنإو.كلذهبشأاموألاصخةعبسوأبورضةعبسوأهوجوةعبس

اذإةعبسّلاءالؤهىلإنآرقلااودنستىنعميّألف.مهلةمئالهّنإف،اوعجريملواذهباوّرقأنإف.اذهواذه

نوكيسهّنأتوملالبقمكـللاقالو؟هتباحصاوقفاوالوهماّيأيفاوناكالومهبحاصىلعاوؤرقيملاوناك

5 ضعبقفاواموبرعلاةغلىلعهولمحومهلوقعبهوزّيمامّنإو.مهتغلبنآرقلااوؤرقافلاجرةعبسيدعب

يفكلذانركذدقو.وحّنلابقفاويالًاريثكًأطخهيفجرخأدقوحّنلاليمحتنمناكنملب.نيّيوحّنلا

.هانملعامم،نَيِرِّسَفُمْلاِرِداَوَنبِاَتِك

نودتقتًةمّئأمهومتلعجملو؟هباحصأومهبحاصاوفلاخذإرافّكـلاءالؤهعابّتايفةدئافلاامف]٧٦[

الهّنإف.ًاضعبمتيطخأوًاضعبمتححّصف،مهيلإةءارقلااودنسأفمهيلعأرقنمّلكىلإمتدمعولو؟مهب

10 نأمكمزلنقّحبمهللوقنف.ةعبسّلاءالؤهىلإاّلإنوعجريالوةحيحصةّجحكلذيفمهدنعدجوي

اّلإنوعجريالمهنّإف.هوعّيضتالوكلذاوفرعتنأمكـليغبنيف.اهبأرقيكّيبنناكيذّلاةءارقلاانوفرعت

ّنإ:رجحلاةروسيفنآرقلايفمكّيبنلوقلطبدقنآلامهللوقنف.ريغالةعبسّلاءالؤهىلإ ّزَننُْحنَاَ اَنْلَ

ّنإَِوَرْكِّذلا ؟هولدّبوهورّيغدقءالؤهوهظفحفيكانوربخأفَ.نوُظِفاَحَلُهَلاَ

]نماّثلالصفلا[

15 .نآرقلانمهوطقسأامركذ]٧٧[

.هللاءاشنإاهركاذانأ،ةريثكءايشأطقسدقهّنأمهدنعةحيحصّلامهثيداحأيفاوور]٧٨[

ّرلاِهللامِْسِب:ريغبفحصملايفاهوبتكو.اهوفرعيملواهلوّأطقسةءاربةروسيفكلذنم ّرلانَِمحَْ .مِيحَِ

1 زئاج ] C ًازياج 2 كلذ ] C adds: كلذهبشاامناو 3 ىنعم ] C هنعم 4 لاق ] C 32r 6 ًاريثك ] C ريثك

7 ِرِداَوَن ] C دراون 9 متححّصف ] C مهتيحصف 11 كّيبن ] C مهيبن 13 َنوُظِفاَحَل ] C نوظفاحب 16 ءاش ] C

اشنا
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[75] So we respond to them: This is nonsense. Because if it were that, like-

wise it would be said: the Qurʾan was revealed by seven ways or seven versions

or seven characteristics or something like that. Rather he said: “Seven letters of

reciting” so this distinguishes between this and that. If they agree with this and

they do not respond, then they have been rebuked.Whywould you corroborate

the Qurʾan with those seven, since they did not recite from their companion

[Muḥammad] as they were not from his time or even [the time of] his com-

panions? He did not say to you before death that: “After me, there will indeed

be seven men who will recite the Qurʾan in their own language.” Rather, they

used their own reasoning and they knew it according to the Arabic language

and that upon which some grammarians agreed. But whoever uses the gram-

mar would discover many errors in it that disagreed with the grammar. I have

alreadymentioned that in the Book of Amusing Anecdotes of the Commentators

from what I knew of it.171

[76] What is the point of following those unbelievers since they differ from

their companion [Muḥammad] and his companions?Why did you set themup

as leaders to follow them? If you support everyonewho recited to them, andyou

support their recitation as authoritative, then you should have claimed some

correct and others wrong. A sound argument is not found among them about

that and they only refer to those seven. So we say to them in truth, we need you

to show us the way of reciting in which your prophet used to recite it. It should

make sense for you to know that and not lose it. For they only refer to those

seven, no one else. Nowwe say to them, your prophet’s statement in the Qurʾan

in surat “al-Ḥijr” has been invalidated: “It is we who revealed the reminder and

we will indeed be its guardian.”172 So tell us, how did he guard it when those

[ones] have changed and altered it?

[Chapter 8]

[77] On what they have lost from the Qurʾan.

[78] They transmitted in their authentic hadith reports that many things

were lost that we shall mention, God willing. For instance, in sura “Repen-

tance”173 its beginning was lost, and they did not know it. They wrote it in the

171 See Swanson, “Būluṣ ibn Rajāʾ,” 545.

172 Q 15:9.

173 Q 9:1.
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يفبوتكمهنمةروسلّكلوّأيفنآرقلارئاسو.دمحلاةروساوسنآرقلانمةعساّتلاةروسّلايهو

ّرلاِهللامِْسِب:فحصملا ّرلانَِمحَْ .اهدحوةءاربةروساّلإ،مِيحَِ

نبانسحلانباّيلعمساقلاوبأ–ديدقيبأوبأينثدّحلاق،دمحأنبادّمحمينثدّحلاقو]٧٩[

كلامانثدّحلاق،يبأانثدّحلاقمكحلادبعنباهللادبعنبانمحّرلادبعانثدّحلاق،ديدقنبافلخ

5 ،ساّنلااهيّأ:لاقف.هتفالخرخآيفساّنلاببطخنأ،باطّخلانبارمعىلإثيدحلاعفري،سنأنبا

الومجّرلانآرقلايفدجناممكدحأنّلوقيالو.كلذاوعطقتالهللاهللاف،ةيناّزلاويناّزلامجربمكيصوأ

مهومجرافةخيشّلاوخيشّلا:يهودّمحمىلعاهانأرقونآرقلايفتناكدقلهديبيسفنيذّلاوف.دلجلادجن

.نآرقلانمتطقساهّنكـلو.ميحرزيزعهللاو.هللامالكبةوهّشلانمايضقامكةّتبلا

يتئام،ةرقبلاةروسلداعتتناكقالطلاةروسنّأمهدنعحيحصّلامهثيدحيفًاضيأاوورو]٨٠[

10 ناكةرقبلاةروسنّأًاضيأو.اهتّيقبطقسوةيآرشعينثإمويلايهو.هيفدازوةيآنونامثوةسمخوةيآ

رشعينثإباطّخلانبارمعماقأدقلو.اهتّيقبطقسوةيآنونامثوةسمخيتئاممويلايهوةيآفلأاهددع

1 لوّأ ] C 32v 3 مساقلا ] C مسقلا ‖ نسحلا ] C نيسحلا 4 مكحلا ] C مكاحلا 6 هللاف ] C هللااف ‖ اوعطقت ]

C اوطغت 7 دّمحم ] C سويدامام 8 ايضق ] C انيضق 9 تناك ] C adds دعب
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codex without: “In the name of God, the Merciful, the Compassionate.” It is

the ninth sura in the Qurʾan after sura “Praise.”174 The rest of the Qurʾan, in the

beginning of every sura, it is written in the book: “In the name of God, theMer-

ciful, the Compassionate,” except sura “Repentance” alone.

[79] He said that Muḥammad ibn Aḥmad [ibn al-Faraj Abū Bakr al-Qam-

māḥ]175 reported from Abū Abī Qudayd – Abū al-Qāsim ʿAlī ibn al-Ḥasan

ibn Khalaf ibn Qudayd,176 from ʿAbd al-Raḥmān ibn ʿAbd Allāh ibn ʿAbd al-

Ḥakam177 from his father, from Mālik ibn Anas,178 tracing the hadith to ʿUmar

ibn al-Khaṭṭāb, that he preached to the people at the end of his caliphate. He

said: “People, I command you to stone the male and female who commit adul-

tery. For God’s sake, do not forbid that. No one should say we cannot find the

stoning verse in the Qurʾan and we cannot find the whipping [verse]. I swear

by the one who possesses my soul that it was in the Qurʾan and we recite it on

the authority of Muḥammad and it was: ‘The man and woman, as they con-

summate their lust, stone them absolutely according to God’s word. For God is

Almighty and Compassionate’. But they were lost from the Qurʾan.”179

[80] They also narrated in their authentic hadith that sura “Divorce”180 was

equal in length to sura “The Cow,”181 two hundred and eighty-five verses and

more. Today it is twelve verses, and its remainder is lost. In addition, sura “The

Cow”182 was numbered to a thousand verses and today it is two hundred and

174 This is al-Fātiḥa Q 1. Ibn Rajāʾ often denotes sūras by their opening word or phrase.

175 We know thatMuḥammad ibn Aḥmad ibn al-Faraj Abū Bakr al-Qammāḥ (fl. 980) and Ibn

Qudayd (d. 924) were connected as successive transmitters of Ibn ʿAbd al-Ḥakam’s Futūḥ

Miṣr; see Ibn ʿAbd al-Ḥakam, The History of the Conquest of Egypt, North Africa and Spain:

Known as the Futūḥ Miṣr of Ibn ʿAbd al-Ḥakam, transl. Charles Torrey (New Haven: Yale

University Press, 1922), 10. This passage demonstrates that Ibn Rajāʾ studied withMuḥam-

mad ibn Aḥmad ibn al-Faraj Abū Bakr al-Qammāḥ.

176 ʿAlī ibn al-Ḥasan ibn Khalaf ibn Qudayd (d. 924) was a teacher for the Egyptian historian

al-Kindī.

177 ʿAbd al-Raḥmān ibn ʿAbdAllāh ibn ʿAbd al-Ḥakam (d. 871) was aMaliki Egyptian jurist and

author of the work FutūḥMiṣr. See Sezgin, gas, 355–356; ei2, 3:674.

178 OnMālik ibn Anas, see Sezgin, gas, 457–464.

179 A close version of this hadith is found in Muslim, Ṣaḥīḥ Muslim, 4:462–463 (Book 29,

#4418). This report is also found inMālik ibn Anas, Al-Muwaṭṭaʾ: The Recension of Yaḥyā b.

Yaḥyā al-Laythī (d. 234/848): A Translation of the Royal Moroccan Edition, ed. Mohammad

Fadel and Connell Monette (Cambridge, MA: Harvard University Press, 2019), 712 (Arabic

Book 41Ḥudūd, hadith 1512). This verse is alsomentioned by al-Kindī; seeTartar, “Dialogue

islamo-chrétien sous le calife al-Maʾmūn,” 115–116.

180 Q 65.

181 Q 2.

182 Q 2.

   
   

   



168 حضِاَوْلابُاَتِك قَِّحلْاِبِ

طقّنهّنأفسوينباجاّجحلانعاووردقلو.هبقدّصتوًاروزجرحناهظفحاّملف.اهمكحينألبقةنس

.هسمخونآرقلارشعيذّلاوهو.نيعملاكلذىلعكلذلثمهيفدازوً،ةيآنونامثوًةسمخنآرقلانم

]عساتلالصفلا[

.مكحلانباناورمفحصمىلعمهعامتجاركذ]٨١[

5 انثدّح:لاق،دّمحمنبادمحأنبادمحمهثيدحاهنم.اهريركتيفةدئافالةريثكقرطنماوورو]٨٢[

عفاننعيروّثلانايفسانثدّح:لاق،لبنحنبادمحأانثدّح:لاقزيزعلادبعنبادّمحمنباهللادبع

نمنآرقلاأرقيمهنمدحاولّكامّنإو.هيفاوؤرقيفحصمساّنللنكيملويفوتدّمحمنّأرمعنبا

:هللاقف.دحاوفحصمىلعساّنلاعمجأنأيأّرلانمتيأريّنإ:رمعللاق،ركبوبأىلوتاّملف.هظفح

1 ًاروزج ] C ًاوزجزجن 2 رشع ] C 33r 4 نبا ] C وبانبا 6 لبنح ] C لببج ‖ يروّثلا ] C نبانايفس

يرونلا 7 دّمحم ] C سويدامام 8 ىلوت ] C يلوىّلوت
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eighty-five verses and its remainder is lost.183 Indeed, ʿUmar ibn al-Khaṭṭāb

spent twelve years before he mastered it. So when he memorized it, he sacri-

ficed a female camel and he gave it charity. Indeed, they narrate about al-Ḥajjāj

ibn Yūsuf184 that he added diacritical pointing to eighty-five verses from the

Qurʾan and he added to it similar things of different meaning.185 He was also

the one who [divided] the Qurʾan into tenths and fifths.

[Chapter 9]

[81] On their agreement regarding Marwān ibn al-Ḥakam’s codex.

[82] They narrated [this hadith] inmanyways, so there is no point in repeat-

ing [all of] them. Among them is the hadith of Muḥammad ibn Aḥmad ibn

Muḥammad,186 from ʿAbd Allāh ibn Muḥammad ibn ʿAbd al-ʿAzīz,187 from

Aḥmad ibn Ḥanbal,188 [from Sufyān ibn ʿUyayna]189 from Sufyān al-Thawrī,190

from Nāfiʿ ibn ʿUmar,191 that Muḥammad passed away and there was no codex

for the people to read. However, every one of them recited the Qurʾan from his

memory. SowhenAbūBakr came topower, he said to ʿUmar: “I think it is proper

that I get the people to agree upon a single codex.” So he replied to him: “Will

183 In today’s numbering, Q 2 contains 286 verses.

184 Al-Ḥajjāj ibn Yūsuf al-Thaqafī (d. 714); ei2, 3:39.

185 The Latin translation conflicts with the Arabic here, stating that al-Ḥajjāj ibn Yūsuf

“removed/detraxit” 85 verses from the Qurʾan. According to an Islamic hadith report from

Ibn Abī Dāwūd (d. 929) in his Kitāb al-Maṣāḥif, he made 11 orthographical changes to the

consonantal text. See OmarHamdan, “The SecondMaṣāḥif Project.” The changes are also

mentioned in more detail by al-Kindī; see Tartar, “Dialogue islamo-chrétien sous le calife

al-Maʾmūn,” 117.

186 I have not identified Muḥammad ibn Aḥmad ibn Muḥammad. Possibilities include the

Egyptian Shāfiʿī qāḍī Abū Bakr Muḥammad ibn Aḥmad ibn Muḥammad al-Kinānī (878–

955), known as Ibn al-Ḥaddād (Sezgin, gas, 497); and the hadith collector Abū al-Ḥusayn

Muḥammad ibn Aḥmad ibn Muḥammad (917–1012), known as Ibn Jumayʿ al-Ghassānī,

who traveled around Iraq, Syria, Persia, and Egypt (Sezgin, gas, 220).

187 ʿAbdAllāh ibnMuḥammad ibn ʿAbd al-ʿAzīz al-Baghawī (d. 929) is connectedwithAḥmad

ibn Ḥanbal as one of his transmitters. See Sezgin, gas, 175.

188 Aḥmad ibn Ḥanbal (d. 855) is well-known for his hadith collection known as theMusnad.

See Sezgin, gas, 502–509; ei2, 1:272.

189 The transmission line below and dates to suggest that this name was left out accidentally

by the scribal transmitter. Sufyān ibn ʿUyayna (d. 811/814) was a Meccan transmitter of

hadith found in all six canonical collections. See Sezgin, gas, 96; ei2, 9:772.

190 Sufyān al-Thawrī (d. 778); Sezgin, gas, 518–519; ei2, 9:770.

191 On Nāfiʿ ibn ʿUmar, see ei2, 7:876.
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املعفإ:هلتلقفقّحلاهّنأكلذدعبتملعف:رمعلاق.كلذنمدّبال:لاقف؟دّمحمهلعفيملاملعفن

مهدحأءيجيناكف.هبانيتأيلفنآرقلااذهنمهدنعناكنم:ساّنلايفيدانيًايدانمرمأف.كلادب

ليق–لخّنلابوكيفًابوتكمهبيتأيرخآو،ةفقشيفًابوتكمهبيتأيرخآو،ةقرخيفًابوتكمنآرقلاب

.ةيوسًافحصملمكنأىلإهوقفّلوهنمهوذخأءاجنمّلكو.دلجيفًابوتكمهبءيجيرخآو–فيّللاوه

5 ىلعفحصمامهنمدحاولّكبتكف.دوعسمنباهللادبعالوبلاطيبأنبايلعكلذبىضريملو

أرقيناكو.راصمألاوساّنلارئاسىلإفحصملاكلذبركبوبأبتكو.ركبيبأةفاخمهورهظيملو.ةدح

.رمعةايحواهلكركبيبأةايح

ةجوزةصفحتناكو.همديفظحشيوهو،ةصفحىلإفحصملاكلذعفدرمعلتقاّملف]٨٣[

نباوبلاطيبأنبايلعنّأينغلبدقف.دحألهيجرختالوفحصملااذهبيظفتحا:اهللاقف،دّمحم

10 اذإو،كيدييفاذهنوكيف.اذهالطبيويدعبامهرهظينأامهنمفئاخانأونيفحصماعضودوعسم

رخآفحصمجرخأنامثعيلوورمعتاماّملف.فحصملااذهيفيئرقاف،نآرقلايفساّنلااوفلتخا

.هتعيشوهينبلفحصمبلاطيبأنبايلعرهظأفرمعةبيهنامثعلنكيملو.ركبيبأفحصملًافلاخم

ساّنلاناكو.هفحصمًاضيأتباثنباديزرهظأو،فحصمدوعسمنباهللادبعرهظأو]٨٤[

رفاكيّنإ:هللوقيفلجّرلاىقليلجّرلانّإىّتحنآرقلايفاوفلتخاو.اهّلكفحاصملاهذهيفنوؤرقي

15 هّجوت.مكحلانباناورمةفالخىلإةفلتخم،ةرهاظاهّلكفحاصملااذهلازتملف.نآرقلانمكعمامب

يعفداف،يتملعدقامكنآرقلايفاوفلتخادقساّنلانّإ:اهللاقو–دّمحمةجوز–رمعةنبإةصفحىلإ

دهع:تلاقف.هاوساملطّعأوهيلعساّنلالمحأل،رمعنينمؤملاريمأيكيلإهعفديذّلافحصملاّيلإ

هبّرقف.اهيلإهّدرينأاهدهاعنأدعب،هيلإهتعفدنأىلإاهبلازيملف.ادحألهعفدأالنأيبأىلإهللا

1 دّمحم ] C سويدامام 2 ًايدانم ] C دانم 4 ءاج ] C يناج 5 يلع ] C رمع 6 فحصملا ] C

33v 8 ةصفح ] C ةصيفح ‖ ظحشي ] C adds طحشنمطحنشيب 9 دّمحم ] C سويدامام 12 بلاط ] C

بلاطيبا ‖ هتعيشو ] C هعيش 14 هذه ] C اذه ‖ ىقلي ] C اقلي 16 دّمحم ] C سويدامام 17 لطّعأو ] C

34r ‖ تلاقف ] C لاقف
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we do what Muḥammad never did himself?” He said: “There is no way out of

this.” ʿUmar said: “I knew after that, that it was the truth, so I said to him, ‘Do

what is required of you’.” So he commanded an announcer to tell the people:

“Whoever has any of this Qurʾan, bring it to us.” So one of them would bring

the Qurʾan written on a rag, and another would bring it written on pottery, and

another would bring it written on a palm cup – meaning a leaf – and another

would bring it written on leather. And whoever came [with any piece whatso-

ever], they took it from him, andmade it up together into an acceptable codex.

ʿAlī ibn Abī Ṭālib and ʿAbd Allāh ibnMasʿūd did not accept that. So each one of

themwrote his own codex. They did notmake thempublic for fear of Abū Bakr.

And Abū Bakr wrote [supporting] that codex to the rest of the people and the

regions. It was recited during Abū Bakr’s lifetime and the lifetime of ʿUmar.192

[83] When ʿUmar was killed, he handed over that codex to Ḥafṣa, while he

was crying out in his own blood.193 Ḥafṣa was Muḥammad’s wife, so he said to

her: “Keep this codex and do not show it to anyone. Someone told me that ʿAlī

ibn Abī Ṭālib and Ibn Masʿūd composed two codices and I am afraid that they

will reveal these [codices] after [my death] and make this one invalid. So this

onewill remain in your possession, and if the people disagree about theQurʾan,

then recite from this codex.”When ʿUmar died and ʿUthmān came to power, he

issued a different codex thanAbū Bakr’s codex. ʿUthmān did not have the same

prestige as ʿUmar, so ʿAlī ibn Abī Ṭālib disclosed the codex to his children and

his faction.

[84] ʿAbd Allāh ibn Masʿūd disclosed a codex, and Zayd ibn Thābit also dis-

closed his codex. The people used to read in all of these codices. They disagreed

about the Qurʾan, to the extent that one man would encounter another man

andhewould say tohim: “I donot believe yourpart of theQurʾan.” So all of these

codices remained publicly different untilMarwān ibn al-Ḥakam’s caliphate. He

went to Ḥafṣa, the daughter of ʿUmar –Muḥammad’s wife – and he said to her:

“The people have disagreed about the Qurʾan just as you know, so hand over

the codex to me which ʿUmar the Commander of the Believers handed over to

you, so I can induce the people toward it and I will ban everything else.”194 She

replied: “My father promised God that I should not hand it over to anyone.” So

he did not stop until she handed it over to him, after he promised her that he

192 This hadith is close to that narrated in al-Bukhārī, Ṣaḥīḥ al-Bukhārī, 6:424–425 (Book 66,

#4986).

193 Presumably, this refers to the moments after he was stabbed and just before his death by

assassination.

194 Ḥafṣa died in 665, whileMarwān ibn al-Ḥakamwas caliph 684–685, so the historical dates

of this encounter are problematic in the sources.
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عيمجلاقرحأف.تباثنباديزفحصمودوعسمنبافحصمويلعفحصمونامثعفحصموراّنلاب

اولصحدقومهنآرقبمهعينصاذهناكنمف.مويلاىلإمهيديأيفوهيذّلافحصملااذهساّنلاجرخأو

امهنّأليجنإلاوةاروّتلاىلعنوعدّيىّتحكلذمهلغشيالً،ابعلوً،اوهلمهلنيفلاخملاممألارئاسدنع

.نوملعيالونوهقفيالمهّنكـلو.رخآعضوميفاهباودهشتسيواهنوححصيو،عضوميفنارّيغم

5 ]رشاعلا[رخآلصف

ّلإُِهَليِوأَْتُمَلْعَياَمَو:نآرقلانعنارمعلآةروسيفنآرقلايفمهلهلوقاذهنمبجعأّمث]٨٥[ ُ.هللااَ

ّرلاَو:كلذدعبلاقّمث ّنَمآَنوُلوُقَيِمْلِعْلايِفَنوُخسِاَ هلسيلنآرقلااذهنّأمهملعأف.اَنِّبَرَِدْنِعنِْمٌلُّكِهِباَ

ّنَمآ:اولوقينإو.هريسفتنعاولأسيالنأملعلايفنوخساّرلاوءاملعلااورمأو.ًالصأليوأت نِْمٌلُّكِهِباَ

ّلإُِهَليِوأَْتُمَلْعَياَمَو:لوقيناك.ليوأتهلملعيالدّمحمنّأىلعليلداذهو،اَنِّبَرِدْنِع نإف.دّمحمووهُ،هللااَ

10 هرّسفيوهريسفتملعينأيغبنيناكدقف،نآرقلااذهبساّنلاىلإ،مكمعزىلع،هلسرأيذّلاهللاناك

.هورّسفينأمهلوقعغلبتالو،هريسفتىلعًادحأردقيالامبئاجعلاوةبوعصّلانمهيفناكاذإمهل

ّلإُِهَليِوأَْتُمَلْعَياَمَو:لاقهّنألمهتقاطريغمهفّلكيالو،مهيلعفّنعمريغهدابعبفوؤرهللاو ُ.هللااَ

7 ّنَمآ اَ ] C اننما ‖ ٌلُّك ] C هلك ‖ ِدْنِع ] C adds هللا 9 دّمحم ] C سويدامام ‖ دّمحمو ] C سويدامام 12 [و

C 34v
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would return it to her. Then he threw it into the fire along with the codices of

ʿUthmān, ʿAlī, Ibn Masʿūd, and Zayd ibn Thābit. He destroyed all of them by

fire and produced this codex for the people, which is in their possession until

today.195 Thus, those who did this with their Qurʾan – who are viewed among

the rest of their opposing groups as a joke and whimsical – are not concerned

with [such a corruption], but rather claim that the Torah and the Gospel have

been changed in a particular passage, while they say it is true – and testify

through it – in another passage! But they do not comprehend or understand.

Chapter [10]

[85] What is more strange than this passage is what he says to them in the

Qurʾan in sura “The Family of ʿImrān” about the Qurʾan: “No one knows its

interpretation except God.”196 Then he said after that: “And those who are firm

in knowledge say: ‘We believe in it; all of it is from Our Lord’.”197 So he taught

them that this Qurʾan had no original interpretation for it. The scholars and

those who are firm in knowledge were commanded not to ask about its inter-

pretation.And if they say: “Webelieve in it; all is fromourLord,” then this proves

thatMuḥammad did not know its interpretation. Hewould say: “No one knows

its interpretation except God,” Him and Muḥammad. If God was the one who

sent him, as you allege, to the peoplewith thisQurʾan, then itwouldmake sense

that hewould have known its interpretation and he should have explained it to

them, when it had difficulties and strange matters in it which no one else was

able to interpret, and which their minds could not comprehend to interpret it.

God is gracious to his worshippers without censure for them and he would not

195 According to the Islamic sources regarding this story, they explain that Abū Bakr and

ʿUmar originally asked Zayd ibnThābit, a former scribe of Muḥammad, to collate together

the verses from believers in the community. After their deaths, this collection passed into

the possession of Ḥafṣa bint ʿUmar, daughter of ʿUmar and wife of the deceased Prophet.

Later, ʿUthmān consulted this collection as the basis for his codex, whichwas again edited

by Zayd ibn Thābit. Then he had all variant versions of the Qurʾan ordered to be burned.

Some scholars are dubious of thedouble collection legend, regarding the ʿUthmānic codex

or later as perhaps the earliest attempt at a collection and canonizationof a text.TheḤafṣa

codex story is somewhat different in al-Bukhārī, Ṣaḥīḥ al-Bukhārī, 6:425–426 (Book 66,

#4987). See also Harald Motzki, “Muṣḥaf,” in eq, 5 vols., ed. Jane DammenMcAuliffe (Lei-

den: Brill, 2001–2006), 3:463–466; and Marco Schöller, “Post-Enlightenment Academic

Study of the Qurʾān,” in eq, 4:187–208.

196 Q 3:7.

197 Q 3:7.
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مهمّلعينأبجاو،هنوفرعيالامبمهيلإهّجواملناكف.هريسفتنعزجعتمهلوقعنّأذئنيحمهملعأدقف

هّجوي–لّجوزّع–هللانوكينأيغبنيفيكو؟كلذيفةدئافلاامفاّلإو.لوسّرلانأشىلعهريسفت

؟ريسفتاهلفرعيالفةلاسربًالوسرساّنلاىلإ

ليكوهّنألوسّرلااذهنمملاعهللانّأوهوًادحاوىنعماّلإهيلإفّرصتينأىنعماذهسيلو]٨٦[

5 نوفلتخيوريسفتلايفنوحطشتيمهكرتو،ريغالةلاسربهّجوف.دحاويف،اهريسفتوةلاسرلامهفيال

هلفرعيالباتكعابّتايفةدئافالفكلذككلذناكنإف.انمالكنممدّقتاميفانركذامك،هيف

.هبءاجامريسفتملعيالًالوسرعابّتاالو،ريسفت

]رشعيداحلالصفلا[

.هيفةدئافالامنآرقلايفامركذ]٨٧[

10 ّرِسُمَلْعَيَهللانَّأَاوُمَلْعَيمَْلأَ:ةءاربةروسيفهلوق]٨٨[ ؟دحاواّلإّرّسلاوىوجّنلالهو.مُْهاَوْجنََومُْهَ

؟كّرسوكّرس:لوقيدحأليغبنيفيكف

فيكف؟موّنلااّلإتابسّلالهو.ًاتاَبسُمُْكَمْوَناَنْلَعجََو–أبّنلا–نولءاستيمّعةروسيفلاقو]٨٩[

؟ًامونكمونتلعجيّنإ:لوقينأيغبني

5 نوحطشتي ] C نوطحشتي 10 [أَ C omits ‖ اوُمَلْعَي ] C نوملعت ‖ مُْهاَوْجنََو ] C مهاوحنومهرش ‖ ّرّسلاو ]

C هرسلا ‖ دحاو ] C باجاو 11 دحأل ] C ًادحأل 12 مّع ] C adds انبلا ‖ نولءاستي ] C نولستي
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expect of them something beyond their capability, because he said: “No one

knows its interpretation except God.” Therefore, he had taught them that their

minds would be incapable of interpreting it. When he addressed them with

what they did not know, it required that he teach them about its interpreta-

tion according to the messenger. If not, then what is the point of that? Why

would God direct a messenger to the people with a message whose interpreta-

tion could not be known?

[86] There is no meaning to conclude except one, that is, God knows who

that messenger was; he is a custodian who does not understand the message

nor its interpretation whatsoever. So he sent a message and nothing else, and

he left them to stray in interpretation and they disagreed about it, just as we

have mentioned in what preceded from our argument. If that is the case, then

there is no point in following a book whose explanation is unknown nor in fol-

lowing a messenger who does not know the interpretation of that which he

brought.198

[Chapter 11]

[87] On that which is irrelevant in the Qurʾan.

[88] [Examine] his passage in sura “Repentance”: “Did they not know that

God knows their secret and their private conversations?”199 What is a private

conversation and a secret except one and the same [thing]? So why should

someone say: “your secret and your secret”?

[89] He said in sura “What are they asking one another?” – The News – “We

made your sleep [for] rest.”200What is rest if not sleep? Sowhy should someone

say: “I made your sleep [a] sleep”?201

198 On the matter of those firm in knowledge, see Samad, Ibn Qutaybah’s Contribution to

Qurʾānic Exegesis, 97–106.

199 Q 9:78.

200 Q 78:9.

201 Several of these same examples, includingQ 78:9, 51:33, and 76:15–16, appear in the section

on repetitions in the Qurʾan by Ibn Qutayba, Taʾwīl Mushkil al-Qurʾān, 23. See Samad, Ibn

Qutaybah’s Contribution to Qurʾānic Exegesis, 92–94.
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ّمُرَولٌْخنََوٌةَهِكاَفاَمِهيِْف:نامحّرلاةروسيفلاقو]٩٠[ ؟ةهكافلانماّلإناّمرلاولخّنلالهو.نٌاَ

،ناّمرلكأفً.ةهكافلكأيالنأةّتبلاهتجوزقالطبفلحًالجرنّأول،بولقلانايمعايمتيأرأ

؟كلذيفةدئافلاامف.ةهكافلانمهيفكّشنالناّمرلانّألقالطّلاهيلعنورياوناكمهنّإف

نيطّلانوكينأيغبنيفيكف.ٍدوضُْنَملٍيِّجسِنِْمًةَراَجحِاَهيَْلَعاَنْرَطمْأََو:دوهةروسيفلاقو]٩١[

5 ؟ةراجحدوضنملا

نمجاجزنوكيفيك(ٍةضَِّفنِْمَريِراَوَق،اَريِراَوَق:ناسنإلاىلعىتألهةروسيفلاقو]٩٢[

.مهّلكساّنلادنعفراعتمربنعاذهووهو…)؟ةضف

ّنلااَهيُّأَاَي:ةلزلزلاةروسىّمستوجّحلاةروسيفلاقو]٩٣[ نَيِذَّلانَّإُِهَلاوُعِمَتسْاَفلٌَثَمبَِرُضسُاَ

ّذلاُمُهبُْلسَْينْإَِوُهَلاوُعَمَتجْاِوَلَوًاباَبُذاوُقُلْخيَنَْلِهللانِوُدنِْمَنوُعدَْت فَُعضَُهْنِمُهوُذِقْنَتسَْياَلًائْيشَبُاَبُ

10 اممالكلانمهدعبىتأالو.هبيتأيملوٌ،زيِزَعيٌِّوَقَهللانَّإِهَردَْقَهللااوُرَدَقاَم،بُوُلطَْمْلاَوبُِلاطَّلا

اوعمتجااّملف،اوعمساساّنلااهيّأ:ًايدانمساّنلايفىدانلجرلثمكهلثمناكف.كلذىلعهبلّدتسي

.مهكرتوىضمكلذل

1 نامحّرلا ] C نمحرلا ‖ اَمِهيِْف ] C اهيف ‖ ٌةَهِكاَف ] C هريثك 2 ًالجر ] C لجر ‖ لكأف ] C 35r ‖ ،ناّمر ] C

هيلعنوقّلطتمتنكمتسلأ 4 اَهيَْلَع ] C مهيلع ‖ لٍيِّجسِ ] C نيط ‖ ٍدوضُْنَم ] C دودضنم 6 ناسنإلا ] C له

ناسنالاىلعيتاريموق 8 اَهيُّأَ ] C اهياي ‖ ُهَل ] C كلذيفهبلدتسيامومالكلانمهدعبيتاالوهبيتايملو

لثملا 9 َنوُعدَْت ] C نوعدي ‖ نَْل ] C مل ‖ ًاباَبُذ ] C ًانايد ‖ ِوَلَو ] C مل ‖ ُمُهبُْلسَْي ] C مهيلسي ‖ ُهوُذِقْنَتسَْي ] C الو

اودافتسا 11 ىدان ] C ًادان ‖ ًايدانم ] C يدانم
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[90]He said in sura “TheCompassionate”: “In themare fruits and date palms

and pomegranates.”202What are date palms and pomegranates if not fruits? Do

you see, blind-hearted ones, suppose a man took an oath to divorce his wife if

he would eat fruit. Then he ate pomegranates, so they would think it proper to

divorce, because the pomegranate, about which we do not doubt, is a type of

fruit. So what is the point of that [repetition]?203

[91] He also said in sura “Hūd”: “We rained stones of baked clay upon it.”204

How could baked clay be stone?

[92] And he said in sura “Has there come upon Man”: “crystal, crystal of sil-

ver.”205 [How can transparent crystal be made of opaque silver?] …206 And it

and this ambergris are well-known among all of the people.

[93] He said in sura “The Pilgrimage” and it is called sura “Earthquake”: “Peo-

ple, an example is presented, so listen to it. Those you invoke besides God will

not even create a fly, even if they gathered together for it. If the fly should steal

anything from them, they could not recover it from it. The pursuer and pursued

are weak. They have not considered God with true consideration. God is Pow-

erful and Almighty,”207 and he did not provide [the example]. After that he did

not produce any argument which could support that. He was like a man who

calls upon people: “People, listen,” and then when they gather in response, he

left them.

202 Q 55:68.

203 This is a pleonasm, or redundancy of words. See this same argument addressed by Ibn

Qutayba, Taʾwīl Mushkil al-Qurʾān, 186. He defends it by saying that while the date palm

and pomegranate are fruits, he separated them from other fruits in the sentence in order

to make their status more noble. See Samad, Ibn Qutaybah’s Contribution to Qurʾānic Exe-

gesis, 171.

204 Ibn Rajāʾ cites Q 11:82 here (“we rained stones of laminar shale on it”), but he actually

quotes the passage from Q 51:33. Ibn Qutayba also cites Q 51:33 in this same section in his

work.

205 Q 76:15–16.

206 The manuscript is missing the second half of the argument, which the copyist notes by

making a mark. This passage includes an incomplete citation of the sura used to stress

misunderstandings in the Qurʾan (“They will be served around vessels of silver and gob-

lets of crystal – crystal of silver – from which they will dispense precise measure”). Ibn

Qutayba also addresses this verse as a misunderstanding, quoting the same abbreviated

words from the verse. Both figures point out that the cups are described as both crystal,

but thenmade of silver. Since crystal is transparent and silver is opaque, there is an appar-

ent contradiction in the verse. See Ibn Qutayba, Taʾwīl Mushkil al-Qurʾān, 23; Samad, Ibn

Qutaybah’s Contribution to Qurʾānic Exegesis, 93.

207 Q 22:73–74.
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ِنْيَنْثالِِبإِلْانَِمَو…ِنْيَنْثاِزْعَمْلانَِمَوِنْيَنْثانِأْضَّلانَِمجٍاَوزْأََةَيِناَمَث:ماعنألاةروسيفلاقو]٩٤[

رشعةّتساونوكي،جاوزأةينامثمالكلالوّأيفلاقو.جاوزأةعبرأكلذةلمجنوكتِ.نْيَنْثاِرَقَبْلانَِمَو

هعمسيملاذهفًادارفأةينامّثلانّأاوعّدانإف.كلذةّيقببيتأيملو،ةعبرأبىتأفجاوزأةينامثلاقفً.ادرف

.ساّنلاعيمجنمًادحأ

5 نيتقيلطتكلذنولعجتمتنك،نيجوزقلاطتنأ:هتجوزللجرلاقولمتيأرأ:مهللوقناّنأريغ]٩٥[

لوقنف.هنماهنّيبننولوقيمهنّإف،تاقلطةثالثزواجناكاذإف؟هريغًاجوزحكنتىّتحهنماهونّيبتمأ

لوقاولعجتو،مكنآرقاوطختنأيغبنيف.دارفأةينامثجاوزأةينامثنّأرّكذينآرقلاو.هنماهونّيبيمهنّأمهل

:نولوقيمهنّأالإ،ةّجحكلذيفمهدنعدجويالهّنإف.نيتقيلطتنيجوزقلاطتنأ:هتأرماللجّرلااذه

اذهوِ،نْيَجوَْزاَنقَْلَخٍءيَْشلُِّكنِْمَو:تايراذلاةروسيفًاضيأهلوقك.نّيبلاحماذهو،اندجواذك

10 .نايببهبًاقّحالطلغ

]رشعيناّثلا[رخآلصف

.ةّيطبقلاةيرامنأشيف]٩٦[

ّنلااَهيُّأَاَي:ميرحّتلاةروسيفلاق]٩٧[ ّيِبَ رَميِغَتْبَتكََلُهللالََّحأَاَمُمِّرَحتَُمِلُ
ْ

ُهللاَو؟كَجِاَوزْأَتَاضَ

يتّلاةّيطبقلاةيرامىوهيناكهّنأةيآلااذهريسفتو.مُْكِناَمْيأََةَّلِحتَمُْكَـلُهللاضََرَفدَْقٌ،ميحَِرٌروُفَغ

15 اتلخدف.رمعةنباةصفحو،ركبيبأةنبإةشئاعهتجوزهيلعتراغف.طبقلاكلمسقوقملاهلاهادهأ

اتكسافً.ادبأاهأطأالهللاو:لاقو.امهنماحتساف؟اذهام:هلتلاقف.اهحكنيهاتدجوفمويتاذهيلع

1 لِِبإِلْا ] C ليالا 3 ةّيقبب ] C 35v ‖ ًادارفأ ] C دارفا 5 نيتقيلطت ] C نيتقلطت 6 ةثالث ] C ةثلث

8 نيتقيلطت ] C نيتيقلطت 13 ُمِّرَحتُ ] C مرحي ‖ لََّحأَ ] C هلّلح
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[94] He said in sura “The Cattle”: “Eight mates – two [pairs] of sheep, two of

goats … and two of camels and two of cattle.”208 The sum of that would be four

pairs. He said eight pairs in the first remark, so there would be sixteen separate

ones. He said eight pairs and set forth four, and he did not set forth the rest of

them. If they claim that the eight were separate, then not one of all the people

heard it [this way].

[95] Still we say to them: Do you see if a man says to his wife: “You are

divorced a pair of times,” would you consider that two divorces, or would you

have separated her from him, until she marries another husband? If he went

over three divorces, then they would say we should separate her from him.

So we say to them to separate her from him. The Qurʾan mentions that eight

mates are eight separate ones. So you should follow your Qurʾan and consider

that man’s word to his wife: “You are divorced a pair of times” as two divorces.

Among them, they do not have any argument regarding that, except saying:

“That is the way we found it,” and this is a clear impossibility. It is similar to his

statement in sura “The Scatterers”: “And in all things we have created pairs,”209

and this is a mistake clearly with no truth to it.

Chapter [12]

[96] On the subject of Mary the Copt.210

[97] He said in sura “The Forbidding”: “Prophet, why do you prohibit what

God has made lawful for you, seeking your wives’ approval? God is forgiving

and merciful. God has ordained for you the dissolution of your oath.”211 This

verse’s interpretation is that he used to love Mary the Copt who was given to

him by al-Muqawqas, the king of the Copts.212 So his wife ʿĀʾisha the daughter

of Abū Bakr, and Ḥafṣa the daughter of ʿUmar, became jealous of her. One day

they entered and they found him having sex with her. They said to him: “What

is this?” So he became ashamed on account of them. He said: “By God, I will

208 Q 6:143–144.

209 Q 51:49.

210 The gist of the following sections seems to argue to Muḥammad’s relationships with

women are not worthy of being included in liturgical worship recitations. But Ibn Rajāʾ

also highlightsMuḥammad’s Egyptian Christian concubine/wife to demonstrateMuḥam-

mad’s desire for women and to suggest he had a habit of breaking his promises.

211 Q 66:1–2.

212 This is Cyrus al-Muqawqas (“of the Caucasus region”), theMelkite Patriarch of Alexandria

in Egypt in the early seventh century. See Swanson, The Coptic Papacy in Islamic Egypt, 3,

66, 99.
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اَي:ةّيطبقلاةيرامنأشيفيلعهللالزنأ:لاقف.اهنعربصيمل،نامّزلانمةهربهلىضماّملف.هنيميىلإ

ّنلااَهيُّأَ ّيِبَ رَميِْغَتْبَتكََلُهللالََّحأَاَمُمِّرَحتَُمِلُ
ْ

ُهللاضََرَفدَْق–ةصفحوةشئاعينعي–كَجِاَوزْأَتَاضَ

نوكينأةدئافلاامو؟ساّنلاهبربـخينأاذهيفةدئافلاامف.اهأطو،هنيمينعرفّكف.مُْكِناَمْيأََةَّلِحتَمُْكَـل

؟تاولصلايفأرقيوهبهللاناديًانآرق،كلذ

5 اذإو،مهناميإيفًةحسفمهللعجدقهللانّأساّنلاملعيلكلذبدارأامّنإ:مهلئاقلاقنإف]٩٨[

ةروسيفةرافّكـلاةّيفيكمهملعأدقهّنأل.تأطخأوتبذك:هلانلق.مهناميأنعاورفّكينأاوفلح

ّللاِبُهللاُمُكُذخِاَؤُياَل:لوقيثيحةدئاملا ُهُتَرافَّكََفَناَمْيأَلْاُمُتدْقََّعاَمِبمُْكُذخِاَؤُينْكَِـلَومُْكِناَمْيأَيِفِوْغَ

ُماَيصَِفدِْجيَمَْلنَْمَفٍةَبَقَرُريِرْحتَوْأَمُْهُتَوسْكِوْأَمُْكيِلْهأََنوُمِعطُْتاَمطِسَوْأَنِْمَنيكِاَسَمِةَرَشَعُماَعطْإِ

ّيأَِةَثاَلَث ةّيطبقلاةيرامةصقيفاّلإ.نيميلاةرافّكةّيفيكمهملعأدقفْ.مُتفَْلَحاَذإِمُْكِناَمْيأَُةَرافَّكَكَِلَذمٍاَ

10 .كلذباوجّتحتمكعسول

ةيرامنأشيفيللوقيهللانّإ:هجاوزأللاق.اهنعربصيملةّيطبقلاةيرامىلإقاتشااملو]٩٩[

ينعي–مُكِناَمْيأََةَّلِحتَمُْكَـلُهللاضََرَفدَْق:يللاقدقو؟كجاوزأتاضرميفكيلعاهتمّرحمل:ةّيطبقلا

عراسيهللانّإ،دّمحماي:ةشئاعهلتلاقف.ةّيطبقلاةيرامءيطوو،هنيمينعرفّكف–ةدئاملاةروسيف

1 اَي ] C 36r 2 ةصفحو ] C هصيفح 4 أرقيو ] C ىرقي 7 ّللاِب ِوْغَ ] C اوغللاب ‖ ُمُتدْقََّع ] C

متدمع ‖ َناَمْيأَلْا ] C وناميالل 8 ُماَعطْإِ ] C ماعط ‖ ٍةَبَقَر ] C adds قتع 13 ةشئاع ] C 36v; C هشيع ‖ دّمحم ]

C سويدامام
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never touch her again.” Then the two of them accepted his promise. After some

time had elapsed, he could not stay away from her. Then he said: “God revealed

to me a revelation about Mary the Copt: ‘Prophet, why do you prohibit what

God has made lawful for you, seeking your wives’ approval?’ – meaning ʿĀʾisha

and Ḥafṣa – ‘God has ordained for you the dissolution of your oath’.”213 So he

dissolved his ownoath andhe had sexwith her.What is the point of telling peo-

ple about it?What benefit would that be for a [verse in the] Qurʾan to worship

God with it and recite in prayers?

[98] Suppose one of them says: “Rather, he wanted by that for the people to

know that God had given them some freedom in their faith, and if they swear

that, then they would be dissolved from their oath.” We reply to him: You lied

and were mistaken, because he taught them the manner of dissolution in sura

“The Table” when he says: “God will not impose blame upon you for what is

meaningless in your oaths, but he will impose blame upon you for what you

intended by oaths. So its dissolution is the feeding of ten poor people among

the average of that which you feed your people or clothing them or the free-

ing of a slave. But whoever cannot do it, then fast for three days, that is the

dissolution of your oaths that you have sworn.”214 So he informed them about

the manner of dissolving the oath. Excluding the story of Mary the Copt, it is

sufficient for you to use that argument.215

[99] Still, when he desired Mary the Copt, he did not abstain from her. He

said to his wives: “God says to me regarding Mary the Copt: ‘Why forbid her to

yourself seeking yourwives’ approval?’ He said tome: ‘Godhas ordained for you

the dissolution of your oath’,” –meaning in sura “TheTable”216 – so he dissolved

his oath and he had sex with Mary the Copt. ʿĀʾisha said to him: “Muḥammad,

213 The story of Muḥammad’s intimacy with Mary the Copt and its resulting tension with

ʿĀʾisha and Ḥafṣa are mentioned in a hadith as the occasion for the revelation of Q 66:1–

5 – including most of the same details included by Ibn Rajāʾ also found in al-Ṭabarī, Tafsīr

al-Ṭabarī, 23:83–103. See also al-Bukhārī, Ṣaḥīḥ al-Bukhārī, 3:374–378 (Book 46, #2468),

esp. 377, where the editor notes from commentators that: “The Prophet was alone with

Maria on the day that was devoted to ʿAishah. When Hafsa learned that, the Prophet told

her to keep that as a secret and promised that he would not come near Maria. But Hafsa

disclosed the secret to ʿAishahwho got angry and then provoked the Prophet who took an

oath that he would desert [Maria] for one month.”

214 Q 5:89.

215 Here Ibn Rajāʾ is arguing that Muḥammad suggested that God would allow him to break

his oath along with other Muslims provided they adhered to the prescribed penance in

Q 5:89.

216 Q 5.
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كللّحيو.هبكرمأيوحاكّنلاىلعكضّحيهئامسيفهللانّأتدارأ–كاوهيفينعي–،كاضريف

اذهكلذرثإةصفحوةشئاعىلعأرقّمث.كيلإبّرقّتلاوكتاضرمكلذببلطي،كسفنىلعهمّرحتام

هللاىلإابوتينأكلذبدارأ.اَمكُُبوُلُقتَْغصَدَْقَفِهللاىَلإِاَبوُتَتنْإِ:ًاضيأّمثميرحّتلاةروسيفيهوةيآلا

ّلطَنْإُِهُّبَرىَسَع:كلذدعبلاقّمث.حاكّنلارمأنمءيشيفهوضراعيالنأيف ًاجاَوزْأَُهَلِدْبُينْأَنَُّكَقَ

5 وةشئاعتعمساّملفً.اراَكْبأََوتٍاَبِّيَثتٍاَحئِاسَتٍاَدِباَعتٍاَبِئاَتتٍاَتِناَقتٍاَنِمْؤُمتٍاَمِلسُْمنَُّكْنِمًارْيَخ

ّبَرىَسَعهلوقوِ،هللاىَلإِاَبوُتَتنْإِةصفح ّلطَنْإُِهُ ملو.بوتننحن–هللالوسر–دّمحماي:هلالاق،نَُّكَقَ

.دعبحاكّنلانمءيشيفهاضراعي

ضعبيفكلذدعبهيلإتلخدةشئاعنّأ،هتحصيفنوكّشياليذّلاثيدحلايفينغلبدقلو]١٠٠[

تعجرف.عجرتنأاهيلإأموأ،لوخدلابةشئاعتّمهاّملف.امهعمثلاثالةأرمابًايلتخمهتدجوف،ماّيألا

10 ؟ةأرمالااذهنم:هلتلاقفةشئاعتلخدف.تجرخنأىلإةأرمالانّيبتتملف.لوخّدلاامهنكميملو

.ةيفاعلااهلهللالأسأنأينلأستّيلإتءاجةيفاعلااذه:اهللاق.ال:تلاق؟ةشئاعاياهيفرعتامو:اهللاقف

ً،ةأرماةيفاعلانوكتنأ،لوقعملاوسايقلايفاذهيغبنيفيكف.هنمًافوخكلذىلعةشئاعهبيجتملف

.تيمعمكبولقنّكـلو؟هتقيقحبهّللنيديوأثيدحلااذههلقعلبقينمف؟ةيفاعلااهبّرلأستاهنّأو

2 ةصفحو ] C هصيفح 3 تَْغصَ ] C بعاص 4 ىَسَع ] C اسع ‖ ُهُّبَر ] C مكّبر ‖ ّلطَ نَُّكَقَ ] C

نقلط ‖ ُهَلِدْبُي ] C هللدبي 5 ًارْيَخ ] C ريخ ‖ تٍاَتِناَق ] C تانتاف ‖ تٍاَبِّيَث ] C تانبب ‖ ًاراَكْبأََو ] C

راكبا ‖ ةشئاع ] C هشيع 6 ةصفح ] C هصيفح ‖ ىَسَع ] C اسع ‖ ّبَر ُهُ ] C adds مكبر ‖ دّمحم ] C نالف

8 نوكّشي ] C نوكش 9 ًايلتخم ] C يلتخم 10 نّيبتت ] C تبث 11 اهل ] C 37r 13 ةيفاعلا ] C اذهسيلأ

هلقع ‖ هّلل ] C هللا
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God is quick in satisfying you,”217 – meaning in your desire – she meant that:

“God, in his Heaven, incites you to intercourse and He commands you to it. He

permits for you what you forbid yourself, namely, asking for your satisfaction

and to be close to you.” Then he recited to ʿĀʾisha and Ḥafṣa after that this verse

and it was in sura “The Forbidding”: “If you two [wives] repent to God, then

your hearts have listened.”218 By that he wanted them to repent to God so that

they would not object to anything regarding the intercourse command. Then

after that he said: “Perhaps his Lord, if he divorced you, would substitute for

him wives better than you – submitting, believing, devoutly obedient, repen-

tant, worshipping, and traveling – married ones and virgins.”219 When ʿĀʾisha

and Ḥafṣa heard that “You should repent to God,” and his words “Perhaps his

Lord, if he divorced you,” the two of them said to him: “Muḥammad – God’s

messenger – we are repentant.” They did not object to anything regarding the

intercourse afterward.

[100] Someone told me about the hadith, of which they do not doubt its

soundness, that ʿĀʾisha entered after that one day and she found himalonewith

a woman with no third person with them.When ʿĀʾisha was about to enter, he

made a sign to her to go back. So she went back and was not able to enter. She

could not ascertain the woman’s [identity] until she left. Then ʿĀʾisha entered

and said to him: “Who was that woman?” He said to her: “You do not know

her, ʿĀʾisha?” She said: “No.” He said to her: “This is al-ʿĀfiya220 who came to ask

me to ask God for her health.” Then ʿĀʾisha did not answer him about that for

fear of him.221 How is this proper according to logic and reason, that al-ʿĀfiya

wouldbe awoman, and shewould [go tohim to] askher Lord for health?Whose

mind could accept this hadith or profess its truth to God? But your hearts have

become blind.

217 This is a hadith found attributed to ʿĀʾisha in al-Bukhārī, Ṣaḥīḥ al-Bukhārī, 6:268 (Book 65,

#4788).

218 Q 66:4.

219 Q 66:5.

220 The Arabic term for wishing the well-being or health of a person is ʿāfiya, suggesting the

story is nonsensical and fabricated.

221 I cannot identify the origin of this hadith, but it fits the theme of the prior oral traditions.

The purpose of the account is for Ibn Rajāʾ to imply that Muḥammad was willing to have

sex with many women including those who were not his wives or concubines.
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رشعثلاّثلاوهورخآلصف

ّنلاتَوُيُباوُلُخدَْتاَلاوُنَمآنَيِذَّلااَهيُّأَاَي:بازحألاةروسيفلاق]١٠١[ ّيِبَ ّلإِِ مٍاَعطَىَلإِمُْكَـلَنَذْؤُينْأَاَ

َناَكمُْكِـلَذنَّإِثٍيِدَحلَِنيسِِنأَْتسُْماَلَواوُرِشَتْناَفْمُتمِْعطَاَذإَِفاوُلُخدْاَفْمُتيِعُداَذإِنْكَِـلَوُهاَنإِنَيِرِظاَنَرْيَغ

ّنلايِذْؤُي ّيِبَ ناكوًالوكأناكةريرهابأنّأةيآلااذهريسفت.قَِّحلْانَِميِيحَْتسَْياَلُهللاَومُْكْنِميِيحَْتسْيِفَ

5 دقهلزنميفحلصأدقًاماعطىأراذإف،دّمحملزنمدصّرتيناكو.لفّطتملاهنومسيماعطّلايفهرشهيف

.هيلعكلذدّتشاوهنمدّمحمرجضف،هرهدنمًةدّمكلذىلعماقأف.هقرطوهنمغارفلاتقورضح

ّنلاتَوُيُباوُلُخدَْتاَلاوُنَمآنَيِذَّلااَهيُّأَاَي:لوقيةريرهيبأيفًانآرقّيلعهللالزنأ:لاقف ّيِبَ ّلإِِ مُْكَـلَنَذْؤُينْأَاَ

نَّإِثٍيِدَحلَِنيسِِنأَْتسُْماَلَواوُرِشَتْناَفْمُتمِْعطَاَذإَِفاوُلُخدْاَفْمُتيِعُداَذإِنْكَِـلَوُهاَنإِنَيِرِظاَنَرْيَغمٍاَعطَىَلإِ

ّنلايِذْؤُيَناَمُْكِـلَذ ّيِبَ نإلهللاو:ةريرهيبألهباحصألاقف.قَِّحلْانَِميِيحَْتسَْياَلُهللاَومُْكْنِميِيحَْتسْيِفَ

10 .ىهتناًاذئنيحكلتقل،يحولاكيفلزننأدعبّيبّنلالزنمتبرق

نيبةميظعلايواعّدلايعدّيتيذّلااذهلثمنوكينأ؟ةحيضفلااذهةداعإيفةدئافلاامف]١٠٢[

قراطّلللضفلاامّنإو.كلذنممهوعنميفماعطلكألهلزنمىلإساّنلاهقرطي.ةميظعلاءيواسملااذه

لعجتنأةدئافلاام.مجعملاوأبرعلارئاساّلإو،ريقفلاسئابلااذهلكأينأىسعامو.قورطملاال

.عنقمهيفناكلصفلااذهيفاورّكفتولو؟كلذريغوتاولصّلايفهبأرقيًانآرقمالكلااذه

3 ُهاَنإِ ] C هايإ ‖ اوُلُخدْاَف ] C اولخدا ‖ مُْكِـلَذ ] C كلذ 5 لفّطتملا ] C لفطملا ‖ دصّرتي ] C دصتري ‖ دّمحم ]

C سويدامام ‖ ىأر ] C ار 6 رضح ] C ررح ‖ دّمحم ] C سويدامام 7 يبأ ] C ابا 8 ُهاَنإِ ] C

هايإ ‖ ثٍيِدَحلِ ] C ثيدحب 9 مُْكِـلَذ ] C كلذنإف 10 تبرق ] C بطرق ‖ ًاذئنيح ] C 37v 11 يعدّيت ] C

يعدت 14 ًانآرق ] C نآرق
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Chapter 13

[101] He said in sura “The Confederates”: “Believers, do not enter the Prophet’s

houses except when you are permitted for a meal, without awaiting its readi-

ness. But when you are invited, then enter; and when you have eaten, disperse

anddonot remain for conversation. Indeed, thatwould trouble the Prophet, for

hewould be shy [to dismiss] you. But God is not shy of the truth.”222 This verse’s

interpretation is that Abū Hurayra loved eating and he ate food voraciously so

they used to call him “The Freeloader.” He would lie in wait at Muḥammad’s

house, and when he saw food had been prepared in his house, he would go

at the time when it was finished and he would knock on [the door]. So he

continued doing that for quite some time, until Muḥammad became irritated

with him and that became unbearable for him. So he said: “God revealed tome

a recitation about Abū Hurayra saying: ‘Believers, do not enter the Prophet’s

houses except when you are permitted for a meal, without awaiting its readi-

ness. But when you are invited, then enter; and when you have eaten, disperse

anddonot remain for conversation. Indeed, thatwould trouble the Prophet, for

he would be shy [to dismiss] you. But God is not shy of the truth’.” So his com-

panions said to Abū Hurayra: “By God if you go near the Prophet’s house after

that revelation was revealed about you, then your death would be a foregone

conclusion.”223

[102]What is thepoint in repeating this scandal?Thiswouldbe like someone

who made enormous claims while having these enormous terrible character-

istics. The people would come to his house in order to eat food but he would

prevent them from that. Indeed, the benefit belongs to the knocker, not the

one who receives the knock. What could this miserable poor person possibly

eat, even if it was all of the Arabs or non-Arabs [at the door]? What is the

point of making this remark [a verse in the] Qurʾan to be recited in prayers

and other such things? If they think carefully about this example, it is convinc-

ing.

222 Q 33:53.

223 The occasion for the revelation of this verse is usually attributed to a wedding reception

whenMuḥammadmarried Zaynab bint Jaḥsh and a number of unnamed wedding guests

stayed for conversation. I cannot identify the account with Abū Hurayra, although it may

very well be a Shīʿa account that is using the story to be critical of Sunnī hadith attributed

to him.
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رخآلصف

.هجيوزتيف]١٠٣[

.هلاوعمتسااوّملهفًانآرقّيلعلزندق:لاق.اومّلكتوكلذيفساّنلااوطخاجيوزّتلارثكاملو]١٠٤[

ّنلااَهيُّأَاَي:يهوبازحألاةروسيفًةيآمهيلعأرقاوعمتجااّملف ّيِبَ ّنإُِ ّللاكََجاَوزْأَكََلاَنْلَلْحأَاَ تَْيَتآيِتاَ

5 ّمِمكَُنيِمَيتْكََـلَماَمَونَُّهَروجُأُ ءاَفأَاَ
َ

ّمَعتِاَنَبَوكَِّمَعتِاَنَبَوكَْيَلَعُهللا تِاَنَبَوكَِلاَختِاَنَبَوكَِتاَ

ّللاكَِتاَلاَخ رمْاَوكََعَمَنرَْجاَهيِتاَ
َ

ّنلِلاَهَسفَْنتَْبَهَونْإًِةَنِمْؤُمًةأَ ّيِبَ دقهللانّإ:هلوقساّنلااوعمساّملف.ِ

يلاختانبويّمعتانبو–ةمأفلأناكولو–ينيمياهتكـلمةمألّكويجاوزأحكنأنأيلقلطأ

–كلذرثأىلعلاقّمث،رهمريغباهحكنأيلاهسفنتبهوةأرمالّكو،يتالاختانبو،يتاّمعتانبو

ءاَشَتنَْميْجِْرُت–ةروسّلايفينعي
ُ

تدرأواهّبحتملونّهنمتربكيّأ.ءاشتنمكيلإرخّؤتينعينَُّهنِْم

10 رثكأاّملف.نزجعونربكنّهنّألهئاسننماهريغوًةدوسلزتعاف.اهكسمأفاهكسمتواهيفنإ،اهيفنتنأ

اَلً–اضيأةروسّلايفينعي–هللاهيلإىحوألاق،هسومانهيلعدسفينأيشخوكلذيفمالكلاساّنلا

ءاَسِّنلاكََللُِّحيَ
ُ

.نَُّهُنسْحُكََبَجعْأَْوَلَوجٍاَوزْأَنِْمنَِّهِبلَدََّبَتنْأَاَلَوُدْعَبنِْم

نيبعمجيىرتأ:ساّنلالاقف.اهتخأوةيرامسقوقملاهيلإىدهأنأىلإحاكّنلانعفّكف]١٠٥[

:ساّنلاهلاولاقفّ.يبلكلاةيحدلاهتخأعفدوهسفنلةيرامذخأف؟ساّنلاىلعكلذمّرحيوهونيتخألا

4 اَنْلَلْحأَ ] C انلّلح ‖ ّللا يِتاَ ] C يتوللا 5 نَُّهَروجُأُ ] C نهجوزا ‖ ءاَفأَ
َ

] C انأامك 6 َنرَْجاَه ] C

ًاترجاه ‖ رمْاَو
َ

ًةأَ ] C ةأرمالا 8 تانبو ] C ابن ‖ كلذ ] C adds ًاضيايللاقدقو 9 يْجِْرُت ] C

يجارت ‖ نَُّهنِْم ] C مهنم ‖ ينعي ] C 38r 10 لزتعاف ] C نزتعاف 11 هيلإ ] C adds يلإ ‖ ًاضيأ ] C adds

ينعي 12 جٍاَوزْأَ ] C كجاوزا
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Another Section [1]

[103] On his marriages.

[104] When the marrying multiplied, the people turned their attention to

that and they spoke up. He said: “A recitation was revealed to me so come here

and listen to it.” When they gathered he recited to them a verse in sura “The

Confederates” and it was: “Prophet, we have made lawful for you your wives to

whom you have given their due compensation and those whom you possess

[slaves] from what God has given you and your paternal uncles’ daughters and

your paternal aunts’ daughters and your maternal uncles’ daughters and your

maternal aunts’ daughters and those who emigrated with you, and a believ-

ing woman if she offers herself to the Prophet.”224 When the people heard his

statement, “God has given me freedom to have intercourse with my wives and

every slave that I have owned in my possession – even if it were a thousand

slaves – andmy paternal uncles’ daughters and mymaternal uncles’ daughters

andmy paternal aunts’ daughters andmymaternal aunts’ daughters and every

woman who offers herself to me, I will marry her without a dowry,” then he

said after that – in the sura – “You may set aside whomever you want among

them,”225meaning youmay put awaywhomever youwant. Thismeans if one of

them became older and you no longer loved her and you wanted to reject her,

then reject her, and [want to] keep her, then keep her. So he separated from

Sawda [bint Zamʿa] and others among his women, because they had grown old

and feeble.226 When the people’s debate about that increased and he feared

that his doctrine would be distorted on account of it, he said God revealed

to him – meaning in the same sura – “Not lawful for you are women after-

ward, nor can you exchange them for [other] wives, even if their beauty pleases

you.”227

[105] So he refrained from marriage until al-Muqawqas gave him Mary and

her sister. The people said: “Would hemarry both sisters simultaneously, when

he forbids that to the people?” So he tookMary for himself and he handed over

224 Q 33:50.

225 Q 33:51.

226 On Sawda (who is called huge, tall, fat, slow, and old in hadith reports) giving up her sexual

relations with Muḥammad, in fear of divorce based upon this verse, see al-Bukhārī, Ṣaḥīḥ

al-Bukhārī, 3:441–442 (Book 51, #2593); 7:98 (Book 67, #5212); and al-Ṭabarī,Tafsīr al-Ṭabarī,

19:138–146.

227 Q 33:52.

   
   

   



188 حضِاَوْلابُاَتِك قَِّحلْاِبِ

ءاَسِّنلاكََللُِّحتَاَل:كلهللالاقدقسيلأ؟هجاوزأو
ُ

لوقيفيكف؟جَاَوزْأَنَِّهِبلَِدَّبُتنْأَاَلَوٍدْعَبنِْم

ءاَسِّنلاكََللُِّحيَاَل:يللاقهللانإ:لاق؟ةّيطبقلاةيرامحكنتو،اذهكل
ُ

نَِّهِبلَِدَّبُتنْأَاَلَوٍدْعَبنِْم

رمأف.كنيميتكـلماماّلإاهبسنأتسادّمحماي:يللاقةيرامينتءاجاّملف.نَُّهُنسْحُكََبَجَعْوَلَو،ٍدْعَبنِْم

هبأرقيًانآرقكلذلعجتنأواذهةداعإيفةدئافلاامف.نَُّهُنسْحُكََبَجَعْوَلَو:بقعيفاهقحلينأبتاكلا

5 ؟هبهللاناديو،تاولصّلايف

رشععباّرلاوهورخآلّصف

ّمَلَف:بازحألاةروسيفهلوق]١٠٦[ يفناكنأةيآلااذهريسفتو.اَهَكاَنجْوََّزًارطََواَهنِْمٌدْيَزىَضَقاَ

تناكو.دّمحمنباديزهّنأيعدّيناكو،فرعيبأهلنكيمل.ةثراحنباديزهمساهاّبردقميتيهرجح

اّملف.هنماهيلعفاخيديزناكو.اهنامزيفءاسّنلالمجأنمتناكو.شحجتنببنيزىّمستةأرماهل

10 ًةمئاقًاذئنيحتناكوديزةأرماهيلإتجرخف.هيفحاصوديزلزنمىلإءاج،اهلامجواهنسحدّمحملغلب

نسحلو،اهنسحلرظنيتهباهيلإرظناّملف.اهتانجوواههجوّرمحادقوزبـخت–نرفلاوهو–روّنتلاىلعنم

ّمث.هنأشضعبلىضم:هلتلاقف.ديزديرأ:لاقف؟ةجاحكلهللالوسردّمحماي:هلتلاقف.اهتروص

3 دّمحم ] C نالف 4 اذه ] C repeats هتداعإيفةدئافلاامو ‖ لعجت ] C 38v 7 اَهَكاَنجْوََّز ] C اهبكانجوز

8 ةثراح ] C هيراج ‖ [و C ام ‖ دّمحم ] C سويدامام 10 دّمحمل ] C سويدامامل 12 دّمحم ] C نالف
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her sister toDiḥya al-Kalbī.228 The people said to him: “[What about] his wives?

Did not God say to you: ‘Not lawful for you are women afterward, nor can you

exchange them for [other]wives’?229 SohowcanHe tell you this, and youmarry

Mary the Copt?” He replied: “God said to me: ‘Not lawful for you are women

afterward, nor can you exchange them afterward, even if their beauty pleases

you’.WhenMary came tome, [God] said tome: ‘Muḥammad, be intimate with

her insofar as that which your right hand possesses’.”230 So he commanded the

writer to add it at the end: “even if her beauty pleases you.”What is the point in

repeating this and making that [a verse of the] Qurʾan to recite in prayers and

to worship God with it?

Chapter 14

[106]Hiswords in sura “TheConfederates” are: “WhenZaydno longer hadneed

of her, we had you married to her.”231 This verse’s interpretation is that it was

regarding an orphan in his care – whom he raised – whose name was Zayd

ibn Ḥāritha.232 He did not have a known father, and he was called Zayd the

son of Muḥammad. He had a wife who was called Zaynab bint Jaḥsh.233 She

was one of the most beautiful women of her time. Zayd began to fear for her

from him. When Muḥammad heard about her loveliness and beauty, he came

to Zayd’s house and he called out to him. So Zayd’s wife came out to him as

at that time she had just left the oven – this is a furnace – baking bread and

her face and her cheeks were red. When he looked at her, he was speechless

looking at her beauty and the loveliness of her appearance. So she said to him:

“Muḥammad, God’s messenger, do you need something?” He replied: “I want

228 Diḥya al-Kalbī was said to have been the envoy who carried Muḥammad’s letter of invi-

tation to Islam to the Byzantine emperor Heraclius. The story of Muḥammad and Mary

the Copt is mentioned in Ibn Isḥāq’s biography and al-Ṭabarī’s history. See Guillaume,The

Life of Muhammad, 653; Abū Jaʿfar al-Ṭabarī, The History of al-Ṭabarī: The Last Years of the

Prophet, transl. Ismail Poonawala (Albany, NY: State University of New York Press, 1990),

9:131, 141.

229 Q 33:52.

230 “Your right hand possesses” is a euphemism for a slave.

231 Q 33:37.

232 Zayd ibn Ḥāritha was the adopted son of Muḥammad; see “Zayd b. Ḥārith̲̲a,”ei2 11:475.

233 Zaynab bint Jaḥsh was Zayd’s wife and a cousin of Muḥammad; see “Zaynab bint Jaḥsh,”

ei2 11:484–485. The following story is alluded to in al-Bukhārī, Ṣaḥīḥ al-Bukhārī, 6:267

(Book 65, #4787).
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تلاق؟يكيلإرظنو:لاق.كبلطيفنالفءاجدق:هتجوزهلتلاقديزءاجاّملف.ىضمواهيلإرظّنلامادأ

هللاّنإ:لاقف.كنأشضعبلتيضمكّنأهتفّرعف،كنعينلأس:هلتلاق؟كللاقامف):لاق(.ًاليوط:هل

ً.ادبأمويلااذهدعبكبتعمتجاالهللاو.نوعجارهيلإاّنإو

؟كلذملو:هللاقف.يتجوزقارفىلعمزاعنّإ:هللاقف.هيدينيبسلجفهيلإديزءاجّمث]١٠٧[

5 كتجوزكيلعكسمأ:هللاقف.اهتيوهدقنوكتنأىشخأو،تيأرامكلامجلاونسحلانماهنّإ:هللاق

نعديزحرفف.اهقالطبينرمألةجاحاهيفهلناكولو،ةجاحاهبهلام:هسفنيفديزلاقف.هللاقّتاو

،هورتسا:هباحصألاقف.ههجوىلعّرخوةداعلاكهالجرودّمحمدياتجّوعتذإسولجامهامنيبف.كلذ

امو:هلاولاق.ديزةأرمايفينخبّويهللاّيلإىحوأ:لاقفهسأرعفرّمثًانيح.يحولابليئاربجهءاجدق

ّلِللُوُقَتذْإَِو:بازحألاةروسيفةيآلااذهمهيلعأرقف؟كلذ كْسِمْأَِهْيَلَعتَمَْعْنأََوِهْيَلَعُهللاَمَعْنأَيِذَ

10 ّتاَوكََجوَْزكَْيَلَع ّنلاىَشْختََوِهيِدْبُمُهللااَمكَسِفَْنيِفيِْفْختَُوَهللاقَِ ّمَلَفُهاَشْختَنْأَقُّحَأَُهللاَوسَاَ ىَضَقاَ

اّملف،اهتيوهفديزةأرماىلإترظنيّنإ:لاق؟كلذفيكو:هباحصأهللاقف.اَهَكاَنجْوََّزًارطََواَهنِْمٌدْيَز

يفناكو،هللاقّتاوكتجوزكسمأيناسلبهلتلقف.مكنموهنمتمشتحاّيلعاهضرعأوديزيناتأ

ىَشْختََوِهيِدْبُمُهللااَمكَسِفَْنيِفيِْفْختَُو:يللوقيوينخبّويّيلإىحوأفكلذهللاملعف.ناكاماهنميبلق

4 هيلإ ] C 39r 5 ىشخأو ] C ناشخا 7 دّمحم ] C سويدامام 9 ّلِل يِذَ ] C يذّلالوقيو 11 اَهَكاَنجْوََّز ]

C اهبكانجوزأ 13 يِف ] C 39v

   
   

   



the book of the truthful exposer 191

Zayd.” She said to him: “He went to finish something.” Then he gazed at her and

left. When Zayd returned, his wife said to him: “Someone came asking about

you.” He replied: “Did he look at you?” She said to him: “For a long time.” [He

said:] “What did he say to you?” She replied to him: “He asked me about you,

then I told him that you had left to finish something.” So he said: “We are from

God and to God we will return. By God, after this day I will never be together

with you.”

[107] Then Zayd came to [Muḥammad] and sat down before him. He said to

him: “I am determined to separate from my wife.” So he replied to him: “Why

is that?” He said to him: “She is lovely and beautiful just as you saw and I fear

that you have desired her.” He replied to him: “Keep your wife with you and

fear God.” So Zayd said to himself: “He is not interested in her and if he had

interest, then he would command me to divorce her.” So Zayd rejoiced at that.

While theywere sitting,Muḥammad’s hands and legs started to shake like usual

and he fell to the ground.234 Then his companion said: “Cover him, Gabriel has

come to himwith a revelation.” After a while, he raised his head and said: “God

sent a revelation tome scoldingme about Zayd’s wife.” They said to him: “What

is that?” Then he recited to them this verse in sura “The Confederates”: “And,

whenyou said to the oneonwhomGodbestowed favor and youbestowed favor,

‘Keepyourwifewith youand fearGod,while youconcealedwithin yourself that

which God makes clear. And you feared the people, while God has more right

that you fear him’. So when Zayd had no longer any need for her, we married

you to her.”235 So his companion said to him: “How is that?” He said: “I looked

at Zayd’s wife and I strongly desired her, so when Zayd came to me and offered

her to me, I was ashamed to face him and you. So I said to him with my tongue

‘Keep your wife with you and fear God’ while in my heart there was something

for her. So God knew that and he sent a revelation to me scolding me and say-

ing tome: ‘And you concealedwithin yourself that whichGodmakes clear. And

234 Muḥammad’s reactions to revelations are found in the hadith collections, as well as in

the recounting of this episode as a fainting in al-Ṭabarī, The History of al-Ṭabarī: The Vic-

tory of Islam, 8:3. Some Christian polemicists interpreted his reception of revelation as an

epileptic seizure.

235 Q 33:37.
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ّنلا ّمَلَفُهاَشْختَنْأَقُّحَأَُهللاَوسَاَ لاق؟دعباهتجوزتدقو:ديزهللاقف.اَهَكاَنجْوََّزًارطََوٌدْيَزاَهنِْمىَضَقاَ

.نيدهاشّلاليئاكيموليئاربجناكو،اهرمأيلووءامسّلانماهبينجوّزهللا،ديزايكحيو:هل

،بنيزاييرتتستال:اهللاقف،هنمترتتسااّملفديزةأرماىلإلخدفًاعرسمدّمحمماقّمث]١٠٨[

ةأرماتناكو.ليئاكيموليئاربجكيلعنيدهاشّلاناكو،كرمأيلووءامسّلانمكينجوّزهللانّإف

5 يفةدئافلاامف.ءامسّلانمهللاينجوّزانأو،نّكتاهبأنكجوّزنتنأ:نّهللوقتودّمحمءاسنىلعرختفتديز

مكنمىوهنم:مهللاقو،حكنامكاوحكنينأمهرمأوهسفنقلطأام)مهل(قلطأولو؟كلذةداعإ

نوساقيوًةيآمهمّلعيلةيآيفكلذًالئاقعّبتتناكل،هنماهذخأهللّحدقف،هريغحاكندقعيفًةأرما

،عبرأريغرئارحلاحاكنمهلقلطيملو.كلذنممهعنمولمعامكاولمعينأمهيلعرظحنكـلو.هب

.ديبعلانممهيديأتكـلمامىوس،عستموقلاقو

10 مهرمأ)وأ(مّلعتوهالف،كلذريغو؟تاولصّلايفهبأرقيًانآرقكلذلعجتنأيفةدئافلاامف]١٠٩[

لزنأناكامّنإو.راّنلانمريذحتالو،ةّنجلايفبيغرتالو.لاثمالوةظعومهيفالو.هاّيإمهمّلعوهب

نورقلارابخأكلذيفركذو.روبّزلالزنأو،نوّيراوحلاتّسلاىلعليجنإلاو،ىسومىلعةاروّتلاهللا

اورجزيلهباقعنمًابيهرتو،هدنعاماولانيلهتعاطيفًابيغرتودابعلااهنوعبّتيلمهلاهبرضًالاثمأوةيضاملا

.هيصاعمنع

15 ،اذهةأرماذخأينأهرمأيواذهقّلطيواذهحكنينأهرمأهّنأهللاىلعىعّداهّنأريغ]١١٠[

ًانآرقمهلهلعجىّتحكلذةداعإيفةدئافلاامف.هزبخلكأتالوّيبنلاتيبلخدتالرخآلللوقيو

1 اَهَكاَنجْوََّز ] C اهبكانجوز 3 دّمحم ] C سويدامام 5 دّمحم ] C سويدامام ‖ نتنأ ] C تنا 7 ًالئاق ] C

adds لاقامنالوقينا 11 [و C 40r 13 اهبرض ] C ًابرض
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you feared the people, while God has more right that you fear him’.” So Zayd

said to him: “Will youmarry her afterward?” He said to him: “Woe to you, Zayd,

Godmarriedme to her fromHeaven and he was her guardian, and Gabriel and

Michael were the witnesses.”236

[108] Then Muḥammad arose quickly and he came to Zayd’s wife. So when

she covered herself from him, he said to her: “Do not cover up Zaynab, God

has married you to me from Heaven and he was your guardian and Gabriel

and Michael were the witnesses.” Zayd’s wife used to glory over Muḥammad’s

women and she would say to them: “Your fathers gave you inmarriage and God

marriedme fromHeaven.”What is thepoint in repeating that? If hemade it free

[to them]what hemade free to himself, and he commanded them tomarry just

as he married, and he said to them: “Whoever among you loved a woman who

wasmarried to someone else, it is lawful for him to take her from him,” then he

would have followed that saying with a verse in order to teach them a sign and

provide himself as an example. But he prohibited them to do just as he did and

prevented them from that. He did allow them to marry free women up to four,

while some people say nine, as well as what they owned among the slaves.

[109]What is the point of making that a [verse from the]Qurʾan to recite it in

prayers? Beyond that, he did not instruct [or] command them to do it nor teach

them it. There is no lesson or model in it. There is no invitation to Paradise and

no warning of Hell. Rather God revealed the Torah to Moses and the Gospel

through the six disciples and He revealed the Psalms. He mentioned reports

of the past centuries and analogous examples for them in [those Scriptures],

in order for the worshippers to follow it, and an invitation to worship Him in

order to receive what He has, and a warning fromHis punishment to stay away

from disobedience toward Him.

[110] Beyond that [Muḥammad] claimed about God that He commanded

him to marry this one and divorce another. He commands him to take this

woman and says to another to not enter the prophet’s house and to not eat

236 Themarriage from heaven is found in the hadith in al-Bukhārī, Ṣaḥīḥ al-Bukhārī, 9:311–312

(Book 97, #7420). The details of the matter that Ibn Rajāʾ narrates here are in the tradi-

tional Islamic accounts, suchas in the commentary onQ33:37by al-Ṭabarī,Tafsīr al-Ṭabarī,

19:114–119. There are several examples of Christian retellings of Muḥammad’s relationship

with Zayd and Zaynab as well. See for instance Sahas, John of Damascus on Islam, 138–139;

Eulogius Cordubensis, Memoriale Sanctorum, in Corpus Scriptorum Mvzarabicorum, ed.

Juan Gil, 2 vols. (Madrid: Instituto Antonio de Nebrija, 1973), 2:397–401 and Kenneth Bax-

ter Wolf, ed., The Eulogius Corpus (Liverpool: Liverpool University Press, 2019), 204, 337;

and Paul Alvarus, Indiculus Luminosus, in Corpus ScriptorumMvzarabicorum, ed. JuanGil,

2 vols. (Madrid: Instituto Antonio de Nebrija, 1973), 1:296–298.
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ةالصّللهللانيبفقينأةفرعمهلولقعهيفنميحتسيامف؟هبهللانودبعيو،تاولصّلايفهبنوؤرقي

نّإهيتجوزلدّمحملاقوً.ةنالفحكنيوةنالفقّلطينأًدّمحمترمأبراي،ربكأهللا:لوقينأبههجاويف

حكنينأًدّمحمترمأبّراي.راّنلاامتلخدوامكقّلطةّيطبقلاةيرامحكنيدّمحمايّلختملنإامكـللوقيهللا

لّكدّمحم–بّراي–حكنيو.هتالاختانبوهلاختانبوهتاّمعتانبوهّمعتانبونّهّلكهجاوزأ

5 هيلإىدهأاّملفً،ةأرمادعبحكنيالًدّمحمترمأكّنإبّرايو.اهحكني)نأ(هلأستهيلإتءاجةأرما

هتيبلخدياّلأةريرهابأترمأبّرايو.كنيميتكـلماميفكيلعًائيشالبّرايتلقةيرامسقوقملا

،اورّكفتو.مكسفنأةكـلهلنيناجملاءالؤهاياورظناف؟ةربعوةلفغو،لهجوقحوهامف.هزبخلكأيالو

.ةبقاعلااوملعتسف

رشعسماخلالصفلا

10 .ريركتلانمنآرقلايفامركذ]١١١[

:نيرفاكلاةروسيفهلوقلثم؟نآرقلااذهيفيّذلاريركّتلااذهيفةدئافلاام،مكـلأسأيّنأريغ]١١٢[

َنوُدِباَعْمُتْنأَاَلَوْمُتدَْبَعاَمٌدِباَعاَنأَاَلَوُدُبعْأَاَمَنوُدِباَعْمُتْنأَاَلَوَنوُدُبْعَتاَمُدُبعْأَاَلَنوُرِفاَكْلااَهيُّأَاَيلُْق

.ريركّتلااذهنمنسحأناكدقلو،نيتملكيفكلذرصتخينأدارأولف.نِيِدَيِلَومُْكُنيِدمُْكَـلُدُبعْأَاَم

؟كلذيفةدئافلاامف

15 ةروسيفكلذركذاملوّأف.ةريثكعضاوميفنآرقلايفنافوطّلاوحونةصقركذّمث]١١٣[

ةروسيفكلذرّركو.دوهةروسيفًاضيأكلذرّركو.سنويةروسيفًاضيأكلذركذو.فارعألا

2 ههجاويف ] C هجاويف ‖ ًدّمحم ] C سويدامامنالف ‖ دّمحم ] C سويدامام ‖ هيتجوزل ] C هتجوزل 3 دّمحم ] C

سويدامام ‖ ًدّمحم ] C سويدامام 4 دّمحم ] C سويدامام 5 ًدّمحم ] C سويدامام 6 [و C 40v 11 يّنأ ]

C نّأ 12 َنوُرِفاَكْلا ] C نيرفاكلا ‖ ُدُبعْأَ ] C اودبعأ 13 نِيِد ] C نيدول
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his bread. So what is the point of repeating this and making it [a verse of the]

Qurʾan for them to recite in prayers and worship God with it? Are they not

ashamedabout it, thosewhoare reasonable andhaveknowledge, that hewould

stand beforeGod for prayer and hewould faceHim to say: “God is greater! Lord,

you commanded Muḥammad to divorce so-and-so and to marry so-and-so.”

And “Muḥammad said to his wives [ʿĀʾisha andḤafṣa] that ‘God says to you two

that if you did not allowMuḥammad tomarryMary the Copt he would divorce

the two of you and you would enter Hell’.” “Lord, you commandedMuḥammad

to marry all of his wives and his paternal uncles’ daughters and his paternal

aunts’ daughters and his maternal uncles’ daughters, and his maternal aunts’

daughters.” And “Lord – marry Muḥammad to every woman who came to him

askinghim tomarryher.” And “Lord, you commandedMuḥammadnot tomarry

a woman afterward, so when al-Muqawqas gave him Mary as a gift, you said,

Lord, this is no problem for you, for whoever you have as a slave in your pos-

session. Lord, you commanded Abū Hurayra to not enter his house nor eat his

bread.” Sowhat [part of theQurʾan] is truth and ignorance, and [what part con-

tains] negligence andcontemplation?Youcrazypeople, examine for yourselves

this perilous situation. Think and you will recognize the outcome.

Chapter 15

[111] On what is repeated in the Qurʾan.

[112] Rather, I would ask you, what is the point of this repetition which is

in this Qurʾan? For example, his statement in sura “The Unbelievers”: “Say: you

unbelievers, I do not worship what you worship and you do not worship what I

worship. I am not a worshipper of what you worship and you are not worship-

pers of what I worship. You have your religion and I have [my] religion.”237 If he

wanted to shorten that into two words then that would have been better than

this repetition. So what is the point of that?238

[113] Then he mentioned the story of Noah and the Flood in the Qurʾan

in many places. First he mentioned that in sura “The Heights.”239 And he

mentioned that also in sura “Jonah.”240 And he repeated that as well in sura

237 Q 109:1–6.

238 The same argument critiquing qurʾanic repetition in this passage was defended by Ibn

Qutayba, Taʾwīl Mushkil al-Qurʾān, 25, 185; Samad, Ibn Qutaybah’s Contribution to Qurʾānic

Exegesis, 168–169.

239 Q 7:59.

240 Q 10:71.

   
   

   



196 حضِاَوْلابُاَتِك قَِّحلْاِبِ

ةروسلّكو.هسفنحونةروسيفًاضيأكلذرّركو.ءارعشلاةروسيفًاضيأكلذرّركو.نونمؤملاحلفأدق

كلذلّك.روثنمكلذنمنآرقلايفامىوسً.ادحاوًاقّشاهرسأبةصّقلاركذيواهانركذيتّلاءالؤهنم

؟كلذريركتيفةدئافلاامف،صصقلالاحنمجرخيالعمجاذإ

ةروسو،ةدئاملاةروسو،ةرقبلاةروسيفليئارسإينبونوعرفعمهتصقوىسومركذّمث]١١٤[

5 ةروسو،هطةروسو،ميرمةروسو،ليئارسإينبةروسو،دوهةروسو،سنويةروسو،فارعألا

عزنولو.انلطألهقّحىلعهانحرشول،روثنمكلذنمنآرقلايفامىوس.صصقلاةروسو،ءارعشّلا

.هعبرهنمىقبيملنآرقلانمىسوم

ةروسو،فارعألاةروسو،ةرقبلاةروسيفسيلبإركذوةّنجلانمهجورخومدآةصّقركذو]١١٥[

؟نِاَبِّذَكُتاَمكُِّبَرِءاَلآيِّأَِبَف:نمحّرلاةروسيفلاقو.داصةروسو،ليئارسإينبةروسو،هطةروسو،رجحلا

5 [و C 41r ‖ هط ] C اهاط 9 هط ] C اهاط ‖ داص ] The sura list appears in between surat al-Raḥmān

and its quotation. The Arabic text of the suras has been re-ordered to make sense of this argu-

ment and the following quotation.
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“Hūd.”241 And he repeated that in sura “Certainly the Believers have succeed-

ed.”242 And he repeated that as well in sura “The Poets.”243 And he

repeated that aswell in sura “Noah” itself.244Andevery sura among thosewhich

we havementioned, hewouldmention the entire story in its whole, in addition

to that which is scattered around in the Qurʾan. If all of that were collected, it

would not depart from the status of stories [to the status level of Scripture], so

what is the point of repeating that?

[114]ThenhementionedMoses andhis storywithPharaoh and thepeople of

Israel in sura “The Cow”245 and sura “The Table”246 and sura “The Heights,”247

and sura “Jonah”248 and sura “Hūd”249 and sura “The People of Israel”250 and

sura “Mary”251 and sura “Ṭāʾ Ḥāʾ”252 and sura “The Poets”253 and sura “The Sto-

ries.”254 In addition to that which is scattered in the Qurʾan, if I were to explain

its whole content, then it would take a long time. If Moses was taken out of the

Qurʾan, not even a fourth of it would remain.

[115] On the story of Adam and his departure from Paradise, [Muḥammad]

mentioned Iblīs in sura “The Cow”255 and sura “The Heights”256 and surat

“al-Ḥijr”257 and sura “Ṭāʾ Ḥāʾ”258 and sura “The People of Israel,”259 and sura

“Ṣād.”260 He said in sura “The Merciful”: “So which of your Lord’s favors would

241 Q 11:25–48.

242 Q 23:23–29.

243 Q 26:105–120.

244 Q 71:1–28.

245 Q 2:51–61, 67–71, 92–94.

246 Q 5:20–26.

247 Q 7:103–162.

248 Q 10:75–92.

249 Q 11:96–97.

250 Q 17:2, 101–104.

251 Q 19:51–53.

252 Q 20:9–98.

253 Q 26:10–66.

254 Q 28:3–46.

255 Q 2:34–37.

256 Q 7:11–25.

257 Q 15:26–40.

258 Q 20:115–124.

259 Q 17:61–65.

260 Q 38:71–85.
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:يباتكيفعمسأاليّنأريغ؟هبدارأاموةدئافلانمكلذريركتيفام.ًاعضومنيثالثودحإيفكلذرّرك

؟كلذريركتيفةدئافلاامف،حيحصءيشمكدنع؟نِاَبِّذَكُتاَمكُِّبَرِءاَلآيِّأَِبَف

بوّيأوطولوبيعشودوهوحلاص:لثم.نيفورعمريغونيفورعمءايبنأصصقًاضيأركذو]١١٦[

ررك.هدنعنمهبءاجنممهيفو،روهشمةاروّتلايفوهنممهيفءالؤهلّك.سنويولفكـلااذو

5 ،ةّنجلايفبيغرتال؟كلذريركتيفةدئافلاامف.حرّشلالاطلكلذرخآىلعانيتأولعضاوميفمهصصق

نمةفلاسّلابتكـلاو،روبّزلاوةاروّتلاوليجنإلانمهعمجامّنإف،هبءاجاذهلّكو.راّنلانمرذّحتالو

عضوملا.نآرقلانمنيعضوميفكلذبهسفنىلعدّمحمّرقأدقو.بابلألاولوقعلايوذوءامكحلابتك

ّنإَِو:لوقيثيحءارعشّلاةروسرخآيفلوّألا َلاَعْلابَِّرلُيِزْنَتَلُهَ ِم ّرلاِهِبلََزَنَني كَِبْلَقىَْلَعُنيِمأَلْاحُوُ

رَعنٍاَسِلِبنَيِرِذْنُمْلانَِمَنوُكَتِل
َ

ّيِب ّنإَِوٍنيِبُمٍ :هلوقيفاّلإاهّلكةيآلااذهيفقدصدقفَ.نيِلوَّأَلْاِرُبُزيِْفَلُهَ

10 ّرلاِهِبلََزَن .نيلوّألاربزنمهذخأّمث،هلبقناكامىلعنيملاعلابّرليزنتهّنأريغ.كَِبْلَقىَْلَعُنيِمأَلْاحُوُ

يِْفَلاَذَهنَّإِ:لوقيثيح،ىلعألاكّبرمساحّبسةروسرخآيفهلوقيناّثلاعضوملاو]١١٧[

نمفحصونيلوّألاربزيفامىلإءيجينأةدئافلاامف.ىَسوُمَوَميِهاَرْبإِفُِحصُىَلوأُلْافِحُصُّلا

1 دحإ ] C دحا ‖ ريركت ] C ريركي 2 اَمكُِّبَر ] C امكبيرالا 4 هدنع ] C adds هسفننم 6 ءاج ] C

اجا ‖ [و C 41v 7 دّمحم ] C سويدامام 9 ِرُبُز ] C ربد 10 بّر ] C برلا ‖ ربز ] C ربد 11 يِْفَل ] C يفلا

12 ىَلوأُلْا ] C لوالا ‖ ربز ] C ربد
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you deny?”261 He repeated that in thirty-one places. Why is the repetition of

that beneficial and what did he intend by it? I do not, however, hear my Scrip-

ture [endlessly repeat:] “So which of your Lord’s favors will the two of you

deny?” [Even if] you believe it to be true, what is the point of repeating it?262

[116] In addition, he mentioned the stories of well-known and unknown

prophets. For example: Ṣāliḥ and Hūd and Shuʿayb263 and Lot and Job and

Ezekiel264 and Jonah.265 Out of all of these, some of them are famous in the

Torah and some of them came fromhimself. He repeated their stories in places.

If I were to go to the end of that, then it would take a long time. So what is the

point of repeating that? There is no invitation to Paradise and no warning of

Hell. He brought all of this, collecting it from the Gospel and the Torah and the

Psalms and the earlier books from the Scriptures of thewise and those possess-

ing reason and understanding. Muḥammad used to admit that against himself

in two places from the Qurʾan. The first place is in the end of sura “The Poets”

where he says: “Indeed it is the revelation of the Lord of the worlds. The trust-

worthy Spirit brought it down upon your heart that you may be among the

warners in clear Arabic language. Indeed, it is in the ancients’ Scriptures.”266

He spoke the truth in all of this verse except in his statement, “The trustworthy

Spirit brought it down upon your heart.” But it is the revelation of the Lord of

the worlds who came before him, then he took it from the ancients’ Scriptures.

[117] And the second place is his statement at the end of sura “Praise the

nameof your LordMostHigh”wherehe says: “This is indeed in the earlier Scrip-

261 Q 55:28.

262 The argument is convoluted, but Ibn Rajāʾ claims that the phrases in Q 55:28 are repeated

elsewhere and that this repetition seems superfluous for a scripture. The argument also

questions why the verse uses the dual form in a repetitive fashion. Commentators have

speculated whether these two applies to all humans or to two specific people. Ibn Rajāʾ

seems to be asking why something should be considered true when it is clearly in an

ambiguous dual form.

263 The three figures of Ṣāliḥ, Hūd, and Shuʿayb are otherwise unknown (perhaps biblical)

prophets mentioned in the Qurʾan, especially in tandem in Q 7:65–94; 11:50–67, 84–95,

15:78–82, 26:123–158, 178–191, 29:36–38, 51:41–43, 54:18–31. See the commentary in Gabriel

Said Reynolds, The Qurʾān and the Bible: Text and Commentary (New Haven: Yale Univer-

sity Press, 2018), 263–269, 412–413.

264 Dhū al-Kifl is most commonly identified with Ezekiel, although scholars have also sug-

gested Obadiah, Joshua, Tobit, or Isaiah. See Q 21:85, 38:48 and Reynolds, The Qurʾān and

the Bible, 517.

265 The stories of these figures are typically connected with other prophets, mostly biblical,

in the Qurʾan, usually to reinforce the threat of divine punishment.

266 Q 26:192–196.
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ًادحأهبيتأيملهدنعنمءيشبءاجوليغبنيناكامّنإو؟هسفنىلإكلذبسنيف،نيّبنتملانمهمدّقت

ًاعرشاهّلكةمدّقتملابتكـلاتناكولو.عضومهلنوكيومهمالكنمهمالكزّيمتيل،مهّلكءالؤهنم

ليجنإلانّكـلو.لاقمكلذيفهلناكو،مهبتكريظنيباتكبتئج:لوقينأهليغبنيناكلً،ادحاو

نآرقلاو.رخآلاهبشبتكـلاءالؤهنمءيشسيلو.ليجنإلاوةاروّتلاكسيلروبّزلاو،ةاروّتلاكسيل

5 ةدئافلاامف.ةفلاسّلابتكـلانمكلذريغوليجنإلاوروبّزلاوةاروّتلانمعومجمهّلكوهفهبءاجيذّلا

ةيضاملانورقلارابخأبرعلارئاسوشيرقنمًاموقوساّنلامّلعينأدارأامّنإ:لئاقلاقنإف؟كلذيف

.اوجردزيوكلذباوظعيلمهمدّقتنمرابخأوهمهملعأف.كلذمهمّلعينمهلبقمهيلإءيجيملذإ

،عنقأهّلككلذلةعماجةدحاوةصّقناكدق:هللوقننأبهلوقنعلئاقلااذهبيجناّنإف]١١٨[

؟دحاوىنعملاوهرخآىلإهلوّأنمًارّركمهّلكنآرقلالعجهّنأةدئافلاامف.برعلانأشنمناكاذإ

10 يذّلابتكـلايفسيلاممظعاوملاولاثمألابكلذدعباهعبتأوهّلكاذهلةعماجةدحاوةصقبىتأولف

نوكتفهلبقكلذفرعتملبرعلاتناكذإ.ةيضاملاممألاريسركذمللوقينأمكفلاخمليغبنيمل،هلبق

زّيميلةسدّقملابتكـلايفامريغىلع،ظعاوملاولاثمألابرضونيلوّألاصصقلارئاسلةعماجةصّق

ىلإهتبسنوكلبقناكنممالكتقرس:هللوقينأهفلاخمردقيالو.هلبقناكنممالكنمهمالك

.كسفن

15 رشعسداسّلاوهورخآلصف

نْأَىَْلَعنُِّجلْاَوسُْنإِلْاتَِعَمَتجْاِنِئَللُْق:ليئارسإينبةروسيفهلوقبئاجعلادحأنمنّإو]١١٩[

.ًانيعمينعي–ًاريِهظَضٍْعَبِلمُْهُضْعَبَناَكْوَلَوِهِلْثِمِبَنوُتأَْياَلنِآْرُقْلااَذَهلِْثِمِباوُتأَْي

1 هدنع ] C adds هسفن 5 هب ] C adds وه ‖ نم ] C 42r 6 امّنإ ] C امن 13 ىلإ ] C 42v 16 ِنِئَل ] C

نال ‖ نُِّجلْاَو ] C ناجلا
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tures, the Scriptures of Abraham andMoses.”267 Sowhat is the point in going to

what is in the ancients’ Scriptures and the Scriptures of those who came before

himamong thosewhoprophesied, and then ascribing that to himself? Rather it

would have beenbetter if he cameupwith something byhimself whichnone of

those ones had brought, in order to distinguish his words from their words and

he would have a place [among the prophets]. If all of the ancient books were

one law, then it would be proper for him to say: “I brought my book the same

as their books,” so he would be right in this regard. But the Gospel is not the

same as the Torah and the Psalms are not like the Torah or the Gospel. None of

these books are like another. The Qurʾan is that which he brought, so all of it is

collected from theTorah and the Psalms and theGospel and other such ancient

Scriptures.268 So what is the point of that? Suppose someone says: “Rather, he

wanted to teach the people and a group of the Quraysh, and the rest of the

Arabs, reports of past centuries, since no one came to them who taught them

that before him.” So he taught them the reports of thosewho camebefore them,

so they would take that as a lesson and they would be rebuked.

[118] We respond to this speaker’s statement by telling him: One narrative

collecting all of that would be more convincing, if it were for the sake of the

Arabs. But what is the point of making all of the Qurʾan repetitive from its

beginning to its end, with one and the samemeaning? If he brought one collec-

tive story for all of this, and he followed that with examples and lessons from

what is not in the Scriptures which preceded him, your opponents would not

be able to say why he mentioned the ancient communities’ stories. Since the

Arabs did not know that before him, then it would be a comprehensive story

for all the ancient stories, and he would offer examples and lessons which are

not in the Holy Scriptures in order to distinguish his words from the words of

those who preceded him. His opponent would not be able to say to him: “You

plagiarized those who preceded you and you ascribed it to yourself.”

Chapter 16

[119] One of the marvels is his statement in sura “The People of Israel”: “Say: If

mankind and the jinn gathered in order to produce something like this Qurʾan,

267 Q 87:18–19.

268 Ibn Rajāʾ will often speak of the Torah, Psalms, and Gospel together reflecting his famil-

iarity with the Qurʾan assigning David’s Psalms to the status of scripture as well, such as

in Q 4:163, Q 17:55 and Q 21:105.
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يوذنيقّحملاءايبنألانمهلبقنمًادحأتأيملهبدارأ؟لوقلااذهبدارأاممهللوقن]١٢٠[

ًادحأردقيالًاذئنيحف.كلذعدتبااملوّأهّنأو،ةيضاملانورقلارابخأنمهبىتأاملئالّدلاوبابلألا

.ًايفاشًانايبهتنّيبوهتصّخلوكلذترّسفدقةاروّتلانّألاوبذكدقف.كلذلثميتأي

هتحاصفيفنآرقلااذهلثمنوتأيالنّجلاوسنإلانّأدارأامّنإو،كلذدارأام:اولاقنإف]١٢١[

5 .هبارعإو

اهمّلعواهبءاجيذّلاهنأوً،ادحألّكلبقةّيبرعلاةغلبقطننملوّأمكّيبنناكنإ:مهلانلق]١٢٢[

.هلبقنمًادحأيتأيملناكاذإنسحتسينأيغبنيًئيشءاجدقيرمعلف،هنماهومهفوساّنلل

امليغبنيناكدق:مهللوقنفهلبقةّيبرعلاةغّللانّأاّلإنولوقيالو،كلذنولوقيالمهنّإف]١٢٣[

ابفلأفورحريغىلعهبءيجينأ،هلبقنمبرعلاةغلباوقطننيذّلابرعلاءالؤهلمالكلااذهبءاج

10 .كلذلثمباوتأينأبسنإلاونّجلازجعاذهنوكيف.ًابيرغكلذنوكيواثات

لوقينأيغبنيفيكف.ءيشهمظاعتيالهللانّإ:مهلانلق،كلذيغبنيفيكو:اولاقنإف]١٢٤[

ةدحاويهوبرعلاةغّللاىلإءاجمكبحاصنّأولف.كلذلثمبيتأينأعيطتسيالسنإلاونجلانأ

لاقمًافئازلاقمكلذيفمكـلناكل،سنجلاقفاويامبةغّللاكلتلةفلاخمةغلبىتأفاهريغنوفرعيال

هّنكـلو.اهريغالوًةّوبنححّصيامءيشكلذيفسيلهّنأل،بهذمالوةّجحهيفمهبسيل،فيعض

15 نُِّجلْاَوسُْنإِلْاتَِعَمَتجْاِنِئَل:هلوقنآلالطبف.هسفنلهبسنهلبقناكنممالكذخأو،مكتغلبمكءاج

.لِْثِمِباوُتأَْينْأَىَْلَع

ّمَلَف:فسويةروسيفهلوقلثم.لّكلاال،مالكلاضعبةحالمركننانسلاّنأريغ]١٢٥[ اوسُأَْيَتسْااَ

ءاَميِعَلْباضُرْأَاَيلَيِقَو:دوهةروسيفهلوقو.ًاّيِجنَاوصَُلَخُهْنِم
َ

ءاَمَساَيَوكِ
ُ

ءاَمْلاضَيِغَويِعِلْقأَ
ُ

َيِضُقَو

رمْأَلْا
ُ

.حيلمرصتخميرمعلوهفاذهلثموَ.نيِمِلاظَّلامِْوَقْلِلًادْعُبلَيِقَويِِّدوُجلْاىَْلَعتَْوَتسْاَو

9 هب ] C هبيجي 10 ًابيرغ ] C 43r 11 همظاعتي ] C همضاعتي 12 سنإلاو ] C margin لثمباوتأينأب

سنإلاونجلانألوقينأيغبنيفيكف.ءيشهمظاعتيالهللانّإمهلانلق،كلذيغبنيفيكواولاقنإفكلذ

17 فسوي ] C سنوي 18 ًاّيِجنَ ] C ايجنا ‖ ءاَم
َ

كِ ] C ىكام 19 مِْوَقْلِل ] C موقل ‖ يرمعل ] C يرمعلا
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they could not produce something like it, even if they assisted each other,”269 –

meaning “helpers.”

[120]We say to them: “What did he intend by this statement?” [They reply:]

“He meant by it that no one before him among the true prophets, possessing

understanding and proofs, brought what he brought of stories of the past cen-

turies, and that he was the first to introduce that. Therefore, no one was able

to bring something like that.” But they have lied because the Torah has com-

mented on that and summarized it and made it completely clear.

[121] Suppose they say: “No, he didnotmean that, but rather he intended that

humans and jinn would not bring something like this Qurʾan in its eloquence

and its vocalization.”

[122] We reply to them: “If your prophet was the first to speak the Arabic

language before anyone, and that he was the one who brought it and taught it

to the people and they understood it from him, then upon my life, he brought

something that should be considered better since no one brought anything [as

remarkable] before him.”

[123] But if they don’t say that, and only say that the Arabic language pre-

ceded him, then we say to them: “It would make sense, when he brought these

words to those Arabs who spoke the Arabic language before him, to bring them

with letters other than A, B, C, D,270 and that would be different. Then jinn and

humans would be incapable of bringing something like that.”

[124] Suppose they say: “Why is that?”We reply to them: “Nothing is too great

for God. So why would he say: ‘The jinn and humans cannot bring something

like that’. If your companion came to the Arabs with a language, and it was the

only one which they knew, then he came with a language different than that

language that agrees with the kind, so you would have a spurious and weak

doctrine about that in which there is no argument or creed, because nothing

in that proves prophethood or anything else. But he came to youwith your own

language andhe took thewords of thosewho camebefore him [and] ascribed it

to himself. Now his statement is invalidated: ‘If mankind and the jinn gathered

in order to produce something like this’.”

[125] But we do not deny the eloquence of some of the words, not all of

it. For instance, his statement in sura “Joseph”: “So when they despaired of

[Benjamin], [his brothers] secluded themselves inprivate consultation.”271 And

his statement in sura “Hūd”: “And it was said, ‘Earth, swallow your water, and

269 Q 17:88. This verse was commonly cited by Muslims to argue for the divine origins of the

qurʾanic Arabic words and that they were not of human origin, or akin to poetry.

270 Literally the first four letters of the Arabic alphabet – alif, bāʾ, tāʾ, thāʾ.

271 Q 12:80.
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مكّنأىلعليلّدلاامو.لاحموهف،هلثمباوتأاماوعمتجاولسنإلاونّجلانّإلوقيهّنأىّتحو]١٢٦[

ّبَتةروسنعمتكسمأواهبمتيهابتفظافلألااذهمتنسحتسا ُ)هُلاَم(ُهْنَعىَنغْأَاَم،بََّتَوبٍَهَليِبأَاَدَيتَْ

مُْكَمْوَناَنْلَعجََوهلوقنعو.ًاحْبضَتِاَيِداَعْلاَو:ةروسنعوَ.نوُرِفاَكْلااَهيُّأَاَيلُْقةروسنعو.بََسكَاَمَو

ّمُرَولٌْخنََوٌةَهِكاَف:هلوقنعو.مونوهفتابسّلاوً،اتاَبسُ اهانركذدقءايشأنعو.ةهكافكلذلّكو،نٌاَ

5 .انمالكنممدّقتاميفهدعبولصفلااذهلبق

بّلولقعهلنممكيفناكام؟ىّشحولادرابلامالكلااذهركذنعمتكسمأملفاذهدعبو]١٢٧[

لهأاوزجعأدقنيذّلانيمدّقتملاءاحصفلاراعشأمالكبهومتسقولف؟متأرقاممكّنأكىّتح،كلذزّيمي

نيمدّقتملاةعبسّلاءارعشّلامالكلثم–كلذلثمباوتأينأ،نيحلااذهىلإ،هدعبوهلبقيذّلاورصعلا

نآلامتعنقف.ريبكلضفمهنيبنوكيناكدقلدّمحممالكىلإهومتسقولامم.مهنامزيفناكنمو

10 هّنأمكـلوقعيفلصحدقو.هومتنسحتسايذّلانآرقلااذهبءايبنألاتامالعوةحضاولالئالّدلابهنم

هدعبرهظول؟بولقلانايمعايمتيأر.ةلالدالوةيآبًاذئنيحهوبلاطتملو.هبىتأاملثمبهريغيتأيال

متدجوف،دّمحمهبءآجامىلإكلذمتسقو،دّمحميفنكيملاممةغّللانسحوةحاصفلانمهيفلجر

؟كتلالدام:هلمتلقف،يّبنيّنإ:مكـللاقو.دّمحمهبءاجيذّلانمنسحألجّرلااذههبمكءاجيذّلا

2 ّبَت تَْ ] C تبتا ‖ ىَنغْأَ ] C هامتا 3 تِاَيِداَعْلاَو ] C 43v ‖ ًاحْبضَ ] C افحص 4 ةهكاف ] C هكاف 9 دّمحم ]

C سويدامام 12 دّمحم ] C سويدامام ‖ دّمحم ] C سويدامام ‖ متدجوف ] C مكدجوف 13 دّمحم ] C سويدامام
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Heaven, withhold [your rain]’. And the water subsided, and the matter was

accomplished, and [Noah’s ship] came to rest on the Jūdiyy. And it was said,

‘Away with the wrongdoing people’.”272 This example, bymy life, is a good sum-

mary.

[126] He even states that “the jinn and the humans, if they would assemble,

they would not produce something like it,” which is impossible. What is the

proof that [made] you commend thesewords that you boasted about them, yet

refrained from [mentioning] sura “May Abū Lahab’s hands be ruined, ruined is

he.Hiswealthwill not avail himor thatwhich he gained,”273 and from sura “Say:

You unbelievers,”274 and from sura “By the panting chargers,”275 and from his

statement “We made your sleep [as a means for] rest,”276 and rest is sleep, and

from his saying “fruits and palm dates and pomegranates”277 while all of these

are fruits, and about the things which we have mentioned before this chapter

and after it, in what we argued above.278

[127] On top of that, why did you refrain from mentioning this cold brutal

argument? Don’t you have a mind and sense to distinguish that, as if you did

not read? If you have compared it with thewords of ancient, eloquent speakers’

poems – who amazed people of the era and the one before and after it, until

this time, to comeupwith something like that – such as thewords of the former

seven poets and whoever was in their era. If you compared it to Muḥammad’s

words, then there would be a large remainder between them. Now you were

convinced of him by clear proofs and the prophets’ signs in this Qurʾan which

you have applauded. It occurred in your minds that no one else could produce

something like that which he brought. You did not require of him therefore

any sign or proof. Do you see, blind-hearted ones? Suppose amanwho has elo-

quence and good language, which Muḥammad did not have, appeared after

him, and you compared that to what Muḥammad brought, so you found that

which this man brought to you better than that which Muḥammad brought to

you, and he said to you: “I am a prophet,” and you said to him: “What is your

proof?” So he said: “These words which no one has done before me.” Then for

272 Q 11:44.

273 Q 111:1–2.

274 Q 109.

275 Q 100.

276 Q 78:9.

277 Q 55:68.

278 The Latin version also adds: “Likewise in the Chapter of Jonah regarding those living in

hell: ‘They will hide their penitence’ (10:54); he meant to say ‘they will make manifest’.”

See Burman, Religious Polemic, 298–299.
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كلذملعدقمكبحاصنّكـلو.ةوّبّنلامكدنعًاقحّتسمناكوً.ادحأهيلإينقبساميذّلامالكلااذه:لاقف

.هولتقافباّذكوهو،يدعبةوّبّنلاىعّدانمف.يدعبيّبنالوءايبنألارخآانأ:مكـللاقف.هنميشخو

رشععباسّلاوهورخآلصف

ّلإَِكاَنْلسَرْأَاَمَو:أبسةروس)يف(هلوقاذهنمبجعأّمث]١٢٨[ ّفاَكاَ :ءايبنألاةروسرخآيفًاضيأهلوقوً.ةَ

5 ّلإَِكاَنْلسَرْأَاَمَو َلاَعْلِلًةَمحَْراَ ِم ىلإهلسرأ–ىلاعتوكرابت–هللاناكولهّنأل.ليحتسممالكاذهوَ.ني

ّينايرّسلاو،هتغلبيّطبقلاو،هتغلبّيبوّنلاو،هتغلبّيمورلامّلكيفاهّلكتاغّللاعيمجملعيناك،ةفاكساّنلا

تاغللاعيمجبمّلكتيناك–دجملاهلّيلزألايّحلا–هللانباحيسملاعوسياندّيسنّأامكً.ةيآنوكيف،هتغلب

هّيراوحتّسلاىلعقطنفطيلقرافلاسدقلاحوربهّجوهّيضمدعبّمث.ةغلنيعبسونينثايهو،اهّلك

مّلكيفتاغّللارئاسبمّلكتي–مكّيبن–مكبحاصناكولف.مّلكتيحيسملاعوسياندّيسناكيتّلاتاغّللارئاسب

10 نسلألارئاسىلإةّيبرعلاب–مكّيبن–مكبحاصهّجوهللاناكنإف.ًانسحكلذناكدقل،مهتاغلبموقلّك

نومهفيالو،مهنعمهفيالًالوسرمهيلإهّجوهّنأل.ملظّلانمهاشحاو،مهملظدقفّ،يبرعلاةفلاخملا

امنآرقلايفلاقدقو.ةّيسّحلئالدنوكيناكدقل–لاقامك–نيملاعللًةمحرهلسرأناكولو.هنع

.ةيافكاذهيفنّأّنظأوِ.هِمْوَقنِاَسِلِباّلإِلٍوسَُرنِْماَنْلسَرْأَاَمَو:هلوقوهواذهلطبي

1 [و C 44r 11 [و C 44v 13 لٍوسَُر ] C ًالوسر ‖ اَّلإِ ] C omits اّلإ
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you, he would be deserving of prophethood. But your companion knew that

and he feared it. So he said to you: “I am the last of the prophets and there is no

prophet after me. So whoever claims prophethood after me, he is a liar so kill

him.”279

Chapter 17

[128] Then more strange than this is his statement [in] sura “Sheba”: “We have

not sent you except to all people.”280 In addition he says at the end of sura “The

Prophets”: “We have not sent you except as a mercy to the worlds.”281 This is

impossible, because if God sent him to all people, he would have known all

of the languages so he would speak to the Byzantine in his language and the

Nubian in his language and the Copt in his language and the Syriac speaker

in his language, and that would be a sign. For our Lord Jesus Christ the Son of

God – the Eternal Living One, to him be praise – was speaking all of these lan-

guages, and there were seventy-two languages.282 Then after his time, he sent

the Holy Spirit, the Paraclete, so he would speak through the six disciples in

all of the languages which Our Lord Jesus Christ spoke. If your companion –

your prophet –were speaking all of the languages, and hewould speak to every

people in their own language, then that would be appropriate. If God sent your

companion – your prophet – with Arabic to everyone who did not speak Ara-

bic, then He would have wronged them, and injustice is far fromHim. Because

He would have sent a messenger to themwho could not understand them and

they could not understand him. If He sent him as a mercy to the worlds – just

as [Muḥammad] said – then there would be tangible proofs. He has said in the

Qurʾan what invalidates this and it is his statement: “We have only sent a mes-

senger in his people’s own language.”283 I think that is sufficient.

279 The first part of the quotation is commonly found in the hadith collections, although the

origin of the second phrase to kill later alleged prophets is unknown. See al-Bukhārī, Ṣaḥīḥ

al-Bukhārī, 4:414 (Book 60, #3455).

280 Q 34:28.

281 Q 21:107.

282 The number 72 is a reference to the apostles that Jesus sent out to every land to preach the

good news, with 72 representing all nations’ languages.

283 Q 14:4.
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.مهتغلبمهنمموقلّكمّلكيو.تايآوليالدهلاذهةءارق،ميهاربإةروسيفكلذدرودقو]١٢٩[

هللانّأمعزتتنأدّمحماي:هلاولاقف،شيرقنمموقاوؤاجدقوسنويةروسيفهلوقىلإعمستالأ

،اهّلكتاغّللارئاسبكيلعلزنينأيغبنيناكدق:هلاولاقف.معن:لاق.نآرقلااذهبقطنىلاعتوكرابت

.برعلاةغلريغةغلبنآرقلاكيلعلّزنينأهلأساف.مهنمموقلّكةغلومهقفاويامبمهّلكقلخلامّلكتف

5 ءاَقِلَنوجُْرَياَلنَيِذَّلالَاَقتٍاَنِّيَباَنُتاَيآمِْهيَْلَعىَلْتُتاَذإَِو:يهوسنويةروسيفيذّلاةيآلااذهمهللاقف
َ
اَن

ّتأَنْإِيِسفَْنِءاَقْلِتنِْمُهَلِدَّبأُنْأَيِلُنوُكَياَملُْقُهْلِدَّبوْأَاَذَهِرْيَغنٍآْرُقِبتِْئا ّلإِعُِـبَ ّيَلإِىَحوُياَماَ :اولاقف.َ

،ةغّللااذهريغةغلبكيلعهلّزنينأهللالأستنأكانلأسامّنإو،كسفنءاقلتنمهلدّبتنأكانلأسام

ّرلاُمُكاَتآاَمَو:مكـللوقيهللانّإ:لاقف.ًاّيبن)كّنأ(معزتتنكنإ .اوُهَتْناَفُهْنَعمُْكاَهَناَمَوُهوُذُخَفلُوسَُ

ىلإًادحاوًالوسرهللالسرأولو.قحلانعًةداحإوًةطلاغماّلإ،هنعهولأساّمعباوجاذهسيلو

10 هللانمًاديدشتكلذناكدقل،مهتاغلبمهمّلكيملفموقىلإءاجو،تالالدوتامالعبساّنلارئاس

.ًاقيضتوًافنعوهدابعىلع

،ةيلزألاهتملكهّجو–همسالّجوزّع–هللانّإف.دجملاهلحيسملادّيسلااّلإكلذفرعيسيلو]١٣٠[

رهظأف.مهيلعًالضّفتوًاصالخومهلًةمحرساّنللاهرهظأو.لوتبلاةرهاطّلاميرمترمنمتدسّجتف

ضرألاىلعماقأو.مهتغلبموقلّكمهبطاخو.ىتوملاماقأو،صربلاوهمكألاأربأو،بئاجعلاوتايآلا

15 ،هئادعأنمةرثكـلاىلعهللارمأرهظو.نايغطّلاورفكـلاتامونيّدلارشتناىّتحةنسنوثالثوةثالث

1 ةءارق ] C ارقب 2 اوؤاج ] C واج ‖ دّمحم ] C سويدامام 4 هلأساف ] C هلساف 5 اَنُتاَيآ ] C ًاتايآ ‖ لَاَق ] C

لاقف 6 تِْئا ] C تا ‖ وْأَ ] C و ‖ لُْق ] C لب 8 معزت ] C 45r 10 تالالدو ] C تلالالد
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[129] That this reading has proofs and signs was mentioned in sura “Abra-

ham.”284 He would speak to every people among them in their own language.

Don’t you hear his statement in sura “Jonah”285 where a group of the Quraysh

came and they said to him: “Muḥammad, you claim that God spoke in this

Qurʾan.” He said: “Yes.” So they said to him: “It should have been mandatory

for all of the languages to be revealed to you, so you could speak to all creatures

by what is proper for them and the language of every people among them. So

make the Qurʾan be revealed to you in a language other than Arabic.” So he

said to them this verse which is in sura “Jonah”: “When our verses are recited to

them as clear signs, those who do not expect the meeting with us say, ‘Bring us

a Qurʾan other than this or change it’. Say: ‘It is not for me to change it on my

own accord. I only follow what is revealed to me’.”286 So they said: “We do not

ask you to change it on your own accord, rather we ask you to ask God to reveal

it to you in a language other than this language, if you claim [to be] a prophet.”

So he said: “God says to you: ‘Take whatever the messenger brought you, and

cease whatever he forbids you from’.”287 This reply to what they were asking

him about is only sophistry and evasion from the truth. If God sent one mes-

senger to all of the people with signs and proofs, and he came to the people but

he did not speak to them in their language, then that would be an [example of]

inflexibility and violence and oppression from God upon His worshippers.288

[130] Only our Lord Christ knows that, to him be the glory.289 God sent his

EternalWord, and he became incarnate from the pureVirginMary. He revealed

him to the people as a mercy for them and salvation and grace upon them. So

he revealed signs and miracles and he healed the lepers and the blind and he

caused the dead to rise. He preached to every group in their own language. He

remained on earth for thirty-three years until the religion spread and unbelief

and tyranny perished. God’s authority appeared despite most of his enemies,

284 Q 14.

285 Q 10.

286 Q 10:15.

287 Q 59:7.

288 The commentaries on Q 10:15 agree that the polytheists (presumably among the Quraysh)

came to Muḥammad to request that he change certain parts of the Qurʾan to permit cer-

tain things that were forbidden. However, the audience does not ask him to translate the

scripture into other languages. See Burman, Religious Polemic, 303.

289 This paragraph represents a brief pause in his polemical argument in order to defend his

Christian theological viewpoint, arguing that JesusChrist didnot show the sameattributes

of violence or familial issues during his ministry and had proofs for his divine origins.
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.نيرهاّدلارهدىلإهيعبّتموميحجلايفناكنمّلكصلخو.نيقفانملاىرعتعطّقتو.لبسّلاتنمأو

.مدةقارإالواصعالوفيسريغبكلذىلعانقرافو.هتوكـلمنيثراوانلعجيوةّنجلاانلنمضو

ةلالديعمسيل:لاق،لئالدلابهومتبلطاّملف.ةنّيبالوةلالدريغبفيسّلابمكءاجمكبحاصو]١٣١[

.اهتدابعنعمكادهومانصألارّسكف.هللااّلإهليوأتملعيالو،ليوأتهلملعأ)ال(يذّلانآرقلااذهاّلإ

5 .ةدئاعالوةدئافالنآرقمكـلجرخأو.هلاوّلصوةنسلّكاذهلاوّجح:مكـللاقودوسأًارجحمكاطعأو

،هنمديزةأرماذخّيبّنلااهيّأاي:و،ةنالفقّلطّيبّنلااهيّأاي:و،ةنالفحكناّيبّنلااهيّأاي:هيفمكـللوقي

.كزبخلكأيالو،كتييلخديالةريرهيبأللقّيبّنلااهيّأاي.اهبتنأجوّزتو

يفةملكلّكرّركو.هسفنىلإهبسنو،مالكلانماهيفامقرسوةفلاسّلابتكـلاىلإرظنو]١٣٢[

،مهاضربًاموقهوعاطأف.مكتلتقاّلإو،هبمكتئجيذّلااذهبهللااونّيدتملنإ:لاقو.عضوماذكواذك

10 ةروسيفمكـللاق،مكـلهقارفناوأءاجو.هدارمكلذيفغلبورمألاهلىوتساو.مهنمهركـلاىلعًاموقو

.هيلعمدّقتامىلعالو،يضمينيأيرديالوهوىضمف.مُْكِباَلَويِبلَُعفُْياَميِردْأَاَملُْق:فاقحألا

.عنقماهيفمهلناكلةملكلااذهيفاوركتفاولف

ّنإَِوُهللالُْق،ضِرْأَلاَوتِاَوَمسَّلانَِممُْكُقُزْرَينَْملُْق:أبسةروسيفلاقّمث]١٣٣[ ىَْلَعَلمُْكَاّيإِوْأاَ

،هبلصفيامالو،نيبملالضىلعوأ،)ىده(اذهىلعوهلهملعيملنمفٍ.نيِبُملٍاَلضَيِفوْأىًدُه

15 ؟هعابّتايفةدئافلاامف

هنوؤرقتمتنأوروطسممكنآرقيفلب.هنوؤرقتالمتنأالو.مهنعًابوجحموهسيلفمالكلااذهو]١٣٤[

،ليّللاماوقهنوؤرقيو.تاولصّلايفنوؤرقيو،نيمّلعملانمهنومّلعتيمكدالوأو.راهّنلاءانآوليّللاءانآ

.تاقدصّلاولضفلاهبنوسمتليتاقرطّلايفنولئاسّلاو،مهنمءارقفلاهؤرقيو.مهراديفهنوؤرقيو

هانركذيذّلااذهلّكواّلإ،مهريبكالومهريغصالو،مهملاعالومهلهاجنممهنمًادحأسيلف

20 .نولقعيالونورصبيالفتيمعمهبولقلّكو.مهدنع

1 ىرع ] C يزغ 2 كلذ ] C margin كلذىلع ‖ ةقارإ ] C ةقار 3 فيسّلاب ] C 45v 9 اونّيدت ] C

اونيدي 11 فاقحألا ] C باقحألا 13 وْأ ] C 46r; C و ‖ مُْكَاَّيإِ ] C مكاي 14 يِف ] C ىلع ‖ لٍاَلضَ ] C

لالظ ‖ لالض ] C لالظ 18 هؤرقيو ] C هارقي ‖ نولئاسّلاو ] C لاوسلا
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and the ways became safe. And the hypocrites’ bonds were cut. He saved every-

one who was in Hell and his followers unto the ages of ages. He ensured Par-

adise for us andmade us inheritors of his kingdom.He left uswith that, without

a sword or a rod or shedding blood.

[131] Your companion [Muḥammad] came to you with the sword without

proof or evidence.When you required proofs of him, he said: “I do not have any

proof except for this Qurʾan for which [no one] knows its interpretation, and

only God knows its interpretations.” So he destroyed the idols and he guided

you from their worship. He gave you a Black Stone and he said to you: “Do the

pilgrimage for this every year and pray to it.” And he left you a Qurʾan which

has no benefit or profit. He says to you in it: “Prophet, marry so-and-so,” and

“Prophet, divorce so-and-so,” and “Prophet, take Zayd’s wife from him and you

marry her.” [And] “Prophet, say to Abū Hurayra not to enter your house nor eat

your bread.”

[132] [Muḥammad] looked at the previous Scriptures and stole the words

that were in them, and he ascribed them to himself. He repeated every word

in a number of places. He said: “If you don’t profess God in the way I have

brought to you, then I will kill you.” So some people obeyed him willingly, and

others among them were coerced. The matter was settled for him, and in that

he achieved his goal. When the time came for his departure from you, he said

to you in sura “The Sand Dunes”: “Say: I do not know what will be done with

me or with you.”290 So he passed away and he did not knowwhere he would go,

nor what would happen to him. If they reflect on this argument, then it should

be convincing for them.

[133] Then he said in sura “Sheba”: “Say:Who provides for you from theHeav-

ens and the earth? Say: God. Indeed, we or you are eitherwell-guided or in clear

error.”291 So he does not even know if he is [well-guided] or in clear error, nor

can he decide about it, so what is the point of following him?

[134] These words are not concealed from them. Neither do you fail to recite

it. Rather it is written in your Qurʾan and you recite it throughout the night

and day. Your children learn it from teachers, and they recite it in prayers. They

recite it throughout the night and they recite it in their homes. The poor among

them recite it and beggars use it to ask for favors and charity. Their ignorant and

their intellectuals, their young and their old, all of them possess what we have

mentioned. All their hearts went blind so they could not see or reason.

290 Q 46:9.

291 Q 34:24.
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رشعنماّثلالصفلا

.ًاضعباهضعبضقنتتايآ،نآرقلاضقانتركذ]١٣٥[

ءامسّلاقلخبأدبف.ضِرْأَلاَوتِاوَمسَّلااَنقَْلَخدَْقَلَو:نآرقلانمةريثكعضاوميفمهللاق]١٣٦[

اهيلعفرصنيهوجومالكلااذهناكل،ضرألاوتاومسّلاقلخيفاذهريغلوقيملولو.ضرألاىلع

5 ،ضرألالبقءامسّلاقلخوأ،ءامسّلالبقضرألاقلخنوكينأاّمإ.تاغّللاومالكلايناعميف

ةروسيفلاقف.هأطخنّيبتفاذهريغلاقهّنكـلو.دحاومالكودحاوتقويفًاعيمجامهقلخوأ

ءاَمسَّلامِأًَاقْلَخدُّشَأَْمُتْنأَأَ:تاعزاّنلا
ُ

ّوَسَفاَهَكْمَسعََفَراَهاَنَب ضَرْأَلْاَواَهاَحضُجََرخْأََواَهَلْيَلشََطغْأََواَهاَ

ةروسيفكلذدعبلاقّمث.هدعبنمضرألاقلخّمثءامسّلاقلخهللانّأمهلنّيبف.اَهاَحَدكَِلَذَدْعَب

ّنِئأَلُْق:لاقف.كلذضقنيامةدجسلامح ُهَلَنوُلَعْجتََوِنْيَمْوَييِفضَرْأَلاقََلَخيِذَّلاِبَ)نوُرُفكَْتَل(مُْكَ

10 َلاَعْلابَُّركَِلَذ؟ًاداَدنأَ ِم ّيأَِةَعَبرْأَيِفاَهَتاَوْقأَاَهيِفَردََّقَواَهيِفَكَراَبَواَهِقْوَفنِمَيِساَوَراَهيِفلََعجََو.ني مٍاَ

ّمُثَنيِلِئاسَّلِّلءاَوسَ اَنْيَتأَاَتَلاَق.ًاهْرَكوْأًَاعْوطَاَيِتْئِاضِرْأَْلِلَواَهَللَاَقَف.نٌاَخُدَيهَِوءاَمسَّلاىَلإِىَوَتسْاَ

ضِرْأَلْايِف)اَم(مُْكَـلقََلَخيِذَّلاَوُه:ةرقبلاةروسيفلاقّمث.اهلبقيتّلاةيآلااذهتضقنفَ.نيِعِئاطَ

ّمُثًاعيِمَج ّوَسَفِءاَمسَّلاىَلإِىَوَتسْاَ يفلاقو.ضرألاقلخبًاضيأةروسّلااذهيفأدبف.تٍاَواَمَسعَْبسَنَُّهاَ

ّتسِيِفاَمُهَنْيَباَمَوضَرْأَلْاَوتِاَواَمسَّلااَنقَْلَخدَْقَلَو–ق–فاقةروس ّيأَِةَ امف.بٍوُغُلنِْماَنسََّماَمَومٍاَ

15 .ًاضعبهضعبضقنيمالك،ضرألالبقءامسّلاقلخهللانّأرخآعضوميفلوقيوهو!اذهبجعأ

.ةيآنّهضقنتتايآ

3 قلخب ] C نقلخب 6 تقو ] C ًاتقو ‖ مالكو ] C ًامالك ‖ نّيبتف ] C نيبتلا 7 تاعزاّنلا ] C 46v; C

adds و ‖ ْمُتْنأَأَ ] C متيلا ‖ مِأَ ] C رما ‖ اَهاَنَب ] C adds و ‖ اَهَكْمَس ] C اهلمش 9 مح ] C مياح ‖ ةدجسلا ] Ed.

تلصّفةروس ‖ ّنِئأَ مُْكَ ] C مكيبنللوق ‖ َنوُلَعْجتََو ] C نولجي 11 ءاَوسَ ] C اوبس 12 تضقنف ] C تضقف

13 تٍاَواَمَس ] C تاومسةعبس 14 تِاَواَمسَّلا ] C تاومسلا
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Chapter 18

[135] On the Qurʾan’s contradiction; some verses contradict each other.

[136] He said to them inmany places in the Qurʾan: “We have indeed created

the Heavens and the earth.” So he started with the creation of Heaven before

the earth. If he didn’t say anythingmore specific about the creation of theHeav-

ens and the earth, then this sentence would have many ways to fully inflect

it, regarding the words’ and languages’ meanings. Either he created the earth

before Heaven or he created Heaven before the earth or he created the two of

them at the same time and as one word. But he said something else so his mis-

take became clear. He said in sura “The Snatchers”: “Are you a more difficult

creation or is Heaven? He built it. He raised its roof and He fashioned it. He

darkened its night and He brought forth its morning light. After that He spread

the earth.”292 So he clarified for them thatGod createdHeaven, thenHe created

the earth after it. Then he said after that in sura “Ḥāʾ Mīm Prostration” what

contradicts that. He said: “Say: Do you indeed [disbelieve] in the one who cre-

ated the earth in two days and attribute equals to Him? That is the Lord of the

worlds. He placed on it firmmountains above it, and He blessed it and decreed

for it its sustenance in four days equally for those who ask. Then He went up to

Heaven while it was smoke. He said to it and to the earth, ‘Comewillingly or by

coercion’. They said, ‘We have come willingly’.”293 So this verse contradicts the

one that came before [in my example]. Then he said in sura “The Cow”: “He is

the one who created for you all of [that which] is on the earth. Then He went

up to Heaven, andmade them into seven Heavens.”294 He also started with the

earth’s creation in this sura. He said in sura “Qāf”: “We did indeed create the

Heavens and earth and what is between them in six days, while no tiredness

touched Us.”295 How strange is this! He is saying in another place that God cre-

ated Heaven before the earth, with one remark contradicting the other. Verses

are contradicted by [another] verse.

292 Q 79:27–30.

293 Q 41:9–11.

294 Q 2:29.

295 Q 50:38.
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ةروسيفلاقوَ.نيِلسَْرُمْلانََّلأَسَْنَلَومِْهيَْلإِلَسِرْأُنَيِذَّلانََّلأَسَْنَلَف:فارعألاةروسيفلاقو]١٣٧[

ّنَلأَسَْنَلكَِّبَرَوَف:رجحلا لّكلاؤسّلانمدّبالهّنأناتيآلاناتاهاتّلدفَ.نوُلَمْعَياوُناَكاَمنَْعَنيِعَمجْأَمُْهَ

اَلَفِروصُّلايِفخَِفُناَذإَِف:نونمؤملاحلفأدقةروسيفلاقف،كلذضقنّمث.رفاكويّقتويّبننمقلخلا

ءاَسَتَياَلَوٍذِئَمْوَيمُْهَنْيَببَاَسْنأَ
َ
ًانَمَثمِْهِناَمْيأََوِهللاِدهَْعِبَنوُرَتشَْينَيِذَّلانَّإِ:نارمعلآةروسيفلاقوَ.نوُل

5 نيأف.مِْهيكَِّزُياَلَوِةَماَيِقْلاَمْوَيمِْهيَْلإُِرُظْنَياَلَوُهللاُمُهُمِّلَكُياَلَوِةَرخِآلْايِفمُْهَلقَاَلَخاَلكَِئَلوأًُاليِلَق

ّنَلأَسَْنَلكَِّبَرَوَف:هلوقنملوقلااذه اذهو.نيرفاكلاونينمؤملاينعيَ،نوُلَمْعَياوُناَكاَمنَْعَنيِعَمجْأَمُْهَ

.ةيآاهضقنيةيآ،ضقانتوفالتخا

ّلإِمُْكْنِمنْإَِو:ميرمةروسيفلاقو]١٣٨[ ّمُث–مّنهجينعيً–اّيضِقَْمًامْتحَكَِّبَرىَْلَعَناَكاَهُدِراَواَ َ

ّتانَيِذَّلايِّجَنُن .اهوريومّنهجاودريدّبالقلخلاعيمجنّأةيآلااذهتلدف.ًاّيِثجِاَهيِفَنيِمِلاظَّلاُ)رَذَنَو(اْوَقَ

10 هّنأمهّيبننعمهدنعروهشملاثيدحلانمكلذىلإفاضناامم.ًانيحاهيفنيملاظّلارذنونيقّتملايّجنيو

1 نََّلأَسَْنَلَف ] C نلسنلف ‖ نََّلأَسَْنَلَو ] C نلسنل 2 رجحلا ] C 47r ‖ ّنَلأَسَْنَل مُْهَ ] C مهلسنل ‖ اتّلدف ] C انلدف

4 ءاَسَتَي
َ
َنوُل ] C نوكيايتالوًاذيموتبمهيتاياسنأ . ‖ َنوُرَتشَْي ] C نوريشي 9 يِّجَنُن ] C يجيي ‖ ًاّيِثجِ ] C

ًانيحنيثكام ‖ تلدف ] C adds كلذىلإفاضناامم which appears again (correctly) a few lines later.

10 رذنو ] C رظن
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[137296] He said in sura “The Heights”: “We will surely question those to

whom it was sent, and We will surely question the messengers.”297 He said in

surat “al-Ḥijr”: “So by your Lord,Wewill surely question all of them about what

they were doing.”298 So these two verses show that questions [regarding judg-

ment] are inevitable for all creation, including a prophet, and those who fear

[God], and unbelievers. Then he contradicted that, when he said in sura “Cer-

tainly the Believers have succeeded”: “When the horn is blown, there will be no

relationship between them that day, nor will they ask about one another.”299

He said in sura “The Family of ʿImrān”: “Those who exchange God’s covenant

and their oaths for a small pricewill have no share in the hereafter, andGodwill

not speak to themor look at themon theDay of Resurrection, norwill he purify

them.”300What does this statement have to dowith hiswords: “So by your Lord,

we will surely question all of them about what they were doing,” meaning the

believers and the unbelievers. This is an inconsistency and a contradiction; a

verse contradicted with another.301

[138] He said in sura “Mary”: “Every one of you will come to it. It is your

Lord’s inevitable decree” – meaning Gehenna – “then we will save those who

feared God [and leave] the wrongdoers on their knees within it.”302 This verse

shows that for all creatures it is inevitable that they will bow before Gehenna

and see it. He saves those who are God-fearing and he leaves the wrong-

doers in it for a while. In addition to that, they have a well-known hadith

296 Themain point of the argument here is to claim that in some verses the judgedwill be able

to speak and in other passages that they will not be able to speak on Judgment Day. The

Latin translation provides several examples prior to the beginning of this section, quoting

Q 77:35–36; 39:31, 23:65, and 37:27. Then it joins the Arabic text at this point.

297 Q 7:6.

298 Q 15:92–93.

299 Q 23:101.

300 Q 3:77.

301 There is a large section in the Latin translation (9.4–9.8) that is not in the Arabic manu-

script. For this material, see Burman, Religious Polemic, 308–315. To summarize: 9.4: a

criticism of fasting during Ramaḍān (Q 5:97); 9.5: a criticism of comparing God to the

firmament of the sea (Q 31:31); 9.6: a criticism of the concept that there are hours and day

and night in heaven (Q 19:62; 11:107); 9.7: a criticism of the concept that spiritual angels

were to worship the physical (and thus inferior) Adam (Q 7:11, 7:37–38); 9.8: a criticism

of Muslims for mistakenly believing that Christians worship Mary as part of the Trinity

(Q 5:116) and worship their priests and monks as gods (Q 9:31). Given the fact that these

passages are found in the Latin translation and also addressed by Riccoldo da Monte di

Croce (d. 1320) in his work Contra legem Sarracenorum, these sections were undoubtedly

part of the original Arabic text.

302 Q 19:71–72.
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لمعلانممويلاءرمللناكولو.لسرميّبنوبّرقمكلمنم،مّنهجقلخلاعيمجدريهّنأدّبال:لاق

:ءايبنألاةروسرخآيفلاقفكلذضقنّمث.مّنهجراننموجنيالهّنأنّظلً،اّيبننيعبسلمعحلاصّلا

ّنِممُْهَلتَْقَبسَنَيِذَّلا)نَّإِ( نممالكلااذهنيأف.اَهَسيسِحََنوُعَمسَْياَلَ،نوُدَعْبُماَهنَْعكَِئَلوأُىَنسُْحلْااَ

ّلإِمُْكْنِمنْإَِو:هلوق لاقهللانأو،هلهللامالكاذهنأمعزيوهو؟ًاّيضِقَْمًامْتحَكَِّبَرىَْلَعَناَكاَهُدِراَواَ

5 ّلإِمُْكْنِمنْإَِو:هل يذّلاثيدحلانمكلذىلإفاضناامم.قلخلاعيمجوهباحصأووهينعي–اَهُدِراَواَ

ضقانّتلااذهو.اَهَسيسِحََنوُعَمسَْياَلَ،نوُدَعْبُماَهنَْعكَِئَلوأُ:هلوقنيبومالكلااذهنيبامناّتشف.هانركذ

.نايعلاوعامجإلاوةيآاهضقنيةيآ،فالتخاو

ّلإاوُدَجَسَفَمَدآلاوُدُجسْاِةَكئالَمللاَنْلُقذْإَِو:ةرقبلاةروسيفلاق]١٣٩[ رّركو.رَبكَْتسْاواَبأَسَيِلْبإاَ

عيمجدنعحيحصكلذو.ةكئالملانمناكسيلبإنأكلذلّدف.نآرقلانمةريثكعضاوميفكلذ

10 ةروسيفلاقف.نايعلاوعامجإلافلاخوكلذضقنف.كالمهّنأفالتخاالو.هيفكّشالساّنلا

ّلإاوُدَجَسَفَمَدآِلاوُدُجسْاِةَكِئاَلَمْلِلاَنْلُقذْإَِو:فهكـلا ِ.هِّبَرِرمْأَنَْعقََسَفَف،نِِّجلانَِمَناكسَيِلْبإِاَ

مهرباكأنموةكئالملانمسيلبإناكلب.نّجلانمسيلبإنوكينأدحألّكدنعنّيبلاحماذهو

دوجسّلابةكئالملارمأهللانّإف،ةكئالملانمنكيملونّجلانمناكامّنإسيلبإناكنإف.مهنايعأو

هعانتمانمهيلعءيشالف.سيلبإدجسيملومهّلكةكئالملااودجسذئنيحف–لاحملامكـلوقىلع–مدآل

1 مّنهج ] C 47v 2 ًاّيبن ] C انيبن 3 ىَنسُْحلْا ] C تانسحلا ‖ اَهَسيسِحَ ] C ًاسيسح 4 معزي ] C معزم

9 كلذو ] C كلاذ 10 لاقف ] C 48r 11 فهكـلا ] C نهكـلا
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from their prophet that said: “It is inevitable that all creatures will bow to

Gehenna, from an angel close [to God] to a prophet sent with a message. Even

if someone on the Day [of Resurrection] has done the righteous works of sev-

enty prophets, he should still think that he will not be saved from the fire of

Gehenna.”303 Then he contradicted that when he said at the end of sura “The

Prophets”: “[For] the ones who have received the best outcome from Us; those

ones are far removed from [Gehenna]. They will not hear its sound.”304 What

does this remark have to do with his statement, “Every one of you will come

to [Gehenna]. It is your Lord’s inevitable decree”? He alleges that these are

God’s words to him, and that God said to him: “Every one of you will come to

it” – meaning him, and his companions, and all creatures. In addition to that is

the hadith whichwe have alreadymentioned.What a great difference between

these words and his statement: “Those ones are far removed from [Gehenna].

They will not hear its slightest sound.” This is a contradiction and an incon-

sistency; one verse contradicts another verse, and the consensus, and what is

clear.

[139] He said in sura “The Cow”: “Remember when we said to the angels,

‘Bow before Adam’. So they bowed, except for Iblīs.305 He refused and became

arrogant.”306 He repeated that inmany places in theQurʾan. That demonstrates

that Iblīs was one of the angels. That is accepted as true by all people without a

doubt. There is no disagreement that he was an angel. But he contradicted that

and he disagreed with the consensus and what is clear. For he said in sura “The

Cave”: “[Remember] when we said to the angels, ‘Bow to Adam’. They bowed

except for Iblīs. He was from the jinn and disobeyed his Lord’s command.”307

That Iblīs would be from the jinn is clearly impossible to everyone. Rather, Iblīs

was among the angels and among their greatest noble ones. Suppose Iblīs was

from the jinn, and he was not among the angels, and God commanded the

angels to bow to Adam – according to your impossible claim – so therefore all

303 This hadith seems to echo the punishment threat in Q 9:80 that even if one asks for for-

giveness seventy times it will not necessarily be given to them on the Day of Resurrection.

While Ibn Rajāʾ seems to quote from a Shīʿī source he was reading, I have not located its

origin. A similar Shīʿī hadith notes that even if a man has accomplished the work of sev-

enty prophets, then his work still may not be sufficient to survive judgment because of the

severity of what happens on the Day of Resurrection.

304 Q 21:101–102.

305 Iblīs is a name given to the Devil, and is a transliteration from Ethiopic via the Greek dia-

bolos.

306 Q 2:34.

307 Q 18:50.
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رمأهللانّأل.هبهرمأامريغًالعافًائطخمناكةكئالملاعمدجسولو.كالموهسيلذإ،دوجسّلانم

ىلاعتهللامتبسندقو.ةكئالملانموهسيلذإ،دوجسّلابرمؤيملسيلبإواودجسفدوجسّلابةكئالملا

ضقانتاذهو.مكـلوقىلع،كلذبجويامهيلعهطخسيفىرنالاّنأل،سيلبإىلعهطخسل،ملظّلاىلإ

.ةيآاهضقنتةيآفالتخاو

5 رُمأَْيَهللانَّإِ:لحّنلاةروسيفلاق]١٤٠[
ُ

ِءاَشحَْفْلانَِعىهَنَْيَوىَبْرُقْلايِذِءاَتيإَِونِاَسحْإِلْاَولِدَْعْلاِب

رَمأًَ،ةَيْرَقكَِلْهُننْأاَندَْرأاَذإَِو:ليئارسإينبةروسيفلاقفمالكلااذهضقنّمث.يِغَْبْلاَوِرَكْنُمْلاَو
ْ

اَن

ّمَدَفلُْوَقْلااَهيَْلَعقََّحَفاَهيِفاوُقسَّفَف–ةمعّنلايوذواهنايعأينعي–اَهيِْفَرْتُم رَ
ْ

لوقيو.اوهنفً،اريِمدَْتاَهاَن

ةيآلااذهركندقلو.قسفلابرمأيهللانّأعضوميفلوقيو.ناسحإلاولدعلابرمأهللانّأعضوميف

:اهأرقهّنأكلذو.ىنعملااذهريغىلعةيآلاهتدهادقفًاديدشًاراكنإنآرقلايفمهتمئأءاربكنمريثك

10 ّمأَُهَتَيْرَقكَِلْهُننْأاَندَْرأاَذإَِو رَ
ْ

ىلإانئجهتيرقكالهاندرأاذإ:ينعي.ةرامإلانمةدّمتسم،اهيِْفَرْتُماَن

اذهأرقيملو.مهيلعانرّمدومهانكلهأذئنيح،مهترامإيفاوراجوءارمألااوراصاذإف.ةرامإلااهكولم

ًةَشحِاَفاوُلَعَفاَذإَِو:فارعألاةروسيفلاق.ادحأةيآلااذهىلعهعباتيملوريغالدحاواّلإةءارقلا

ءاَبآاَهيَْلَعاَندَْجَواوُلاَق
َ
رَمأَُهللاَواَن

َ
رُمأَْياَلَهللانَّإِلُْقاَهِباَن

ُ
ةيآ؟َنوُمَلْعَتاَلاَمِهللاىَْلَعَنوُلوُقَتأَِءاَشحَْفْلاِب

.لوقعملاوعامسألاوثيدحلااهضقني

15 تاذناكهّنأةيآلااذهيفنيرّسفملاعمجأُ.رَمَقْلاقََّشْناَوُةَعاسَّلاتَِبَرَتْقا:رمقلاةروسيفلاق]١٤١[

ًةيآانرأدّمحماي:هباحصأهللاقف.هترادتساوهماسقنالاحيفوهورمقلاىلإرظنفًاسلاجهباحصأعمةليل

اهيّأقشنا:هللاقّمث،ىطسولاوةبابسّلاهعبصإبرمقلاىلإأموأوءامسّلاىلإهسأرعفرف.اهنمبجعتسن

اذهو.رمحألالبجلاىلعرخآلافصّنلاو،سيبقيبألبجىلعفصنعقوف،نينثانيبقّشناف.رمقلا

3 هطخسل ] C هطخسم 6 ًةَيْرَق ] C هيراق 7 اَهيِْفَرْتُم ] C اهيفرما ‖ اهنايعأ ] C اهايمتا ‖ َسَفَف اوُقّ ]

C اوقسف ‖ لُْوَقْلا ] C اهيلعلوقلا ‖ ًاريِمدَْت ] C 48v; C ًاريبدتاهانرّبدف ‖ اوهنف ] C وهنف 10 اهيِْفَرْتُم ] C

اهبهنريم ‖ ةدّمتسم ] C ةدسم 11 ءارمألا ] C هرمالا 12 لاق ] C لاقةيشاح 13 ءاَبآ
َ
اَن ] C اهيلعانوابا

14 عامسألاو ] C عامسال 16 دّمحم ] C سويدامام 17 بجعتسن ] C بجعتن ‖ أموأو ] C يموا ‖ ةبابسّلا ] C

هباتسملا 18 سيبق ] C نبسيف ‖ فصّنلاو ] C 49r
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of the angels bowed and Iblīs did not bow.Therewas no blame in his refusing to

bow, since hewasnot an angel. If he bowedwith the angels, hewouldhavebeen

a sinner doing something other than what he was commanded. Because, God

commanded the angels to bow and they did sowhile Iblīs was not commanded

to bow, since he was not from the angels. You have ascribed injustice to God

for his anger against Iblīs, because we do not see what necessitates his anger

as you say. This is a contradiction and an inconsistency; one verse contradicts

another verse.

[140] He said in sura “The Bees”: “God commands justice and good conduct

and giving to relatives and forbids immorality and bad conduct and oppres-

sion.”308 Then he contradicted this remark when he said in sura “The People

of Israel”: “WhenWe want to destroy a city, We command its prosperous”309 –

meaning its nobles and those who possess wealth – “to act sinfully within it. So

the verdict is confirmed upon it, and We destroy it completely,” so they came

to an end. He says in one place that God commanded justice and charity. He

says in [another] place that God made a command to act sinfully. Many of

the Qurʾan’s leading scholars vehemently denied this verse, because the verse

guides him to a different meaning. Namely, [they] read it: “When We want to

destroy his city,We give authority to its prosperous ones,” derived from theword

for an emir. It means: “WhenWewant to destroy his city,We bring authority to

its kings. If they became emirs andwere unjust in their emirate, thenWewould

destroy them and We would make them perish.” Only one person made this

reading, and no one else, and no one agreed with him about this verse. He said

in sura “The Heights”: “When they commit a sinful act, they say: ‘We found our

fathers doing it, and God commanded us to do it’. Say: ‘God does not command

sinful acts. Do you say about God that which you do not know?’ ”310 A verse is

contradicted with the hadith and those who listen and reason.

[141] He said in sura “The Moon”: “The Hour has come near and the moon

has split.”311 The commentators agreed about this verse that one night he was

sitting with his companions, and he looked at the moon and its circular shape

was divided. His companions said to him: “Muḥammad, show us a sign that

we might be amazed by it.” So he looked up to the sky and he pointed at the

moonwith his index andmiddle finger. Then he said to it: “Split, moon.” Then it

split in two, so one half fell upon AbūQubaysMountain and another part [fell]

308 Q 16:90.

309 Q 17:16.

310 Q 7:28.

311 Q 54:1.
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ىلعءامسّلانمعقودقرمقلااوأراّملف.ةّكماشحأايّمسامهو.اهطسويفامهنيبةّكمو،ةّكمبنالبجلانّأ

ُ.رَمَقلاقََّشْناَوُةَعاسَّلاتَبَرَتْقا:لاق،نآرقلايفكلذركذو.كلذنماوبجّعتنيلبجلا

نمال،قلخلاعيمجنعيفخاملً،اقحناكولكلذنّأل.تهبلاوبذكـلامظعأنماذهو]١٤٢[

ناكومهبتكيفساّنلاهتركذلكلذككلذناكوللب.للملارئاسنمالودوهيلانمالوىراصّنلا

5 دنهلااميّسالو،كالفألاوموجّنلاملعلّحنتينمعيمجدنعروهشمًاضيأناكو.ةريسّلايفانيّبتمكلذ

ملسأهّنأربـخلايفءاجالو.هركذءالؤهعيمجنمًادحأانيأرامف.ملعلااذهبابرأمهنيذّلاةئباصّلاو

مهلاهرهظأةيآريغنماوملسأنإنيلهاجلاونيلفّغملانمةعامجناكذإ.مكيفلاخمنمًادحأكلذدنع

الوحدميفرعاشكلذركذالوكلذانيأرامف.ةريثكممأةعاسّلاكلتيفملسينأبجيناكدقف

.لوقلانمركنمولاحموبذكاذهو.ءاجه

10 ،يّركسعلاقيشرنبانسحلاهينثدّحاموهو،لاحموبذككلذنّأدهشياذهريغليلدو]١٤٣[

ديعسنباةبيتقانثدّحلاق،يئاسّنلاينابيشّلانمحّرلادبعوبأانثدّحلاقّ.يبالوّدلارشبوبأانثدّحدق

اذهنعينربخأهلتلقفساّبعنباتلأس:لاقهّنأهيبأنع،ةورعنباماشهنع،كلام)نع(

1 نّأ ] C ناذه 3 ال ] C الا 4 كلذك ] C كلاذك 6 ةئباصّلاو ] C ةباصلا 11 لاق ] C 49v ‖ يئاسّنلا ]

C يوسنلا ‖ ةبيتق ] C ةبيبق 12 ،كلام ] C adds كلم
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upon the Red Mountain.312 These are two mountains in Mecca and Mecca is

between them in the middle. However, the two of them were named “the inte-

rior of Mecca.” When they saw the moon had fallen from the sky upon the two

mountains, they were amazed at that.313 He mentioned that in the Qurʾan; he

said: “The Hour has come near and the moon has split.”314

[142] This is one of the greatest lies and untruths. If that were true, then it

would not have been hidden from all creatures, not from the Christians and

the Jews and the rest of the religious groups. Rather, if that were the case,

then people would have mentioned it in their books and that which is clear in

[Muḥammad’s] biography. In addition, that would have been famous for every-

one who is devoted to knowledge of the stars and [their] orbits, and especially

the Hindus and the Sabians who are the masters of this science. But we have

not seen even one of those [groups] mention it. It was not communicated in

the reports that anyof your opponents converted to Islamwhen that happened.

Since a number of gullible and ignorant people had converted to Islam with-

out him showing them a sign, then it should seem to require that many people

would have converted to Islam at that time. But we don’t see that, and no poet

mentioned that in verses of praise or ridicule. This is a lie and impossible and

the statement is refuted.

[143] Another proof testifying that it is a lie and impossible is what al-Ḥasan

ibn Rashīq al-ʿAskarī315 reported to me [from] Abū Bishr al-Dūlābī316 from

Abū ʿAbd al-Raḥmān al-Shaybānī al-Nasāʾī317 fromQutayba ibn Saʿīd,318 [from]

Mālik,319 fromHishām ibn ʿUrwa320 from his father321 that he said: “I asked Ibn

ʿAbbās322 and I said to him: ‘Tell me about this moon and how big it is’. So he

312 Abū Qubays is a mountain in Mecca located nearby the Kaʿba and was also said to have

been the location for the origin of the Black Stone. The Red Mountain is located on the

opposite side, according to Ibn Rajāʾ, who had visited Mecca on pilgrimage.

313 On the moon splitting hadith, see Juynboll, ech, 483–484. See also al-Bukhārī, Ṣaḥīḥ

al-Bukhārī, 6:327–328 (Book 65, #4864–4868); and Muslim, Ṣaḥīḥ Muslim, 7:201–203

(Book 50, #7071–7079).

314 Q 54:1.

315 On al-Ḥasan ibn Rashīq al-ʿAskarī, see Sezgin, gas, 201–202.

316 On Abū Bishr Muḥammad ibn Aḥmad ibn Ḥammād al-Dūlābī, see See Sezgin, gas, 172;

ei2, 8:516.

317 On Abū ʿAbd al-Raḥmān al-Shaybānī al-Nasāʾī, see Sezgin, gas, 167–169.

318 Qutayba ibn Saʿīd al-Shāmī (d. 854) is mentioned as a hadith teacher for al-Nasāʾī; Sezgin,

gas, 167; ei2, 7:691.

319 OnMālik ibn Anas, see Sezgin, gas, 457–464.

320 Hishām ibn ʿUrwa ibn al-Zubayr (d. 763); Sezgin, gas, 88–89.

321 ʿUrwa ibn al-Zubayr (d. 712) was Hishām’s father; Sezgin, gas, 278–279.

322 ʿAbd Allāh ibn al-ʿAbbās (d. 686); ei2, 1:40.
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–يخأايرّبدتفً.ةرمرشعةينامثاهّلكاينّدلاردقرمقلااذهنّألوقيدّمحمتعمس:لاقف.هردقامورمقلا

.ةرمرشعةينامثاهّلكاينّدلالوطرمقلانّأنومعزيمهو.هبًاقحاليذّلالاحملااذه–هللاكقفو

اذهنّأزوجيفيك.ةّكمبامهو،رمحألالبجلاوسيبقيبألبجىلع،نينثانيبطقسهّنأنومعزيو

رمرشعةينامثاينّدلاردقيفيذّلاميظعلارمقلااذهناعسينيلبجلا
ّ

هيفمهلناكلاذهيفاورّكفتولو؟ة

5 .سايقلاوثيدحلااهضقنيةيآ.عنقم

ّمُثمُْكاَيحْأََفًاتاَومْأَْمُتنكَُوِهللاِبَنوُرُفكَْتفَْيكَ:ةرقبلاةروسيفلاق]١٤٤[ ّمُثمُْكُتيِمُيَ لاقو.مُْكيِيْحيَُ

كشاللوقلانمنسحأاذهو،مهيحيومهتيميهّنأومدآينبنمساّنلاعيمجقلخهللانّأمالكلااذه

نعهيبأنع،ةورعنباماشهنعيّروّثلانايفسهاوراموهو.ةيآلااذهضقنثيدحءاجف.هيف

نوغرفيةعاسناكلمهيتأيواّلإتوميمدآينبنمًادحأنمام:لوقيدّمحمتعمس:تلاقاهنّأةشئاع

10 تناكنإوتّيملاةيحلباوذخأيف.ريكنرخآلاوركنمامهدحأمسا.هنعساّنلافرصنيوهنفدنم

:هلنالوقيو.ناكامكشيعيفهيلإهحورهللاّدريو.نفكـلايفًاسلاجهناسلجيو.اهتيصانبذخأةأرما

ًةقاطهسأردنعاحتف،ينيدمالسإلاويّيبندّمحمويّبرهللا:لاقاذإف؟كنيداموكّيبننموكّبرنم

.ةمايقلامويىلإاهتاّذلواهبارشواهلكأبعّتمتواهمسنوةايحلاةّنجلاحيرّمتشا:هلنالوقيو.ةّنجلاىلإذفنت

1 دّمحم ] C سويدامام 3 يبأ ] C نبا 6 َنوُرُفكَْت ] C نوركفت ‖ مُْكيِيْحيُ ] C مكيحي 8 نايفس ] C نيفس

9 دّمحم ] C سويدامام 10 [و C 50r 12 دّمحمو ] C نالف 13 حير ] C حور ‖ اهتاّذلو ] C اهتذلأ
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said: ‘I heard Muḥammad say that this moon was eighteen times as big as the

entire world’.”323 Think about it, my brother – may God help you – this impos-

sibility has no truth to it. They allege that the moon was eighteen times as long

as the whole world. They allege that it fell between two [mountains] – upon

AbūQubaysMountain and the RedMountain, and they are inMecca. How can

these two mountains encompass this great moon which is eighteen times as

big as the whole world? If they reflect on this, then [this argument] would be

convincing for them. One verse [of the Qurʾan] is contradicted by the hadith

and logical analogy.

[144] He said in sura “The Cow”: “How can you not believe in God when you

were dead andHebrought you to life; thenHewill cause you to die, thenHewill

bring you back to life.”324 These words say that God created all people from the

children of Adamand that He caused them to die andHe brought themback to

life, and this is among its best words, there is no doubt about it.325 But a hadith

emerged that contradicted this verse. It was what Sufyān al-Thawrī326 reported

fromHishām ibn ʿUrwa327 from his father,328 from ʿĀʾisha that she said: I heard

Muḥammad say: “Every one of the children of Adam, when he dies, two angels

will come to him at the hour when people finish burying him and go away from

him. The name of one of them is Munkar and the other one is Nakīr.329 They

will seize the dead by the beard and if she was a woman, seize [her] by her

bangs. They seat them while wearing the shroud. God will give his soul back

to him so he will live just as he used to. The two of them will say to him: ‘Who

is your Lord and who is your prophet and what is your religion?’ So if he says:

‘God is my Lord and Muḥammad is my prophet and Islam is my religion’, the

two of themwill open awindow at his headwhich leads to Paradise. The two of

them will say to him: ‘Smell the fragrance of the living Paradise and its breeze

323 Ibn Rajāʾ is certainly quoting a hadith from a written source, but I have not identified its

origin.

324 Q 2:28.

325 This passage is an allusion to Psalm 104:29–30.

326 Sufyān al-Thawrī (d. 778); Sezgin, gas, 518–519; ei2, 9:770.

327 Hishām ibn ʿUrwa ibn al-Zubayr (d. 763); Sezgin, gas, 88–89.

328 ʿUrwa ibn al-Zubayr (d. 712); Sezgin, gas, 278–279.

329 These two angels, known as the “Denied” and the “Denier” are taskedwith questioning the

souls of the departed after death. During this intermediate state between death and the

final resurrection and judgment (barzakh), the angels question the dead and the believers

are sent to the pleasures of heaven and the unbelievers receive the punishment of hell, as

explained by Ibn Rajāʾ. These traditions are found in the hadith collections, such as al-

Tirmidhī, Jāmiʿ at-Tirmidhī, 2:443–444 (Book 8, #1071). See also Juynboll, ech, 459 and

“Munkar wa-Nakīr,”ei2, 7:576–577.
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ىلإةبرّضلاكلتنملزنيًابرضهنابرضيف.تيردالونولوقتامبالوءالؤهبيلملعال:امهللاقنإو

ىلإكلذكلزتال:هلنولوقيو.راّنلاىلاذفنتً)ةقاط(هسأردنعناحتفيوهبناعلطيّمث.يضارأعبس

.ةمايقلاموي–مويلا

ّمُثمُْكاَيحْأََفًاتاَومْأَْمُتنكَُو:لاقهّنألنآرقلاضقانيولوقلانملاحماذهو]١٤٥[ ّمُثمُْكُتيِمُيَ .مُْكيِيْحيَُ

5 لاؤسلهتومدعبشيعيهّنأهانيوريذّلاثيدحلااذهيفلاقو.ريغالًةدحاوًةتوماّلإنآرقلايفركذيملف

تَْوَمْلااَهيِفَنوُقوُذَياَل:ناخّدلاةروسيفلاقو.ةمايقلامويشيعيّمثىرخأتومتوميّمث.نيكـلملا

ّلإِ ّلإ:لوقي)نأ(يغبنيناكدقو.ىَلوأُلْاَةَتْوَمْلااَ .فالتخاوهلوقنمضقانتاذهوِ.نْيَلوَّأَلاِنْيَتَتْوَمْلااَ

نالوقيو.ةّنجلاىلإذفنتًةقاطتّيملاسأردنعناحتفينيكـلملانّأهلوقاذهنمبجعأو]١٤٦[

لوقعملايفكلذزوجيفيكو.ةمايقلامويىلإاهتاّذلواهبرشواهلكأبعّتمتواهميسنوةّنجلاحيرّمتشا:هل

10 .ًاعضوماهلاودجوتالو؟ةنجلاّرقتسمنوملعتالمتنأوةّنجلاىلإذفنتًةقاطضرألايفحتفينأسايقلاو

ّنجََو:نارمعلآةروسيفنآرقلايفمكـللاقهّنأل رَعٍةَ
ْ

نأيغبنيفيكف.ضُرْأَلاَوتُاَواَمسَّلااَهُض

نوكينأيغبنيفيكو؟لوطّلالابامف،اهضرععبسّلاتاومسّلااذإ؟ءامسّلايفوأضرألايفنوكت

دقوّمتشياذامف؟ذّذلتيومّتشيوبرشيولكأيزمتةيلابهماظعتراصدقةاقلمةفيجوهيذّلاتّيملا

يفساّنلانوكتنأزوجيفيكو؟ًابارتراصوهلاصوأتعطّقتوهانيعتلاسوًاديدصهارخنمراص

15 برشتوةّنجلايفلكأتحوّرلانّأمتلقولو.تاومأبسيلف،كلذناكنإف؟نوبرشيونولكأيمهروبق

:نارمعلآةروسيفمكـللاقدقوكلذاولوقتنأيغبنيفيكو.مكبذكـلنسحأكلذناكل،مّعنتتو

1 [و C adds الإ ‖ هنابرضيف ] C هنانرضيف ‖ ًابرض ] C ايترض 2 ًةقاط ] C adds لاقامل 6 شيعي ] C 50v

7 َةَتْوَمْلا ] C يتوملا ‖ ىَلوأُلْا ] C هلوالا 9 حير ] C حور 11 تُاَواَمسَّلا ] C تاومسلا 15 نّأ ] C 51r
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and enjoy its food and drink and pleasant things until the Day of Resurrection’.

And if he said to the two of them: ‘I don’t recognize themorwhat you are saying

and I don’t know’, then theywill strike him, whichwill send that one down [the

length of] seven earths. Then the two of them will bring him up and open [a

window] at his head which leads to Hell. They will say to him: ‘You will remain

in this state until the day – the Day of Resurrection’.”

[145] These are impossible words, and it contradicts the Qurʾan, because he

said: “You were dead and He brought you to life; then he will cause you to die,

then he will bring you back to life.”330 He only mentioned one death in the

Qurʾan, nothing else. He said in this hadith that we reported that he lives after

his death in order to be questioned by the two angels. Then he dies another

death, then he lives on the Day of Resurrection. He said in sura “The Smoke”:

“They will not taste death except for the first death.”331 He should have said:

“Except the first two deaths.” This is a contradiction from his statement and an

inconsistency.332

[146] Stranger than that is his statement that the two angels open a window

at the head of the dead which leads to Paradise. They say to him: “Smell the

fragrance of Paradise and its breeze and enjoy its food and drink and pleasant

things until theDay of Resurrection.” According to reason and logic, howcanhe

open awindowon earth connected to Paradisewhen you don’t knowParadise’s

location? You can’t find a place for it. Because he said to you in the Qurʾan in

sura “The Family of ʿImrān”: “Paradise [is] as wide as theHeavens and earth.”333

So how can it be either on earth or in Heaven? If the seven Heavens334 are its

width, thenwhat about [its] length? How can a dead [man], who is a discarded

corpse after his bones have decomposed and been burned,335 be able to eat and

drink and smell and enjoy pleasant things? What does he smell when his two

nasal passages become pus and his eyes are drooped and his joints are discon-

nected and he becomes clay? How can people eat and drink in their tombs? If

that were the case, then they are not dead. If you say that the spirit eats in Par-

adise and drinks and enjoys things, then that would be better for your lies. How

can you say that, when he said to you in sura “The Family of ʿImrān”: “Do not

330 Q 2:28.

331 Q 44:56.

332 The argument is somewhat different in Ibn Qutayba, Taʾwīl Mushkil al-Qurʾān, 22. In this

passage, the critic asks how can he exclude people who died in this world from their stay

in Heaven.

333 Q 3:133.

334 Medieval Christians and Muslims both believed in the existence of seven heavens, e.g.,

Q 41:12. Paul mentions being caught up to the third heaven in 2Corinthians 12:2–4.

335 The word is unclear in the Arabic text but “burned” appears in the Latin translation.
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ِ.هِلضَْفنِمُهللاُمُهاَتآاَمِبَنيحِِرَفَنوُقَزْرُيمِْهِبَّرَدنِعءاَيحْأَلَْبًاتاَومْأَِهللالِيِبسَيِفاوُلِتُقنَيِذَّلانََّبَسْحتََالَو

نولكأي)ال(ضرألايفنيذّلامكاتومنّأو،نوقزريومهبّردنعنولكأيءادهّشلاداسجأنّأمكملعأدقف

.مهروبقيفنوبرشيو

:فارعألاةروسيفلاقو.تابّيطلالكأوةنيّزلانمنوهتشتامسابلنآرقلايفمكحابأو]١٤٧[

5 ّرَحنَْملُْق ّلاِهللاَةَنيِزَمَ قلطأو.ةنسلايفًارهشموصبمكرمأو؟قِزِّْرلانَِمتِاَبِّيطَّلاَوِهِداَبِعِلجََرخْأَيِتَ

نأنوريشمعألابهذمبنولوقيمكنمةفئاطو.رجفلاعولطىلإسمشّلابورغنمهيفلكألامكـل

عموحبصّلاةالصعملكأيناسنإلاناكاذإف.حبصّلاةالصنممامإلامّلسينأىلإمئاصّلالكأي

اولانيلموصّلابساّنلارمأهللاامّنإو؟ةدابعلااذهيفهللامو؟موصلليقبيذّلاامف،سمشّلابورغ

،ءاشعلاوءادغلابموصّلايفمكبحاصمكرمأو.رجألاوباوّثلامهللّمكيلشطعلاوعوجلانمةقّشملادعب

10 .ةرمتةقفشولواورحّست:مكـللاقىّتح،روحسّلاىلعمكثحو.كلذيفمكيلعدّكأو

َةَلْيَلمُْكَـللَّحِأُ:ةرقبلاةروسيفلاقو.كلذىلعمكضّحأو،موصّلايفءطولابمكرمأّمث]١٤٨[

ّرلامِاَيصِّلا ّـلسٌاَبِلنَُّه.مُْكِئاَسِنىَلإِثَُفَ ّلسٌاَبِلْمُتنأََومُْكَ ّنأَُهللاَمِلَعنَُّهَ بَاَتَفمُْكَسُفنأََنوُناَتْختَْمُتنكُمُْكَ

لوقيودكّؤي–دّمحم–وهو.مُْكَـلُهللابََتكَاَماوُغَتْباَونَُّهوُرِشاَب:دّمحمًاضيألاقّمث.مُْكنَعاَفَعَومُْكْيَلَع

ةروسيفكلذركذ.نيعلاروحنوؤطتةّنجلايفمكّنأمكـللاقّمث.ناضمررهشيفنّهوّلختالاوصرحا

15 ّنَجلْابَاَحصْأَنَّإِ:لوقيثيحنيساي ام:هلليقف،يّرصبلانسحلالئسَ.نوُهِكاَفلٍُغشُيِفَمْوَيْلاِةَ

2 ضرألا ] C margin ضرالايفنيدلامكاتومناو،نوقزريومهبردنعنولكاي 5 ّلا يِتَ ] C يدلا

10 كلذ ] C كلاذ 11 ءطولاب ] C يطولاب ‖ موصّلا ] C 51v ‖ مكضّحأو ] C مكطحأ 12 ّرلا ثَُفَ ] C دفرلا

يلاتقزلا ‖ ْمُتنكُ ] C adds نوجاتحت 13 دّمحم ] C سويدامام ‖ دّمحم ] C نالف
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think of thosewhohave been killed in theway of God are dead. Rather, they are

alive with their Lord, receiving provision, rejoicing in what God has bestowed

upon them of His favor.”336 So he taught you that the bodies of themartyrs will

eat with their Lord and receive provision, and that your dead who are on earth

will [not] eat and drink in their tombs.

[147] He made it lawful for you in the Qurʾan to wear whatever adornments

youwould like and eat delicious things.He said in sura “TheHeights”: “Say:Who

has forbiddenGod’s adornmentwhich he has produced for his servants and the

delicious things of provision?”337He commandedyou to fast amonth each year.

He permitted for you to eat during [Ramaḍān] from sunset to sunrise. A group

of you in the school of al-Aʿmash338 say they think that a fasting person can eat

until the imam finishes themorning prayer. If amanwere to eat at themorning

prayer and at sunset, then what is left for fasting? What does God gain in this

worship? However, God commanded the people to fast in order to be rewarded

after severe thirst and hunger, in order to perfect the reward and recompense

for them. Your companion [Muḥammad] commanded you to have breakfast

and dinner while fasting and he assured you about that. He encouraged you to

have the evening meal even saying to you: “Eat the evening meal, even if it is a

part of a date.”339

[148]Thenhe commanded you to have sex during fasting andhe encouraged

you to do that. He said in sura “The Cow”: “It has been permitted for you the

night preceding fasting to go to your wives [for sex]. They are clothing for you

and you are clothing for them. God knows that you used to deceive yourselves,

so He accepted your repentance and forgave you.”340 Then Muḥammad said

further: “have sex with them and seek that which God has written for you.”341

And he –Muḥammad – assures and says to make sure not to leave them in the

month of Ramaḍān. Then he said to you that in Paradise you will have sex with

wide-eyed virgins.342 He mentioned that in sura “Yāʾ Sīn” when he says: “The

companions of Paradise, that Day, will be busy in their rejoicing.”343 Al-Ḥasan

336 Q 3:169–170.

337 Q 7:32.

338 Sulayman ibn Mihrān al-Aʿmash (d. 765); ei2, 1:431.

339 On the origin of this hadith, (“So save yourself from the Fire even with half a date”), see

al-Bukhārī, Ṣaḥīḥ al-Bukhārī, 9:365 (Book 97, #7512); and Juynboll, ech, 109, 498.

340 Q 2:187.

341 Q 2:187.

342 These wide-eyed virgins of Paradise are the “houris” referenced in Q 44:54, 52:20, 55:72,

and 56:22.

343 Q 36:55.

   
   

   



228 حضِاَوْلابُاَتِك قَِّحلْاِبِ

هللانّإو.ديربإيفديربإروحلاةريجعلوط:لاقهّنأًاضيأهنعىورو.عامجلا:لاق؟مويلاكلذمهلغش

نمنيعبسهللارخّسيف.هلمحيردقيالوًاديربهلوطنوكيىّتحةمايقلامويمهنمدحاولّكليلحإلّوطي

مهذإهّتلملهأنمهلمحيفرخّسيهللاناكل،ديربهلوطناكاذإو.هليلحإنولمحيدوهيلاوىراصّنلا

باتكيّأيرعشتيلف.ةّيندلالوقعلااذهلبقتًالوقعنّإو.دوهيلاوىراصّنلارخّسي)نأنم(قّحأ

5 .هيفهلعفبىدتقاىّتحءايبنألاريخهّنأمعزيوهو!هلثمهتّمألكلذركذهلبقيّبنيّأو،هيفاذهدجو

.مهلضفأوءايبنألاريخهّنأمعزيوهو؟هلثمهتّمألقلطييّبنيّأو

مهسفناومزلأامو،ةدابعلايفمهداهتجاورابخألاوءايبنألانمنيمدّقتملاعينصانركذولو]١٤٩[

–اّيركزنباىيحينعثدّحدقلو.هلانحرشلاطل،اهميعنواينّدلااذهيفبصنلاونازحألانم

تابننماّلإهماعطناكالوزبخلكأالوًةأرماهرمعيفحكنامهّنأ–مهرخآوءايبنألاريخوهو

10 نمدحاوبىّسأتالف.نآرقلاريسفتيفّيبصلاهامسأ.اذكههللايقلنأىلإ–شيشحلاريغ–ضرألا

مكرمأومايصلايفءاشعلاوءادغلابرمأو.اينّدلايفتابّيطلالكأبمكرمأهّنأريغ.هلعفيفءايبنألاءالؤه

ىّتح.رهشألارئاسىلعرهّشلااذهمظّعياذهعمو.هيفمكجاوزأباولتختنأىلعمكثحو.هيفحاكّنلاب

ّزَنَتٍرهَْشفِْلأَنِْمٌرْيَخ:ردقلاةليلاهللاقيًةليلهيفنّأمكـللاقهّنأ ّرلاَوُةَكِئاَلَمْلالَُ ناكدقف.اَهيِفحُوُ

لكألاىلعمكّثحيالوداهتجالاوةدابعلاىلعمكثحيو.هيفحاكّنلانعفّكـلابرهّشلااذهرّقوينأيغبني

15 .ءطولايفالوبارشيفالوماعطيفال،تالاحلانمةلاحىلعرهّشلارقوالو.ءطولاو

3 ناكل ] C ناكال 4 رخّسي ] C رخسيا 5 ىّتح ] C 52r 10 ّيبصلا ] C يبطلا ; see Q 19:12 for John as

ًايبص 13 ٌرْيَخ ] C مظعأ 14 [و C 52v 15 ءطولاو ] C يطولا ‖ ءطولا ] C يطولا
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al-Baṣrī344 was asked and it was said to him: “Whatmakes thembusy that day?”

He said: “Sexual intercourse.” It was reported from him further that he said:

“The length of the clitoris of the virgins is a sizable distance. God lengthened

the penis of every one of them on the Day of Resurrection so that its length

would be so sizable that he is not able to hold it. Then God would employ

seventy Christians and Jews to carry his penis.”345 If its length is sizable, then

God should employ the people of his own religion to carry it, since they have

more right to be employed than Christians and Jews. Such minds that would

accept this are worldly minds. How ridiculous! In which book did he find this,

and which prophet before him mentioned that to his community like him! He

alleges that he is the best of the prophets so that his works are an example.

Which prophet would permit that for his community like him? He alleges that

he is the best of the prophets and their most favored.

[149] If wementioned theworks of earlier prophets and the accounts of their

struggles in worship and what they required of themselves, including sorrows

and hardship in this world, and its delight, then it would take me a long time.

It was reported about John the son of Zechariah – and he is the best of the

prophets and their own final one – that he did not marry any woman during

his life nor did he eat bread and his food was only what came from the earth –

not including grass –until hemetGod.346He calledhim “TheChild” in the com-

mentary on the Qurʾan. [Muḥammad] did not take even one of those prophets

as an example in his actions. Besides that, he commanded you to eat the good

things of this world. He commanded [you to eat] breakfast and dinner while

fasting and he commanded you to have sex during [Ramaḍān]. He urged you

to have sex with your wives during it. Despite that, he considers this month

more important than the rest of the months. For he said to you that in it is a

night called the “Night of Power”: “It is greater than a thousandmonths, and the

angels and the Spirit were revealed during it.”347 So he should have revered this

month by abstaining from sex in it. He should have urged you to exert yourself

in worship and he should not have urged you to eat and have sex. He did not

revere the month under any circumstances, not in [eating] food nor in drink

nor in having sex.

344 On al-Ḥasan al-Baṣrī (d. 728), see Sezgin, gas, 591–594; ei2 3:247–248.

345 This legend is not found in the canonical editions of the hadith but was most likely the

product of an interpretation of Q 2:187 attributed to al-Ḥasan al-Baṣrī. There is little rea-

son to doubt that Ibn Rajāʾ is drawing from an Islamic source as other Christian apologists

referenced this report as a carnal description of heaven.

346 The phrase means “until he died.”

347 Q 97:3–4.
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اذإمكّـلعلو.ةّنجلايفنوؤطتمكّنأو،نولكأتءامسّلايفو،نولكأتروبقلايفمكّنأمكـللاقو]١٥٠[

نوكتفيكف،نّهوؤطتروحلاءالؤهةّنجلايفناكاذإيرعشتيلف.ندلتومكنممكجاوزألبحتمتئطو

نآرقلايرمعلف،ةّنجلايفنكـل؟نّهؤطينمةّنجلايفاولصحاذإو؟اينّدلايفمكعماوناكنيذّلامكجاوزأ

ناكاذإف.ريغالنيعلاروحنوؤطتمكّنأركذالو،نّهوؤطتمكّنأمكـللاقالو.ًائيشنّهئطويفنّيبام

5 مكدنعاهّلكتاّذّللاتناكذإةميظعًةّذلنّهمرحأدقف،نّهؤطينمنّهلسيلةّنجلايفنيذّلامكجاوزأ

ينيعةرقلعجو،بيطّلاوءاسّنلا:ثالثمكايندنمّيلإببح:لاقهّنأهنعيورهّنأل.ءطولايف

كلذرخآةالصّلالعجو،بيطّلابىّنثو.ذالملاربكأهدنعكلذناكنّألً،الوّأءاسّنلابأدبف.ةالصّلا

كلذمدّقناكوليغبنيناكولف.هللاىلإؤرملاهببرقتتاماهلعجو.نيّدلادومعمكدنعةالصّلاوهّلك

؟بيطّلاوءاسّنلاىلع

10 زّيمتالًالوقعنّإو.حرّشلاهللوطيامجاجتحالانمهيلعانمزلهانغّرفاذإمالكلااذهو]١٥١[

اذهانباتكأرقنملبغرنو.ةلاهجلااذهنمءيشركذنعانسفنأببغرننحنو.ةّلآضًالوقعللوقلااذه

اهضقنيةيآ.كلذىلعنيعتسأهللابو،مهلهجومهراوعاّنّيبامّنإو.كلذعامسنعنّيحيسملاانتوخإنم

.رظّنلاوثيدحلا

ّيأَِةَعاسَّلانَِعكََنوُلأَسَْي:فارعألاةروسيفكََنوُلأَسَْييفلاق]١٥٢[ رُمَناَ
ْ

ّنإِلُْقاَهاسَ َدنِعاَهُمْلِعاَمَ

15 ّلإِاَهِتْقَولاَهيِّلَجيُاَليِّبَر ّمثِ.ةَعاسَّلاُمْلِعُهَدنِعَهللانَّإِ:نامقلةروسيفلاقو.يتأتتقوىنعم–َوُهاَ

كّشيملف.ةشوفنمسفنضرألارهظىلعوةنسةئامبيتأتال:لاقهّنأرّمعميبأباتكنمهنعيور

1 مكـل ] C مكـلاق 3 نّهؤطي ] C نهاطي 4 نّهوؤطت ] C نهوطت ‖ نوؤطت ] C نوطت 6 ءطولا ] C

يطولايفو ‖ ببح ] C بح ‖ ثالث ] C ثلث ‖ لعجو ] C لعجا 7 نّأل ] C ال 8 اهلعجو ] C

لعجا ‖ برقتت ] C نوبرقتت 10 [و C 53r ‖ جاجتحالا ] C جاتحإلا 11 ةّلآض ] C تلاط ‖ بغرن ] C مل

بغرن 12 اّنّيب ] C اننيب 14 كََنوُلأَسَْي ] C كنولش ‖ رُم
ْ

اَهاسَ ] C اهلسرمنذايا ‖ لُْق ] C لاق 15 اَهيِّلَجيُ ] C

اهيلخت 16 رّمعم ] C رشعم
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[150] And he said to you that while you are in the tombs you will eat and in

Heaven you will eat and that you will have sex in Paradise. Suppose that when

youhave sex, you get yourwife pregnant and shewould give birth. I wish I knew

if you could have sex with those virgins in Paradise, but what about your wives

who are with you in this world? If they attain Paradise who will have sex with

them? But, by my life, the Qurʾan did not explain anything whatsoever about

having sex with them in Paradise. It did not say to you that you would have

sex with [your wives] and it did not mention that you would only have sex

with virgins with dark eyes. If your wives were the ones in Paradise and they

did not have someone to have sex with them, then a great pleasure would be

taken away from them, since all of the pleasures would be for you in having

sex. Because it was reported that he said: “Most endearing to me in your world

are three [things]: women, fragrances, and [God] made prayer the apple of my

eye.”348 So he listed women first, because for him that was the greatest plea-

sure. He listed fragrances second, and he placed prayer last among all of these,

although for you, prayer is the pillar of the religion. He made it what someone

would use to get closer to God. Then shouldn’t he place that above women and

fragrances?

[151] And this argument, were I to finish it, would require a number of jus-

tifications which would take a long time to explain. Such minds that do not

use this common sense are feeble minds. As for me, I would prefer not to men-

tion anything about this ignorance. I don’t want whoever reads this book of

mine among our Christian brothers to listen to that. Rather, I have clarified

their blindness and their ignorance, and I havemade that demonstrable by [the

assistance of] God. One verse is contradicted by the hadith and by insight.

[152] He said in “They ask you” in sura “The Heights”: “They ask you about

the Hour, when will it arrive? Say: ‘Its knowledge is only with my Lord, none

will reveal its time except him’”349 –meaning the time it comes. He also said in

sura “Luqmān”: “Godhas knowledge of theHour.”350Then itwas reported about

[Muḥammad] in the book of Abū Maʿmar351 that he said: “One hundred years

from now not a soul will remain upon the surface of the earth.”352 Not one of

348 The hadith is attributed to ʿĀʾisha as: “Most endearing to me in this world are women and

perfume, but my solace lies in prayer.” For more on its appearances in Islamic sources, see

Juynboll, ech, 75.

349 Q 7:187.

350 Q 31:34.

351 On Abū ʿUbayda Maʿmar ibn al-Muthannā (d. 824), see ei2, 1:158.

352 For more on this hadith, see Juynboll, ech, 28; and al-Tirmidhī, Jāmiʿ at-Tirmidhī, 4:299–

300 (Book 31, #2250–2251).

   
   

   



232 حضِاَوْلابُاَتِك قَِّحلْاِبِ

ةنسيفنونعاطانّنأل.هبًاقحاللوقلانملاحماذهو.ةنسةئاميفموقتةمايقلانّأهباحصانمًادحأ

.ةيآاهضقنتةيآ،ضقانتوفالتخااذهو.اوناكامرفوأساّنلاوةئامعبرأ

اوُنوُكَينإِمُْكِئاَمإَِومُْكِداَبِعنِْمَنيِـحلِاصَّلاَومُْكنِمىَماَيأَلْااوحُكِنأَ:روّنلاةروسيفلاق]١٥٣[

ءاَرَقُف
َ

حكنيلفً،اريقفمهنمناكنمو.رقفلاةيشخحاكّنلانعاوكسميالمهرمأوِ.هِلضَْفنِمُهللاُمِهِنْغُي

5 ةيآلااهضقن–ةيآلااذهرثأىلعلاقّمث.هلضفنمهينغيهللانّإفلّجوزّعهللالسيو.قزرتسيو

ّتحًَاحاَكِنَنوُدِجيَاَلنَيِذَّلافِِفْعَتسَْيْلَو–ىلوألا حاكّنللاوضّرعتياّلأمهرمأفِ.هِلضَْفنِمُهللاُمُهَيِنْغُيىَ

اذهو؟لوّألابيغرّتلانميهّنلااذهنيأف.لوطوةدّجهلناكنماّلإهلضّرعتيالو.رقفلالاحيف

.سايقلاواهضعبضقانتتايآ،ضقانتوفالتخا

ءاَجنَْم:ماعنألاةروسيف]١٥٤[
َ

:لاقفأبسةروسيفكلذضقنّمث.اَهِلاَثمْأَُرْشَعُهَلَفِةَنَسَحلْاِب

10 ءاَزَجمُْهَلكَِئَلوأَُف
ُ

اذهو؟لوّألانممالكلااذهنيأفَ.نوُنِمآتِاَفُرُغْلايِْفمُْهَواوُلِمَعاَمِبفِْعضِّلا

.سايقلاوًةيآضقانتتايآ،فالتخاوضقانت

ّصَوَو:ةرقبلاةروسيفلاق]١٥٥[ نَيِّدلاُمُكَـلىَفَطصْاَهللانَّإِيَِّنَباَيبُوُقْعَيَوِهيِنَبُميِهاَرْبإِاَهِبىَ

ّلإِنَُّتوُمَتاَلَف ّممُتنأََواَ ءاَدَهُشْمُتنكُمْأَ:ًاضيأةروسلااذهيفلاقوَ.نوُمِلسُْ
َ

ذْإِتُْوَمْلابَوُقْعَيَرَضحَذْإِ

نُْحنََوًادحِاَوًاهَلإِقَاَحسْإَِولَيِعاَمسْإَِوَميِهاَرْبإِكَِئاَبآَهَلإَِوكََهَلإُِدُبْعَناوُلاَقيِدْعَبنِمَنوُدُبْعَتاَمِهيِنَبِللَاَق

15 ّمًافيِنحََناَكنكَِـلَوًاّيِناَرْصَناَلَوًاّيِدوُهَيُميِهاَرْبإَِناَكاَم:نارمعلآيفلاقوَ.نوُمِلسُْمُ)هَل( اَمَوًامِلسُْ

3 اوُنوُكَي ] C اونوكت 4 ُمِهِنْغُي ] C مكنيغي ‖ ِهِلضَْف ] C 53v ‖ رقفلا ] C ًارقفلا 6 فِِفْعَتسَْيْلَو ] C فعتسيلو

9 ُرْشَع ] C ةرشع 10 ءاَزَج
ُ

] C رجؤيل ‖ تِاَفُرُغْلا ] C نافرعلارهديف ‖ َنوُنِمآ ] C نونمآل 12 لاق ] C adds

ميهاربااهباصوومهللاق ‖ اَهِب ] C omits اهب 13 نَُّتوُمَت ] C نوتومت ‖ مْأَ ] C نا ‖ ءاَدَهُش
َ

] C 54r 14 لَاَق ] C

omits لاق ‖ ِهيِنَبِل ] C هيبنل ‖ لَيِعاَمسْإَِو ] C ليعمسا ‖ قَاَحسْإَِو ] C قحسا ‖ ًادحِاَو ] C دحاوهلا 15 ًافيِنحَ ]

C ًايفنح
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his companions doubted that the resurrection would be in one hundred years.

This is impossible and has no truth to it, because we have passed four hundred

years and people increase more than ever.353 This is an inconsistency and a

contradiction; one verse contradicted by another verse.

[153] He said in sura “The Light”: “Andmarry the unmarried among you and

the righteous among your male slaves and female slaves. If they are poor, God

will enrich them from his favor.”354 He commanded them not to abstain from

marriage for fear of poverty.Whoever among themwas poor shouldmarry and

seek a means of living. He asks God for God to enrich him from his favor. Then

he said immediately after this verse – contradicting the first verse – “Let them

who do not obtain the means of marriage, abstain from sex until God enriches

them from his favor.”355 So he commanded them not to marry while poor. No

one should go for it unless he is serious and has themeans. How can this prohi-

bition be reconciled with the first recommendation? This is an inconsistency

and a contradiction; some verses contradict each other and logical analogy.

[154] [He said] in sura “The Cattle”: “Whoever comes [at the Hour] with a

good work, then he will have ten times its like [to his credit].”356 Then he con-

tradicted that in sura “Sheba” when he said: “For them there will be the double

reward for what they did, and they will be safe in the upper chambers [of Par-

adise].”357 How is this remark like the first one? This is a contradiction and an

inconsistency; some verses contradict another verse and logical analogy.

[155] He said in sura “The Cow”: “And Abraham instructed his sons and

Jacob, [saying]: ‘My sons, God has chosen for you this religion, so do not die

except while you are Muslims’.”358 In addition, he said in this sura: “Or were

you witnesses when death approached Jacob, when he said to his sons, ‘What

will you worship after me?’ They said: ‘We will worship your God and the God

of your fathers, Abraham and Ishmael and Isaac – one God. We are Muslims

(to him)’.”359 He said in “The Family of ʿImrān”: “Abraham was neither a Jew

nor a Christian, but he was a Gentile Muslim. He was not one of the poly-

353 According to the Hijra calendar, 400ah began in August 1009. This reference to four hun-

dred years since the life of Muḥammad therefore suggests that Ibn Rajāʾ composed his

work ca. 1009–1012 under the reign of the Fatimid caliph al-Ḥākim (d. 1021).

354 Q 24:32.

355 Q 24:32.

356 Q 6:160.

357 Q 34:37.

358 Q 2:132.

359 Q 2:133.
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ّمَسَوُهَميِهاَرْبإِمُْكيِبأََةَّلِّم:جّحلاةروسيفلاقوَ.نيكِِرْشُمْلانَِمَناَك يفلاقو.لُْبَقنِْمَنيِمِلسُْمْلاُمُكاَ

ّنَمآاوُلاَقيِلوسَُرِبَويِباوُنِمآنْأََنيِّيِراَوَحلْاىَلإِتُْيحَوْأَذْإَِو:ةدئاملاةروس ّنأَِبدَْهْشاَواَ مهملعأفَ.نوُمِلسُْمانَ

نّأمهملعي.لامكـلاىلعهتداعإيفةدئافالريثكاذهلثمنآرقلايفو.نيملسماوناكنويراوحلانّأب

،نويراوحلاوحيسملاانديسونيحلاصلاوءادهشلانمىضمنم)و(لسرلاوةكئالملاوءايبنألاعيمج

5 رِمأُيِّنإِلُْق:ماعنألاةروسيفلاقفهلوقبهسفنبذكأوكلذضقنمث.نوملسمهدنعءالؤهلك
ْ

تُ

اذهيفلاقو.مالسإلاىلإهقبسهلبقناكنمنّأمالكلالوأيفلاقفَ.مَلسْأَنَْملَوَّأََنوكُأَنْأَ

.فالتخاوضقانتاذهو.ملسأنملوأهّنأعضوملا

نأ،كئلوأهبءاجامبًاضيأوهءاجمثنيملسمهلبقاوؤاجنيذلاءايبنألاناكنإيغبنيو]١٥٦[

ظفحيىسومناكدق.ءيشمهللمعالودحاوءيشيفىسأتهانيأرامف.مهقئارطومهجاهنمكلسي

10 يفرمأدقمكيبنو.ماعنألانمةريثكءايشألكأةاروتلاتمرحدقو.هظفحيملمكبحاصو،تبسلا

حبذاموريزنـخلامحلوةتيملاومدلااّلإمكيلعمرحيملو.هريغوناويحلانمقلخامعيمجلكأبنآرقلا

ّللُق:ماعنألاةروسيفهلوقىلإعمستملأ.هللاريغل ّيَلإَِيحِوأُاَميِفُدجِأَاَ ّرَحمَُ ّلإُِهُمَعطَْيمٍِعاطَىَْلَعًامَ اَ

ّمًامَدوْأًَةَتْيَمَنوُكَينأَ ّنإَِفٍريِزنخَِمْحَلوْأًَاحوُفسَْ اذهمكـلتّلحأفِ.هللاِرْيَغِل)لَِّهأُ(ًاقسِْفوْأَسٌجِْرُهَ

ةحيطّنلاوةيدرتملاوةذوقوملاوةقنخنملا:لثمنآرقلايفمكيلعهمرحناكاموءايشألاعيمجلكأةيآلا

15 .عبسّلالكأامو

ناكدقف،مالسإلابليئارسإينبىلإءاجىسومناكنإف.ةاروتلايفاملفالخاذهو]١٥٧[

لعفانيأرامف.هومرحاممرحيوهولحأاملّلحيو،هلبقاوناكنيذلانيملسملالعفيدتقينأمكيبنليغبني

1 َميِهاَرْبإِ ] C adds و 2 تُْيحَوْأَ ] C هبجوا ‖ َنيِّيِراَوَحلْا ] C نويراوحلا ‖ دَْهْشاَو ] C اندهشا ‖ ّنأَِب انَ ] C

اّنأب 5 ماعنألا ] C adds لوقيذا 7 [و C 54v 8 اوؤاج ] C اواج 12 [أ C ىلا ‖ يِف ] C ذخاال

امم ‖ مٍِعاطَ ] C adds نأ 13 ًةَتْيَم ] C ًاتيم ‖ ّم ًاحوُفسَْ ] C ًاكوفسّم 14 ةقنخنملا ] C ةقنخملا ‖ ةذوقوملاو ] C

ةنوفدملا ‖ ةحيطّنلاو ] C adds الا 17 لعف ] C 55r
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theists.”360 He said in sura “The Pilgrimage”: “[It is] the religion of your father,

Abraham. He named you ‘Muslims’ before [in former Scriptures].”361 He said in

sura “The Table”: “[Remember] when I revealed to the disciples: ‘Believe in me

and inmymessenger [Jesus]’. They said: ‘Wehave believed, so bearwitness that

we are Muslims’.”362 So he taught them that the disciples [of Jesus Christ] were

Muslims. In the Qurʾan there are many examples like this so there is no point

in repeating all of it. He taught them that all of the prophets and the angels

and the messengers [and] whoever came before among the martyrs and righ-

teous and our LordChrist and the disciples, every one of themwas aMuslim.363

Then he contradicted that and hemade a liar of himself in his statement when

he said in sura “The Cattle”: “Say: I have been commanded to be the first who

became Muslim.”364 So he said in the first remark that whoever came before

him preceded him into Islam. Yet he said in this place that he was the first to

enter Islam. This is a contradiction and an inconsistency.

[156] It should be the case that if the prophets who came before him were

Muslims, and then he came later with what they had brought, then he should

have followed their methods and their ways. We don’t see him take even one

thing as an example which they had done. Moses used to observe the Sabbath,

and your companion did not observe it. The Torah forbids the eating of many

types of cattle. Your prophet has commanded in the Qurʾan to eat all kinds of

creatures and other things. He only forbade for you blood and carrion and pork

flesh and whatever is slaughtered without [invoking] God. Didn’t you hear his

words in sura “The Cattle”: “Say: I do not find within that which was revealed to

me [anything] forbidden to one who would eat it unless it is carrion or blood

or pork flesh – it is impure – or it is [slaughtered in] disobedience, without

[invoking] God.”365 So this verse permits you to eat all things, except for what

the Qurʾan forbids you, such as strangled animals, beaten animals, fallen ani-

mals, and animals that died fighting, and what lions eat.

[157] But this is different fromwhat is in theTorah. If Moses came to the peo-

ple of Israel with Islam, then your prophet should have used the actions of the

Muslimswho came before him as an example, and permit what they permitted

360 Q 3:67.

361 Q 22:78.

362 Q 5:111.

363 As a response to critiques, medieval Muslims interpreted the Qurʾan to indicate that all

pre-Islamic biblical figures were Muslims or righteous Gentiles (ḥunafāʾ).

364 Q 6:14.

365 Q 6:145.

   
   

   



236 حضِاَوْلابُاَتِك قَِّحلْاِبِ

.مهننسقفاوتالًاننسومهعئارشريغعئارشبىتأو،نييبنتملاعيمجنآلافلاخدقف.هنمًائيشالومهلعف

.ًاجاَهنِْمَوًةَعْرِشمُْكنِماَنْلَعجَلٍُّكِل:ةدئاملاةروسيفهلوقىلإعمستملأ

ىسومىلعىعدادقلو.نيملسماوناكسانلا)و(نييبنلاعيمجنّأهلوقنآلابذكأدقف]١٥٨[

ّكَوَتِهْيَلَعَفِهللاِبمُتنَمآْمُتنكُنإِمِْوَقاَيىَسوُملَاَقَو:لاقف.نيملسماوناكمهنّأسنويةروسيفهموقو اوُلَ

5 ةروسيفمهيلعىعداو،كلذضقنمث.نيملسماوناكىسومموقنّأهلوقلّدفَ.نيِمِلسُْممُتنكُنإِ

ِّلًالُجَرَنيِعْبسَُهَمْوَقىَسوُمَراَتخْاَو:هلوقكلذوً.ادوهياوناكمهنأفارعألا ّمَلَفاَنِتاَقيِم ّرلاُمُهتَْذَخأَاَ ُةَفجَْ

ّيإَِولُْبَقنِممُهَتكَْـلْهأَتَْئشِْوَلبَِّرلَاَق ءاَهَفسُّلالََعَفاَمِباَنُكِلْهُتأَ.يَاَ
ُ

ّنِم ّلإَِيهِنْإِ؟اَ اَهِبلُّضُِتكَُتَنْتِفاَ

ءاَشَتنَم
ُ

ءاَشَتنَميِدْهَتَو
ُ
ّيِلَوتَنأَ. ّدلاِهِذَهيِفاَنَلبُْتكْاَو.نَيِرِفاَغْلاُرْيَختَنأََواَنْمَحرْاَواَنَلْرِفغْاَفاَنُ اَيْنُ

ّنإِِةَرخِآلْايِفَوًةَنَسحَ ،يرصبلانسحلا:مهنمنيرسفملاعيمجاهرّسفاذك.كيلاادهينعي–كَْيَلإِاَندُْهاَ

10 نباءاطعو،حابريبأنباءاطعو،دهاجمو،رسيلانباعيدبلاو،يحايرلاةيلاعلاوباو،نيريسنبادمحم

.نيملسماوناكمهنأعضوميفلاقفىسومباحصأيفهلوقبفلتخادقف.راسينباءاطعو،يناسارخلا

2 ملأ ] C ملاىلا ‖ ةدئاملا ] C adds و ‖ ًاجاَهنِْمَو ] C هجاهنم 4 مِْوَق ] C omits موقاي 5 كلذ ] C كلاذ

6 ىَسوُم ] C add نم ‖ ِّل اَنِتاَقيِم ] C انقاتيمك 7 لُْبَق ] C adds ناباو ‖ لُّضُِت ] C لظت 8 ّيِلَو اَنُ ] C انيلاو

9 ِةَرخِآلْا ] C adds هنسح ‖ اده ] C 55v 10 وباو ] C اوبا ‖ حابر ] C حاير 11 يناسارخلا ] C يناسرخلا
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and forbid what they forbade.We don’t see him acting like they did or anything

of it. So now, he deviates from all of the prophets, and he brought laws different

than theirs, and traditions that did not conformwith their traditions. Don’t you

hear his statement in sura “The Table”: “To each of you we prescribed a law and

a method”?366

[158] So he has now made his statement a lie that all of the prophets [and]

the people were Muslims. He claimed about Moses and his people in sura

“Jonah” that they were Muslims. He said: “Moses said: ‘My people, if you have

believed in God, then rely upon Him, if you would be Muslims’.”367 His state-

ment suggested that Moses’ people were Muslims. Then he contradicted that

and he claimed that they were Jews in sura “The Heights.”368 That was when

he said: “And Moses chose from his people seventy men for Our appointment.

And when the earthquake seized them, he said: ‘My Lord, if You had willed,

You could have destroyed them before, as well as me. Would You destroy us

for what the foolish among us have done? This is only Your trial by which You

send astray whom You will and guide whom You will. You are our Protector,

so forgive us and have mercy upon us; You are the best of forgivers. Decree

for us in this world what is good and in the Hereafter; indeed, we have turned

toward You’,”369 – this means “to become Jews.”370 This is the way that all of the

commentators interpreted it: al-Ḥasan al-Baṣrī,371Muḥammad ibn Sīrīn,372 and

Abū al-ʿĀliya al-Riyāḥī,373 and al-Badīʿ ibn al-Yusr,374 and Mujāhid,375 and ʿAṭāʾ

ibnAbī Rabāḥ,376 and ʿAṭāʾ ibn al-Khurāsānī,377 and ʿAṭāʾ ibnYasār.378 So hewas

inconsistent in his statement about the companions of Moses when he said in

one place that they were Muslims, and he said in another place that they were

366 Q 5:48.

367 Q 10:84.

368 Q 7.

369 Q 7:155–156.

370 IbnRajāʾ contends that theQurʾan recalls howMoses and the Israelites repentedandasked

God for forgiveness, and that in this context the Arabic words hudnā ilayka means that

they turned to Judaism, and did not becomeMuslims, as suggested in other passages.

371 Al-Ḥasan al-Baṣrī (d. 728); Sezgin, gas, 591–594; ei2 3:247–248.

372 Muḥammad ibn Sīrīn (d. 728); Sezgin, gas, 633.

373 Abū al-ʿĀliya al-Riyāḥī (d. 708); Sezgin, gas, 34; ei2, 1:104.

374 al-Badīʿ ibn al-Yusr (d. 712).

375 Abū al-Ḥajjāj Mujāhid ibn Jabr (d. 722) of Mecca was known for his use of Christian and

Jewish sources for his commentary. See Sezgin, gas, 29.

376 Abū Muḥammad ʿAṭāʾ ibn Abī Rabāḥ (d. ca. 732); Sezgin, gas, 31; ei2, 1:730.

377 ʿAṭāʾ ibn Abī Muslim al-Khurāsānī (d. ca. 753/7); Sezgin, gas, 33.

378 ʿAṭāʾ ibn Yasār al-Hilālī (d. 722); ei2, 4:369.
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ةيآ،فالتخااذهو.ملسأنملوأهّنأرخآعضوميفلاقوً.ادوهياوناكمهنّأرخآعضوميفلاقو

.سايقلاوثيدحلااهضقني

نِمَو،قََلَخاَمِّرَشنِم،قَِلَفْلابَِّرِبُذوُعأَلُْق،دمحماي:هللاقهللانّأنآرقلايفمهللاق]١٥٩[

ّنلاِّرَشنِمَو،بََقَواَذإِقٍسِاَغِّرَش مث.ةرحسلانمذوعتينأرمأف.ةرحسلامهو–ِدَقُعْلايِفتِاَثافََّ

5 روحسمهّنأهنوربـخيمانملايفىأرنأىلإناورأيذرئبيفهرحساولعجو.هورحسدوهيلانّأهنعمتيور

جرختساف.هرحسدوهيلااهيفهوحرطيذلارئبلاكلذىلإبلاطيبأنبايلعهجوف.هرحسعضومهوملعأو

دمحمدجو،هرباسلاربإلابلاطيبأنبايلععلقامّلكناكو.ةربإلابةزرغمدمحمةروصهبشةروصهنم

.لاقعنمطشنهّنأكدمحمماق،ربإلاعلقنمبلاطيبأنبايلعغرفاملف.فّخعجولا

همساقرعيفهتمساهنّأو،ةيدوهيلامسنمًامومسمليقوً،اروحسمتامهّنأهنعمتيورمث]١٦٠[

10 ؟رحسلاهيفقيحيهللالوسرمكـلوقىلعنوكينأكلذزوجيفيكو.تامفهبلقىلإمسلالصو.ىطروأ

ّل:نآرقلايفلوقيوهونيطايشلالمعوهاّمنإفرحسلاو اذهِ.هِفْلَخنِْماَلَوِهْيَدَيِنْيَبنِملُِطاَبْلاِهيِتأَْياَ

نومعزتامف!نيطايشلالمعنموهيذلارحسلاهيفقيحيوهيفتكنيبهديعضوىلاعتهللاناهلوقعم

نوعبسةكئالملانمهيدينيبنوكييسموأحبصاذإناكنأمكتياورعم؟هلهديدشتوهللاةطايحنم

1 ًادوهي ] C ًايدوهي 3 دمحم ] C سويدامامنالف 5 ناورأ ] C اورايديرب 7 دمحم ] C نالف

سويدامام ‖ بلاط ] C deletes علقنم ‖ دجو ] C 56r ‖ دمحم ] C سويدامامنالف 8 فّخ ] C

افخ ‖ دمحم ] C سويدامام 9 همسا ] C هرسا 10 ىطروأ ] C ةريعا
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Jews. He said in another place that he was the first to submit to Islam. This is

an inconsistency; one verse is contradicted by the hadith and logical analogy.

[159]He said to them in theQurʾan that God said to him: “Muḥammad, say: ‘I

seek refuge in the Lord of daybreak, from the evil of that which he created, and

from the evil of darkness when it settles, and from the evil of thosewho blow in

knots’,”379 and they are the sorcerers.380 So he was commanded to seek refuge

from sorcerers. Then you reported about him that the Jews did sorcery on him.

They put a bewitchment on him at the well of Dhū Arwan, until he saw in a

dream [the angelsMichael and Gabriel] telling him that he was bewitched and

they showed him where his bewitchment was located. So he sent ʿAlī ibn Abī

Ṭālib to that well in which the Jews put his bewitchment. So he took an image

out of it that looked likeMuḥammad pricked full of needles. Every time ʿAlī ibn

Abī Ṭālib would take out one of the deeply set needles, Muḥammad found the

pain reduced.When ʿAlī ibn Abī Ṭālib finished taking out the needles, Muḥam-

mad stood up as if he had been freed from a deathly illness.381

[160] Then you reported about him that he died while bewitched, or it is

said that he was poisoned by a Jewish woman, and that she poisoned him in

a vein named the aorta. The poison reached his heart and he died.382 How

can it happen as you say, that sorcery would work on God’s messenger? Sor-

cery is indeed an act of demons and he says in the Qurʾan: “Falsehood cannot

approach it, from before it nor from behind it.”383 Adding to that is his state-

ment that God put His hand between his shoulders, yet sorcery, which is the

work of demons, would work on him! How can you allege he has God’s pro-

tection and His strength? Adding to that is your report that when he awoke or

379 Q 113:1–4.

380 The interpretation of these people as sorcerers is confirmed in the commentary tradition

such as in the analysis of Q 113:4 by al-Ṭabarī, Tafsīr al-Ṭabarī, 24:749–751.

381 This legend is found in a number of early Muslim commentaries on Q 113 and the hadith

collections. See Juynboll, ech, 198–200. According to Burman, Religious Polemic, 337:

“The kernel of the story is that a Jew named Lubīd ibn al-Aʿṣām (or his daughters) once

bewitched (saḥara) Muḥammad in a manner very similar to the one described here –

including theuse of needles andawell – and for this reasonGod revealed these two sūrahs,

the reciting of which cured Muḥammad.”

382 For this account see al-Ṭabarī, The History of al-Ṭabarī, 8:124: “The Messenger of God said

during the illness from which he died – the mother of Bishr b. al-Barāʾ had come in to

visit him – ‘Umm Bishr, at this very moment I feel my aorta being severed because of the

food I ate with your son at Khaybar’. The Muslims believed that in addition to the honor

of prophethood that God had granted him the Messenger of God died a martyr.”

383 Q 41:42. Ibn Rajāʾ interprets this passage not in reference to scripture, as it appears, but to

Muḥammad – falsehood cannot approach him from the front or back.
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نأنممركألهللانّإو.هنالطبةقيقحاندجولب،ةقيقحهلكاذهلاندجوامف.هنوسرحيوهنوعريًافنص

لامعأوهيذلارحسلاهيفقيحيو،ءيشظفحبةكئالملارمأيوأًائيشسرحيوأءيشىلعهديلعجي

.ضقانتوفالتخااذهو.نيطايشلا

]رشععساتلالصفلا[

5 .هريغىلعهسفنهليضفتيفهيلعدرلا]١٦١[

هنعيورو.ةمايقلامويضرألاهنعقشنتنملوّأو،مدآدلودّيسانأ:لاقهناهنعيور]١٦٢[

هنعيورو.ينوعبتتينأاّلإمهعسوامليتقويفنييبنتملا)نم(ىضمنمعيمجناكول:لاقهّنأًاضيأ

.نيسحلاونسحلاوةمطافويلعودمحمًابوتكمشرعلاقدارسىلإرظنمدآقلخاملهللاهّنألاقهّنأًاضيأ

.يلعونامثعورمعوركبوباودمحمًابوتكمنا،نولوقيمهنافبصاونلانااماو،ضفاورلاهلوقاذهو

10 قدارسىلعةبوتكممهئامسأتيأر؟ءالؤهنمف:لاق.ال:لاق؟يلبقًاقلختقلخلهبراي:لاقف

1 [و C ولاق 5 درلا ] C 56v 8 دمحم ] C سويدامامنالف 9 نا ] C ناما ‖ دمحم ] C سويدامام
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went to bed, he would have seventy kinds of angels with him protecting and

guarding him.384 We cannot find all of this truthful; rather, we found the truth

of its falsehood. God is more exalted than placing His hand upon something

or guarding something or commanding the angels to preserve something, and

sorcery,which is thework of demons,wouldwork on it. This is an inconsistency

and a contradiction.

[Chapter 19]

[161] A refutation against [Muḥammad] favoring himself over others.385

[162] It was reported about him that he said: “I am themaster of the children

of Adam, and the first one emerging from the earth on the Day of Resurrec-

tion.”386 In addition, it was reported about him that he said: “If all [of] the

former prophets lived in my time, then they would have been able to do noth-

ing but follow me.”387 In addition, it was reported about him that he said that

when God created Adam, he looked at the throne’s canopy, where [the names]

Muḥammad and ʿAlī and Fāṭima and al-Ḥasan and al-Ḥusayn were written.388

This is what the [Shīʿī] dissenters say and as for the [Sunnī] opposition, they

would say that Muḥammad and Abū Bakr and ʿUmar and ʿUthmān and ʿAlī

are written.389 Now [Adam] said: “Lord, did You create others before me?” He

replied: “No.” He said: “Then who are those ones? I saw their names written

384 See Q 8:9: “When you appealed to your Lord for help, He answered you: ‘I will aid youwith

a thousand angels in a file’.” The canonical hadith and commentaries make the claim he

was watched over by an angel in reference to Q 111. They also mention seventy thousand

angels watching over the sick due to prayer. See Juynboll, ech, 55.

385 The purpose of this chapter is to demonstrate the differences between Jesus’ life and that

of Muḥammad. For Ibn Rajāʾ, Jesus’ parents were holy and they are now in heaven, while

Muḥammad’s parents were polytheists and reside in hell – and Muḥammad was a poly-

theist as well.

386 This saying was widespread among Muslim commentators. See for instance al-Tirmidhī,

Jāmiʿ at-Tirmidhī, 6:311, 315 (Book 46, #3610, 3615).

387 This saying is found in commentaries related to the interpretation of Q 3:31–32.

388 This is a hadith from the Shīʿa community which can be found in works of Ibn Bābawayh

al-Qummī (ʿIlal al-sharāʾiʿ) and Muḥammad Bāqir al-Majlisī (Biḥār al-anwār); see Amir-

Moezzi, The Spirituality of Shiʿi Islam, 137–138.

389 In both cases, Ibn Rajāʾ uses the titles that each group used against one another: the Shīʿa

were dissenters to the caliphate while the Sunnīs were in opposition to ʿAlī’s family. Given

the fact that he lived under the Fatimids, Ibn Rajāʾ would have been familiar with both

traditions from his educational upbringing and cultural setting.
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يفلهجاذهو.رانالوةنجالوضرأالوءامستقلخالو،كتقلخامءالؤهالول:لاقف.شرعلا

ىتحكلذمكعنقيملو.ةكئالملاولسرلاوءايبنألاعيمجىلعهومتلضفمكّنإمث.لوقلايفءالغإومالكلا

نماّلإمكيلعًاجاجتحاوًادرنوكيالو.مكرفكمكيلعدرننأانيلعبجوف.حيسملانمًاريخهنأمتلق

.مكباتك

5 ناكالوً،ايبننكيمل،ال:اولوقيمهنّإف؟ًايبنهوبأناكله،مكيبننعانوربخأ:مكـللوقنلب]١٦٣[

.مانصألادبعتتناك:نولوقيمهنّإف؟تناكامهمأنعانوربخأ:مهللوقنف.مانصألادبعيًايلهاجاّلإ

لاقهّنأكلذىلعليلدلاو.ناسجناّلإنالوقيمهعسيالهّنإف؟ناسجنمأنارهاطامهف:امهللوقنف

ّنإِاوُنَمآنَيِذَّلااَهيُّأَاَي:ةءاربةروسيفنآرقلايف ؟رانلايفمأةنجلايفامهف:لوقنف.سٌَجنََنوكُِرْشُمْلااَمَ

لاق.ياوبأبلعفام،يرعشتيل:لاقهّنأيورهّنأكلذىلعليلدلاو.رانلايفامهنأىلعنوعمجممهنإف

10 .مِيِحَجلْابِاَحصْأَنَْعلُأَسُْتاَلَو:ةرقبلاةروسيفهيلعلزنأف

ىّبنتيامهّنأنولوقيمهنّإف؟ًايبنراصهّنأاوعدتىتح،مكيبننعانوربخأ:كلذدعبمهللوقنف]١٦٤[

هّنأاولوقيمهنّإف؟ةنسنيعبرألااذهيفنيدلاناكاذامف:مهللوقنف.ةنسنيعبرأهرمعنمىضمىتح

مكنيبفالخاليتلاةحيحصلارابخألاترتاوتاذهب.ةلالضلاومانصألاةدابعنمهموقنيدبنيدي

.اذهدعبلصفلايفكلذهيلعانددردقو،لطبأوبذكدقف،طقهللابرفكامهّنألئاقلاقنإف.اهيف

3 هنأ ] C نا ‖ ًادر ] C ًاتدر 5 لوقن ] C 57r 13 ةلالضلاو ] C هلالظلا ‖ يتلا ] C 57v
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upon the throne’s canopy.” So He replied: “Were it not for those ones, I would

not have created you, nor created the Heavens and the earth nor Paradise nor

Hell.” These are ignorant words and exaggerated statements. Then you favored

him over all of the prophets and themessengers and the angels. That didn’t sat-

isfy you, so that you even said that he was better than Christ. So we needed to

refute your unbelief. The only refutation or argument that you [accept] is from

your own Scripture.

[163] Rather, we say to you: “Tell us about your prophet, was his father a

prophet?” They say: “No, he wasn’t a prophet, and he was only an unlettered

person who worshipped idols.” So we say to them: “Tell us about his mother,

what was she?” They will say: “She was an idol worshipper.” So we say to those

two [points]: “These two, were they pure or impure?” It won’t be possible for

them to say anything other than “impure.” The proof of that is that he said in

the Qurʾan in sura “Repentance”: “Those who have believed, indeed, the poly-

theists are unclean.”390 So we say: “Are these two in Paradise or in Hell?” They

agree that both of them are in Hell.391 The proof of that is that it was reported

that he said: “I wish I knew what He did with my parents.”392 He said it was

revealed to him in sura “The Cow”: “You will not be asked about the compan-

ions of Hell.”393

[164] So we say to them after that: “Tell us about your prophet, the one

whom you claim that he became a prophet?” They say that he did not become

a prophet until after he was forty years of age. So we say to them: “What was

[his] religion during those forty years?” They say that he professed his people’s

religion in the worship of idols and falsehood. This is in the successive authen-

tic accounts about which there is no difference between you. If someone says

that he never disbelieved in God at all, then he has lied and it is invalid, and we

will refute that in the next chapter.

390 Q 9:28.

391 On Muḥammad saying his father is in Hell, see Abū Dāwūd, Sunan Abu Dawud, 5:222

(Book 39, #4718); see also Q 9:113.

392 This argument comes from a commentary on Q 2:119. See al-Ṭabarī, Tafsīr al-Ṭabarī, 2:481:

“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).” See also al-Ḥusayn

ibn Masʿūd al-Baghawī, Tafsīr al-Baghawī, al-Juzʾ al-awwal (Riyadh: Markaz al-Turāth lil-

Barmajīyāt, 2013), 143: “ʿAṭāʾ said on the authority of Ibn ʿAbbās (may God be pleased with

them): So the Prophet (peace be upon him), said one day: ‘I wish I knewwhat He did with

my parents’. Then this verse was revealed (Q 2:119).” Q 9:113, 2:134, 2:141 and 60:4 also say

not to ask or pray for unbelievers.

393 Q 2:119.
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]نورشعلالصفلا[

.نيعةفرطمانصألادبعيملورفكيملهّنألوقينمىلعدرلا]١٦٥[

نادبعينيرفاكاناكهيوبأنّأ،مكبحاصثيداحأومكسفناىلعمتررمادق:مهللوقنف]١٦٦[

،حيسملاديسلانعنآلاانوربخأف.مانصألادبعيةنسنيعبرأماقأهّنأو.رانلايفامهوناسجن،مانصألا

5 له:مهللوقنف.مهنآرققطناذهبف؟ميرمىلإاهاقلأهتملكوهللاحورهّنأاّلإاولوقتنأمكـليغبنيام

ةرهاطاهنّأ:نولوقيمهنإف؟اهيفمكـلوقام،لوتبلاميرمنعانوربخأ:مهللوقنف.ال:نولوقيمهنإف؟رفك

نمنولعجتف،بولقلانايمعاي:مهللوقنف.مهنآرققطناذهبف.سندالوسّجناهطلاخيملةسدقم

امهنّأو–مانصألانيدباعنيسجننيرفاكاوناكهيوبأنّأوً،الضممانصألادبعيةنسنيعبرأًارفاكناك

نعاوداحأو؟لوقلايفًاولغوً،اطلغًالهجمكنمكلذسيلأ!هتملكوهللاحورنملضفأ–رانلايف

10 .ًانايعلطابللًاعابتااولغوقحلا

ناكحيسملانّأربخيمكنآرقو؟حيسمللهودجتملاملضفلانممكيبنلهومتدجويذلاامو]١٦٧[

ال.ىتوملاميقيونايمعلاوصربلاوماذجلاو–نيناجملانم–تاهاعلايلوأيفاعيو.نيطايشلاجرخي

مكنيبفالخال–مكيبننعنومعزتمتنأو.كلذبهللانونيدتوراهنلاوليللااولتت،هيفمكنيبفالخ

.ًامومسمًاروحسمتامهّنأو،نيطايشلالمعنموهوهيفقاحدقرحسلانّأورحسهّنأ–كلذيف

15 الو،صربأرهطالوًامعأنيعأحتفالوًاناطيشجرخأالو،دحاوتيمييحيملمكيبننّأفالخالو

.هعينصوحيسملاانديسعينصنيبامناتشف.هيراوحووههلعفيحيسملاانديسناكاممًادحاوًائيشلعف

.نولعفتالونوزيمتالمكنكـلو

2 دبعي ] C هادبعي 3 ثيداحأو ] C ةيداحا 9 ًاطلغ ] C ًاظلغ 10 قحلا ] C 58r 12 يلوأ ] C

لوا ‖ ماذجلاو ] C ًامذجلا ‖ صربلاو ] C ًاصربلا 16 امم ] C امف
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[Chapter 20]

[165]A response towhoever says that [Muḥammad] never disbelievednorwor-

shipped idols, even for the blink of an eye.394

[166]We reply to them: “You yourselves and your companion’s hadith reports

conveyed the fact that his parents were unbelievers, worshippers of idols, and

they were both impure and are in Hell. He spent forty years worshipping idols.

Now tell us about the Lord Christ, what can you say except that he is the Spirit

of God and HisWord whom He cast forth into Mary?” Their Qurʾan testifies to

this. So we say to them: “Did he disbelieve?” They say: “No.” So we say to them:

“Tell us about the Virgin Mary, what do you say about her?” So they say: “She is

pure, holy, and there is no trace of impurity or stain in her.” Their Qurʾan testi-

fies to this.395 So we say to them: “Blind-hearted ones, you havemade someone

who disbelieved for forty years, going astray worshipping idols, and his parents

whowere impure unbelievers whoworshipped idols – and the two of them are

in Hell – better than the Spirit of God and His Word! Doesn’t that seem to you

ignorant and mistaken, and an exaggeration in claiming?” They deviate from

the truth and they become fanatics openly following falsehood.

[167] What kind of favor did you find your prophet possessing that was not

found belonging to Christ? Your Qurʾan reports that Christ cast out demons. He

healed those who had illnesses – among the mad – as well as mutilation and

leprosy and blindness and he caused the dead to rise. There is no disagreement

between you [Muslims] about it, you recite [it] night and day and you worship

Godwith that. You allege about your prophet – there is no disagreement among

you about that – that he was bewitched and that sorcery worked on him and

it was the work of demons, and that he died bewitched and poisoned. There is

no disagreement that your prophet did not bring back anyone from the dead,

nor that he cast out a demon, nor that he opened the eyes of the blind, nor that

he healed the lepers, nor that he did anything which our Lord Christ and his

disciples used to do. What a distance between the actions of our Lord Christ

and his actions. But you are incapable of making that distinction and you do

not make it.

394 The following section demonstrates how Ibn Rajāʾ is primarily concerned with Islam

alone, and not with comparisons with Christianity or Muḥammad with Jesus. He prob-

ably approached his material in this way because of his detailed knowledge of Islamic

tradition, and the fact that he was probably less conversant with the details of Coptic the-

ology.

395 Some examples from theQurʾan that are cited in the Latin translation but not here include

Q 3:45 and 4:171, which both affirm the Annunciation to Mary and her high status as

mother of Jesus theWord.
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.نيعةفرطهللابرفكالو،مانصألادبعينكيملهّنألوقينمىلعدرلا]١٦٨[

،نيعةفرطهللابرفكالو،مانصألادبعينكيملدمحمنّأضفاورلاءالؤهنملئاقلاقنإف]١٦٩[

قحلاةقيرطبًاملاعوألهجبملكتف،ملعيالًالهاجلئاقلااذهنوكينأاولخيالو.كلذلئاقبذكدقف

لاقهّنأكلذنم.ىلاعتهللاءاشنإثيداحألاونآرقلانمكيلعدرننحنو.لطابلاىلإاهنعداحأف

5 ّلاضََكَدَجَوَوىَوآَفًاميِتَيَكدِْجيَمَْلأَ:ىحضلاةروسيفنآرقلايف ربـخينآرقلانمةيآهذهف؟ىَدَهَفاً

.ىدتهافًالاضناكهّنأ

ّنإِ:حتفلاةروسيفرخآليلدو]١٧٠[ ّمًاحْتَفكََلاَنحَْتَفاَ اَمَوكَِبنَذنِمَمدََّقَتاَمُهللاكََلَرِفْغَيِّلًنيِبُ

.ةمدقتمبونذهلناكدقهّنأانهاهانركذدقفَ.رخَّأََت

.مالسإلارهظينألبقبهليبأنباةبتعلىربكـلاهتنباجوّزهّنأهنعىوريثلاثليلدو]١٧١[

10 املف.مانصألادبعيرفاكًاضيأوهو،عيبرنباصاعلااهجوزتفاهقلطهّنأو.مانصألادبعيرفاكوهو

هيلعاهدرف،صاعلاملسأف.كيلعاهّدرأوملسأفاهترتخانإ:هللاقو.هيلعاهقلطيوقومالسإلارهظ

.ةمطافتومدعببلاطيبأنبايلعاهجوزت،ةمامأىمستةنبإهنمتدلواهنّأو.لوألاحاكنلاب

،يئاسنلانمحرلادبعوباانثدحلاق،مسقلانبادمحمانثدحلاق،دمحانبادمحمكلذةحصبينثدح

يبأنعراسينباءاطعنعملسأنباديزنعكلامانثدحلاق،يماشلاديعسنباةبيتقانثدحلاق

2 دمحم ] C سويدامامنالف ‖ [و C 58v 4 ءاش ] C اشنا 5 ىحضلا ] C احضلا ‖ مَْلأَ ] C مك ‖ ّلاضَ اً ] C

ًالاظ 6 ًالاض ] C ًالاظ 7 ُهللا ] C omits هللا 9 جوّز ] C جوزا 12 يلع ] C 59r 13 يئاسنلا ] C

يرستلا 14 ةبيتق ] C ةبيبق ‖ راسي ] C رايس
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[168] A refutation of whoever says that [Muḥammad] did not used to wor-

ship idols nor disbelieve in God even for the blink of an eye.

[169] If someone among the [Shīʿa] dissenters says that Muḥammad did not

use to worship idols nor disbelieve in God even for the blink of an eye, then

whoever says that has lied. It is either that the onewho says this is ignorant and

without knowledge, so he speaks with ignorance, or that he knows the path

of truth and he deviated from it into error. We will respond to you from the

Qurʾan and the hadith reports, God willing. From that, he said in the Qurʾan in

sura “The Morning Brightness”: “Did He not find you an orphan and give [you]

refuge? And He found you astray and guided [you]?”396 So this verse from the

Qurʾan tells that he was astray and then he was guided.

[170] Another proof is in sura “Victory”: “We have given you a clear victory

that God may forgive you for what is past of your sin and what is to come.”397

He reminded us there that he had earlier sins.

[171] A third proof relates about him that he married his eldest daughter to

ʿUtba ibn Abī Lahab before Islam appeared. He was an unbeliever who wor-

shipped idols. He divorced her and al-ʿĀṣ ibn Rabīʿ married her, and he was an

unbelieverwhoworshipped idols aswell.When Islamappeared andhebecame

stronger, [Muḥammad] divorced her from him. He said to him: “If you choose

her, then convert to Islam and I will return her to you.” So al-ʿĀṣ converted to

Islam, andhe returnedher tohim in the formermarriage.398 Shehadadaughter

with him called Umāma, ʿAlī ibn Abī Ṭālib married her after Fāṭima died. That

was reported to me as authentic by Muḥammad ibn Aḥmad,399 fromMuḥam-

mad ibn al-Qāsim,400 fromAbū ʿAbd al-Raḥmān al-Nasāʾī,401 fromQutayba ibn

Saʿīd al-Shāmī,402 fromMālik403 fromZayd ibnAslam,404 from ʿAṭāʾ ibnYasār405

396 Q 93:6–7.

397 Q 48:1–2.

398 Ibn Rajāʾ may be conflating the stories of two of Muḥammad’s daughters. According to

Islamic tradition, Ruqayya (the second-eldest) married ʿUtba ibn Abī Lahabwhile Zaynab

(the eldest) married al-ʿĀṣ ibn Rabīʿ. On Ruqayya, see ei2, 8:594–595 and on Zaynab see

ei2, 11:485; and Guillaume, The Life of Muhammad, 313–317.

399 This is likely Muḥammad ibn Aḥmad ibn al-Faraj Abū Bakr al-Qammāḥ, from whom Ibn

Rajāʾ quotes another hadith earlier in the text.

400 Ibn Rajāʾ is referring to Abū IsḥāqMuḥammad ibn al-Qāsim ibn Shaʿbān, a tenth-century

Egyptian Mālikī jurist known as Ibn al-Qurṭī.

401 On al-Nasāʾī, see Sezgin, gas, 167–169.

402 On Qutayba ibn Saʿīd al-Shāmī, see Sezgin, gas, 167; ei2, 7:691.

403 OnMālik ibn Anas, see Sezgin, gas, 457–464.

404 On Zayd ibn Aslam (d. 753), see Sezgin, gas, 405–406.

405 On ʿAṭāʾ ibn Yasār, see ei2, 4:369.

   
   

   



248 حضِاَوْلابُاَتِك قَِّحلْاِبِ

.عيبرنباصاعلاهدعبنماهبجوزتفاهقلطو.بهليبأنباةبتعنمىربكـلاهتنباجوزدمحمنّأةريره

اهدرملسأاملف.ملسأف،اهترتخانإ:لاقو،هيلعاهقلطمالسإلارشتنااملف.مالسإلاروهظلبقكلذو

.لوألاحاكنلابهيلع

،هللانمهتلزنموهلضفنم،ةميظعلايواعدلااذهبلحتنيهللايبننوكينأيغبنيفيكف]١٧٢[

5 هللاناكامأ؟رفاكدعبرفاكلاهجوزيهتنباىلإدمعي،هلجأنماّلإقلخلانمءيشقلخيملهللانّأو

نإف؟ةيلهاجلانيدبنيديناكهنأدهشيًاحضاوليلداذهسيلأ؟هنمةمصعبكلذنعهيبنزجحيردقي

ملف:مكـلانلق،رفكـلاوكرشلانمهمصعهللانّأوًاملسماّلإنكيملوةيلهاجلانيدبنيديملهّنأمتلق

مكمعزىلعرفكـلانمهمصعامكهنمهمصعيوكلذلعفياّلأهرمأيهللاناكامأ؟نيرفاكلهتنباجوّز

هعمنوسلجيفىبنتينألبقهنوتأياوناكمهنّأنومعزينيذلاف؟هتكئالمضعبعمهيلإيحويوأ؟لاحملا

10 لّجوزّعهللاناكو؟كلذنعهاهنةكئالملاءالؤهنمًادحاونّأوليغبنيناكدقف،هيلعنوملسيو

كلذنّأملعيو،رفكـلانمهيلعرافكـلاامتقولاكلذيفناكنإف.هنعهاهنيوهمانميفكلذهيري

.يبنريغالويبننمدحأهيلاهقبسي)مل(املمعدقف،كلذبهملعىلعهتنبانهجوزةلالض

انلق،كلذبهنمملعىلعهتنبامهجوزامّنإو،رفكـلانمةموقنيدنيديناكهّنأمتلقنإو]١٧٣[

مكفلاخمهبدجيامرخآومكيلعدرلاىلعحضاوليلداذهو؟نيعةفرطهللابرفكي)مل(هّنأنوعدتملف:مهل

15 .عنقمهيفمكـلناكلكلذيفاوتركفولو.مكتجحصخرومكترظانمىلإقيرطلا

.لوتبلاةرهاطلاميرمىلعدمحمتانبليضفتيفهيلعدرلا]١٧٤[

1 دمحم ] C سويدامامنالف 8 جوّز ] C جوزا ‖ امأ ] C 59v 12 ةلالض ] C ةلالظ ‖ نهجوز ] C نهجاوزا

16 دمحم ] C name for Muhammad written in Coptic script as ⲙⲉⲙⲉⲇⲓⲟⲥ
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from Abū Hurayra that Muḥammad married his eldest daughter to ʿUtba ibn

Abī Lahab. He divorced her so al-ʿĀṣ ibn Rabīʿ married her after him. That was

before the appearance of Islam.When Islam spread, he divorced her from him

and he said: “If you choose her then convert to Islam.” When he converted to

Islam, he returned her to him in the former marriage.

[172] So how can a prophet of God make these great claims about his favor

and his rank from God and that God only made creation for him, [yet] under-

take to marry his daughter to one unbeliever after another? Wasn’t God able

to prevent His prophet from that by protecting him? Isn’t that a clear proof

that testifies that he professed a pre-Islamic religion? If you say that he did

not profess a pre-Islamic religion and that he was only a Muslim and that God

protected him from polytheism and unbelief, [then] we say to you: “Then why

did he marry his daughter to unbelievers? Wouldn’t God command him not

to do that and protect him from it, just as He protected him from unbelief,

according to the impossibility that you allege? Or would He reveal [the com-

mand] to him through some of His angels? Those who allege that [angels] used

to come to him before he became a prophet, and they would sit down with

him and greet him, would it be proper if one of those angels would forbid him

from [doing] that? God would have shown him that in his dreams and forbid

him from it. If in that time he [embraced] the infidels’ unbelief, and he knew

that that was in error, marrying his daughter despite his knowledge of that,

then he would have done what [no] prophet or non-prophet had done before

him.”

[173] Suppose you say that he professed a religion of an unbelieving people,

and that he married his daughter to them despite [his] knowledge of that. We

reply to them: “Thenwhy do you allege that he did [not] disbelieve in God even

for the blink of an eye?” This is a clear proof responding to you, and the final

thing which your opponent will find as a way to debate with you and reduce

your argument. If you think about that then you will find it convincing.

[174] A refutation regarding the favor of Muḥammad’s female children over

the pure Virgin Mary.406

406 This was a political claim made by the Ismāʿīlī Fatimids asserting their authority and

genealogical connection toMuḥammad’s family since they claimed their ancestry through

him. Interestingly, Sunnī scholars argued against this Fatimid claim regarding Fāṭima.This

section is a response to Fatimid claims but it may reflect the arguments made by anti-

Fatimid Muslims. See den Heijer, “Religion, Ethnicity and Gender under Fatimid Rule,”

44.

   
   

   



250 حضِاَوْلابُاَتِك قَِّحلْاِبِ

يفكلنّيبنملأ؟كلذملو:هلانلق،ميرمنملضفأدمحمةنباةمطافنّإفلئاقلاقنإو]١٧٥[

ةنسنيعبرأهللابرفككيبننّأو،رانلايفمهوهيوبأرفكوهرفكوكيبنرمأاذهلبقيذلالصفلا

؟امهدحأاهلبحأونيرفاكنمىربكـلاهتنباجوزو

نورشعلاويداحلالصفلا

5 ّمُثبٍاَرُتنِْمُهَقَلَخَمَدآلَِثَمَكِهللاَدْنِعىَسيِعلََثَمنَّإِ:هلوقيفهيلعدرلا]١٧٦[ ُ.نوُكيِفنْكُُهَللَاَقَ

رَماَي:نارمعلآةروسيفمهللاق]١٧٧[
ْ

يفمهللاق.حُيسَِمْلاُهُمسْاُهْنِمٍةَمِلَكِبكُِرِّشَبُيَهللانَّإُِمَي

ّنإِ:ءاسنلاةروس رَمنُْباىَسيِعحُيسَِمْلااَمَ
ْ

رَمىَلإِاَهاَقْلأَُهُتَمِلَكَوِهللالُوسَُرَمَي
ْ

يفنسحاذهوُ.هْنِمحٌوُرَوَمَي

ضقنف.هسومانهيلعلحناو،ثولاثلارمأسانللحضتال،لوقلااذهىلعتبثولو.هيفكشاللوقلا

ّمُثبٍاَرُتنِْمُهَقَلَخَمَدآلَِثَمَكِهللاَدْنِعىَسيِعلََثَمنَّإِ:هلوقبكلذ ًاولغولهجاذهوُ.نوُكيِفنْكُُهَللَاَقَ

10 مدآككلذنّأمتمعزمث.حيسملاكلذناكفميرمىلإهحوروهتملكىقلاهللانّأمتررقأدق.لوقلايف

؟بارتلانماّلإنوكيالبارتلاو،بارتهحوروهللاةملكنّأزوجيفيكو!بارتنمهقلخيذلا

ةياهنامىلإرخانّوكمنّوكملاكلذكو،هنوكنّوكمنماولخيالبارتلااذهو.ًابارتهللامتلعجدقف

.هلهللانيوكتبناكف،نوكمدآلهللالاقنّأدعبف.دسافلامكسايقىلعتوهاللارمألطبدقف.هل

يذلا–ىلاعتوكرابت–هللاريغنوككلذنمناكىتحهتملكوهللاحورنّوكنَمف]١٧٨[

15 ،توسانلااهمدواهمحلنمىستكاو.اهنمدّلوتواهيفكلذلّحف؟ةرهاطلاميرمىلإهحوروهتملكلسرأ

1 دمحم ] Same as above. 2 يذلا ] C 60r 3 جوزو ] C جوزا 4 نورشعلاو ] This section marks the

beginning of manuscript P, the Karshuni text 5 ّمُث َ ] C omits ‖ ُنوُكيِف ] C ناكفنوك 6 ٍةَمِلَكِب ]

C هتملكب ‖ حُيسَِمْلا ] P omits this citation ‖ مهل ] C omits 7 حُيسَِمْلا ] C omits حيسملا ‖ لُوسَُر ] P

حور ‖ ُهْنِم ] P اهيفجوز 8 هيف ] P omits هيفكشاللوقلايفنسحاذهو 9 ُنوُكيِف ] C نوك

ناكف 10 لوقلا ] C نآرقلا ‖ متررقأ ] C اورقأ ‖ هللا ] P ىلاعت ‖ ىقلا ] C يتلا ‖ حيسملا ] P حيسملانم

11 هحورو ] C سدقلاحور ‖ بارتلا ] P omits بارتلانماّلإنوكيالبارتلاو 12 دقف ] C 60v ‖ هللا ]

P لّجوزّع ‖ نّوكم ] C ناكم 13 هللا ] C لاقهللا P هللالاقدعب 14 كلذ ] C adds ناكام ‖ يذلا ] C

omits 15 دّلوتو ] C تدلو ‖ ىستكاو ] C تبستكا
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[175] If someone says that Fāṭima the daughter of Muḥammad is better than

Mary, then we say to him: “Why is that? Didn’t we explain to you in the pre-

vious chapter the matter of your prophet and his unbelief and the unbelief of

his parents, who are in Hell, and that your prophet disbelieved in God for forty

years and he married his eldest daughter to two unbelievers and one of them

got her pregnant?”

Chapter 21

[176] A refutation of whoever says: “Jesus’ likeness, for God, is like that of Adam.

He created him from dust; then He said to him, ‘Be’ and he was.”407

[177] He said to them in sura “The Family of ʿImrān”: “Mary, God gives you

good news of aWord fromHim, whose namewill be Christ.”408 He said to them

in sura “The Women”: “Christ Jesus, son of Mary, is God’s Messenger and His

Word, cast into Mary, and a Spirit from Him.”409 This is a good statement, no

doubt about it. If he stood firm with this statement, then the matter of the

Trinity would have been clear to people and his doctrine would have fallen

apart. But he abrogated that by saying: “Jesus’ likeness, for God, is like that

of Adam. He created him from dust; then He said to him, ‘Be’ and he was.”410

This is ignorance and an exaggeration in claims. You have admitted that God

cast His Word and His Spirit into Mary and that was Christ. Then you allege

that that [Jesus] is like Adam whom He created from dust. How is it proper

that the Word of God and His Spirit should be dust when dust cannot be

anything but dust? You have made God dust! This dust cannot be without a

Creator creating it. Likewise, the Creator of another has a different essence

which is infinite. Because of your corrupted logic, the divine has become obso-

lete. After that, God said to Adam “Be!” and he was forming him by means of

God.

[178] Who could have formed the Spirit of God and His Word so that there

was [a being – Jesus] other than God who sent His Word and His Spirit into

the pure Mary? Then he became incarnate in her and he was born from her.

[Jesus’] humanity was clothed from her flesh and blood. In her, he was per-

407 Q 3:59.

408 Q 3:45.

409 Q 4:171.

410 Q 3:59.
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،لماوكروهشةعستهلىضماملف.مدلاودسجلااهنمدسجتو.حورلاوةملكلالامكبًالماكاهلإاهيفناكف

ىلعىشموسانلانيبماقأف.توسانلابميرمنمتدسجتفحورلاكلتوةملكلاكلتسانللترهظ

لككلهناكو.كلذىلإرظنينأًادحأعاطتساامل،دسجريغبحورلاوةملكلاترهظولو.ضرألا

نمهلاعفتناكو.تاهاعلاوساجنألانمميلسرهاطاهدسجيفهقلخنعبجتحاامنإوً.ادحا

5 ةيتوسانلاهلاعفأو.دسجلااذهيفهتيتوهالتوقب،اهنوركنت)ال(يتلابئاجعلاراهظإوىتوملاءايحإ

،هجولايفلفتلاوبرضلاو،ةناعتسالاوةقرلاو،شطعلاوعوجلاو،مونلاوبرشلاولكألانم

.ىرذعلاهتدلاوهتيتوساننمهيفناكيذلاتوسانللًاقفاوم،نعطلاو،توملاو،بلصلاو

لخدف.ةدحاوةئيشمودحاومونقأوةدحاوةعيبطبًادسجتمالماكًادحاوًاهلإناكف]١٧٩[

قارتفاريغب،ءامسلاىلإهعولطوضرألاىلعهماقموهلاهتدالودعبو.اهنمدسجتوميرمنطبيف

10 لماكدحاوًاهلإلب.ةلاحتسالاالوهئيشملانمالومونقألانمالوهيتوسانلاةعيبطلانمتوهاللا

نمءوضلاو،رانلانمةرارحلادلّوتكنكـل،ضعبنممهضعبمدآينبدلّوتكالهللانبايمسف

نّألوقي،ناسلولقعيذليغبنيالو.رهاوجلانمرهوجلاءايضو،سفنلانملقعلاو،سمشلا

نممدقأرهاوجلاءايضنّأال،اهترارحنمالواهنممدقأسمشلاءوضالو،رانلانممدقأةرارحلا

.هنممدقأهتملكوهحورالو،هحوروهتملكنممدقأوهسيل–ىلاعتوكرابت–هللاكلذك.رهاوجلا

15 .ةلاحتساالوقارتفاريغبهباّلإهحوروهتملكفرعتالوهحوروهتملكباّلإفرعيالو

ّرلاِهللامِْسِب:لئاقلالوقك]١٨٠[ ّرلانَِمحَْ ثدحمميحرلاالو.ميحرلانممدقأنمحرلاسيلو.مِيحَِ

ىلعءايبنالاتبانتيذلا–ىلاعتوكرابت–دحاوهللاحوروةملكوتاذ،ءامساةثالثوهلك.مهنود

انمدامهتوكـلمباندعووانرمأوانءاجاذهبو.هديحوتوهللاةدابعىلإقيرطلاوهمالكلااذهف.هروهظ

.ًابارتهنميهيتلاهتملكوهللاحورمتلعجنيذلامكـلثمانسلو.ةدابعلااذهبهدبعن

1 لامكب ] C لكب 2 ترهظ ] P رهظ ‖ [و Manuscripts C & P reverse the order of some of the con-

tent in this section. The editor follows C because it fits the argument in amore logical way where

he first explains his points about Jesus and then he critiques the Islamic view of Jesus. 6 [و C

61r 10 لب ] C omits 15 هب ] C omits هحوروهتملكفرعتالو 18 هروهظ ] C omits this example

until this point. ‖ ىلإ ] C 61v
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fect God through the perfection of the Word and Spirit. The flesh and blood

became incarnate from her. When, for him, nine months passed exactly, that

Word and Spirit manifested to the people, so [his] humanity became incarnate

fromMary. He grew up among the people and he walked upon the earth. If the

Word and Spirit appeared without a body, then no one would have been able

to understand that. Everyone would have perished. Rather, he veiled himself

from his creatures in her body, pure and spotless without stain or defect. His

actions includedbringing thedead to life and revealingmiracles –whichyoudo

[not] deny – through the power of his divinity in this body.His actions included

eating, drinking, sleeping, hunger, thirst, compassion, seeking help and being

beaten, spitting in [his] face, crucifixion, death and piercing [his side], corre-

sponding to the humanity which were compatible with the humanity of his

Virgin mother.

[179] He was one God perfectly incarnate with one nature, one hypostasis,

and one will.411 He entered Mary’s womb and he became incarnate from her.

After she gave birth to him and he stayed on earth, he rose to Heaven, without

[his] divinity separating from his humanity nor from the hypostasis nor from

the will, and nothing is changed. Rather, he is one perfect God, so he is called

the Son of God, not in the way that the children of Adam are generated from

one another. Rather, it is like heat generated from fire, and light from the sun,

and the intellect from the soul, and the light of a jewel from jewels. It is not

proper that someone with reason and rationality would think that heat comes

before fire. Nor does sunlight comebefore the sunor its heat, nor the light of the

jewel before the jewels. Likewise, God is not prior to His Word and His Spirit.

Nor are His Spirit and Word prior to Him. He is known only by His Word and

Spirit. His Word and Spirit are known only through Him. It is without division

and change.

[180] It is like someone who says: “In the name of God, the Compassionate

One, the Merciful One.” The Compassionate One is not prior to the Merciful

One.TheMercifulOne is not generatedwithout them. Each one is three names,

Essence,Word and Spirit, OneGod, aboutwhose appearance theprophets fore-

told. These words are the path to God’s worship and His unity. He came to us

and commanded us and promised us His kingdom as long as we worship Him

in this way. We are not like you who make the Spirit of God and His Word –

which is from Him – dust.

411 This language reflects Coptic Miaphysite Christology. The Latin translation changed this

to “oneGod incarnatewith two natures and twowills, a divine and a human.” See Burman,

Religious Polemic, 352–353.
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ةهلآنودبعتمترصو.ًابارتهومتلعجوكلذاودبعتملوةملكوًاحورهللانّأمكتفلاخمبمتممهو]١٨١[

عيمسرداقًادحاوًاهلاوهلب.رصبيالوعمسيالوىهنيالورمأيالمنصكلذف.ةملكالوحورريغب

.مهلًافرشوهدابعلهنمةمحرً،اصلخموًاحيسمسانللرهظوهتيسدقنمكلذدسّجت.حوروةملكهلريصب

همساوعديو–هلاطبمامريغنمً–انبادلتولبحتءارذعلااذوهً:ةيآمكيطعيبرلا:يبنلاءايعشإلاقامك

5 .انعمًاهلاةليواتيذلا،ليئوناّمع

يذلابارتلايفنّأمتمعزنإف.ناكمهنمالخيملو،هيفناكيذلاهعضومنعلزيملو]١٨٢[

هّنأل.لّجوىلاعت–هبمكنمصقنوهللابلقو،لاحمورفكاذهف،هتملكوهللاحورمدآهنمهللاقلخ

اهلكأيتلاهتاوهشيفهعرصيالوهيلعهرهظينانيعللاسيلبإردقيام،هتملكوهللاحورمدآيفناكول

،هتملكوهللاحوربلغيوهعرصينأسيلبإردقوهتملكوهللاحورمدآيفناكنإو.هبررمافلاخو

10 .كلذنعىلاعتوهللاكرابت–دبعينأيغبنيهلإكلذسيلف

مالكلاوه.ناكفنوكمدآللاقيذلاهللااّمنإو.هتملكالوهللاحورالمدآنّألوقناّنأريغ]١٨٣[

شوحولاوماوهلاوريطلاونجلاوسنإلاوضرألاوءامسلاوةكئالملاقلخف،اهلكهاياربهبأربأيذلا

تاوامسلاتقلخبّرلاةملكب:يبنلادوؤادلاقامك.هرمأوهتملكبقلخلاعيمجو،عابسلاوتابابدلاو

كلذبو.ًاضيأهبنويراوحلالسرلاىلإيحوأو.مالكلاكلذبءايبنألاملكو.هدونجعيمجهمفحوربو

15 يفةنكاسلاةيلزألاةملكلايهحيسملااهنمدّلوتيذلاةملكلاو.هدنعهاجلايلوأوهايفصأبطاخمالكلا

ةملكلاو،ةملكلاناكءدبلايف:رهاطلاليجنإلايفبختنملالوسرلاانحويلاقامك.هبةدحوتموبألا

امميشنكيملهريغبوناكهبيشلكهللادنعلزالاذنمناكاذه.ةملكلاوههللاو،هللادنعناك

.ناك

5 انعم ] C omits this citation 7 مكنم ] C omits 9 ناك ] C اكنا ‖ هتملكو ] P omits هتملكو 10 كلذ ]

C adds لجو 13 هتملكب ] C adds همالكب 14 هدونج ] C omits this citation ‖ مالكلا ] C 62r

15 يلوأو ] C هاجلاولوبابلالايلوا 16 ليجنإلا ] C adds سدقملا 18 ناك ] C omits ذنمناكاذه

ناكامميشنكيملهريغبوناكهبيشلكهللادنعلزالا
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[181] You commenced with your disagreement that God is Spirit and Word,

yet you do not worship that and you have equated him with dust. You began to

worship gods without Spirit orWord. That is an idol which does not command,

nor forbid, nor hear, nor see. Rather, He is One God Almighty, Hearing, Seeing,

with aWord and Spirit belonging to Him. That one became incarnate fromHis

holiness and he appeared to the people as Messiah and Savior, a mercy from

[God] for worshippers and an honor to them. Just as the prophet Isaiah said:

“The Lord will give you a sign. Behold, the virgin will conceive and give birth to

a son” – without what invalidates him – “and call his name Immanuel,” which

means “A god with us.”412

[182] He remained in the position in which he was, yet no place was absent

of him. Yet if you allege that the Spirit of God andHisWord are in the dust from

which God created Adam, then this is unbelief and impossible. It is subverting

God[’s acts] andnegligence fromyou. Because if the Spirit of God andHisWord

was in Adam, then the cursed Iblīs would not be able to triumph over him nor

cause him to fall in his appetite by which he ate [the fruit] and disobeyed his

Lord’s command. If the Spirit of God and HisWord was in Adam and Iblīs was

able to cause his fall and defeat the Spirit of God and His Word, then that is

not a god that should be worshipped – may God be blessed and exalted from

that.

[183] But we say that Adam is not the Spirit of God or HisWord. Rather, God

is the one who said to him “Be!” and then he was. It is the Word by which

He created all of His creatures. He created the angels, the Heavens and the

earth, humans and jinn, birds and insects, wild animals and crawling animals,

and lions and all of creation through His Word and His command. Just as the

prophet David said: “By theWord of the Lord the Heavens were created and by

the Spirit of His mouth His entire host.”413 He spoke to the prophets with that

Word. He revealed it to the disciples as well.With thatWord, he preached to his

chosen friends and those honored ones with him. TheWord from which Jesus

wasborn is theEternalWorddwelling in theFather andunitedwithHim. Just as

John the chosen messenger said in the pure Gospel: “In the beginning was the

Word, and the Word was with God, and the Word was God. This one was with

God for eternity. Everything came to be through him and without him nothing

was made that has been made.”414

412 Isaiah 7:14.

413 Psalm 33:6.

414 John 1:1–3.
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اهئاشحأنمتسدجتف.ميرمىلإاهاقلأ،هقلخاهبصّلخيلاهروهظهللاءاشاملاذهو]١٨٤[

هريغً،السرمًايبنالوًابرقمهيلععلطيملهللانمًارسكلذناكو.اهيفاهلولحكميرمنماهروهظتناكو

هبهللااهّصتخاامل.ءايقتألاوءايفصألاوءايبنألاونويراوحلاوةكئالملاعيمجىلعكلذبهلضف.هتيسدقو

.ةيناحورلاةيتوهاللاةيولعلاهرارسأنم

5 نورشعلايناثلالصفلا

فيكو؟ةأرمانطبيفًاروصحمهللانوكينأسايقلاولوقعملايفزوجيفيكو:لئاقلاقنإف]١٨٥[

ملكتتنأنسلألليغبنيالو؟اهفاعضأبواهبطيحيوهو،هبطيحتالنيضرألاوتاومسلاذإكلذهعسي

.كلذملعًادحأملعيملو.هناكمىلع

ءايشألابطيحموهلب.ناكمهبطيحيالوعضومهلدحيالىلاعتهللانّأتقدصهللوقنف]١٨٦[

10 ،هتفرعمالوكلذهنكغلبتنأقيطتالانلوقعنّأملعو.هلضفبانمحردقلّجوزّعهّنأريغ.اهيلعرهاظيو

اندجوأو.انبولقنمكشلالازأامكلذنمةقيتعلابتكـلايفانملعأف.كلذيفانلسوسوتانسفنأنّأو

زّعهللانّأانتربخأةاروتلانّأكلذنمف.كتجحصخّرو،اننيدلفلاخملااهيأ،كيلعدرلاىلإليبسلا

اياذنأه:مدآلاقف؟تنأنيأ،مدآمدآ:هادانو.هيمدقءطوعمسمدآنّأو،ةنجلاىلإلخدلّجو

انملعف.اهلخدنيحلّجوزّعهللاتعسوةنجلانّإكلذيفلوقتنأفلاخملااهيأكعسياذامف.بر

15 –لخادريغاهنمجراخو،جراخريغءايشألايفلخادوهذا،ملوفيكاهللاقيالهللاةردقنّأ

.ءيشهبطيحينأريغنمءايشألابطيحمو.هتردقوهتئيشمب

1 هقلخ ] C هلقخ 2 تناكو ] C ةناك 3 ءايقتألاو ] P omits this sentence 9 ىلاعت ] C ىلاعتوكرابت

10 رهاظيو ] C ًارهاظ ; 62v ‖ لّجو ] C ىلاعتوكرابت ‖ قيطت ] C عيطتست ‖ هنك ] C ةنيك 11 نم ] C نع

12 اننيدل ] P omits اننيدل 13 لّجو ] C ىلاعتوكرابت ‖ ءطو ] C يطو ‖ هادانو ] C ادان 14 لّجو ] P

omits لّجوزّع 15 هللا ] P adds لّجوزّع ‖ فيك ] P omits فيك ‖ ذا ] P ًاذإ 16 هتئيشمب ] P هّنمب
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[184] This is when God willed to reveal [theWord] in order to save His crea-

tures through him, He cast [the Word] into Mary. Then he became incarnate

from her flesh and his appearance fromMary was like his arrival in it. That was

a secret fromGod, who did not share it with a confidant or a prophet, only Him

and His holiness. He favored him with that over all of the angels and disciples

and prophets and chosen friends and theGod-fearing. God favored her through

[theWord] with His sublime divine spiritual secrets.

Chapter 22

[185] Suppose someone says: “Using reason and logic, how can God be encom-

passed in a woman’s womb? How can that contain Him, since the Heavens and

the two earths do not encompass him, while he encompasses them and their

manifold? It is not proper for people to speak about his location. No one has

that knowledge.”415

[186] Then we reply to him: “You have spoken truthfully that God is not

located in a single place and no place encompasses him. Rather, he encom-

passes everything and he appears above them. But He had mercy upon us

through His favor. He knew that our minds would not be able to ascertain the

true nature of that nor know it, and that our souls whisper to us about that. He

taught us in the Old Testament416 about that which removed doubt from our

hearts. He showed us the way to respond to you, opponent to our religion, and

cheapen your argument. Among them is that the Torah informs us that God

entered the Garden, and that Adam heard the tread of His feet. He called out

to him, ‘Adam, Adam, where are you?’ Adam replied, ‘Here I am, Lord’.417 So

what can you say about that, opponent, namely, that the Garden encompassed

God, whenHe entered it. For we know that one cannot say of the power of God

‘How?’ or ‘Why?’ – since He is inside things rather than outside, and outside of

them rather than inside – by His will and His power. He encompasses things

without anything encompassing Him.”

415 There is a shift in Ibn Rajāʾ’s approach in this section. Now he begins to repeat dialectical

kalām arguments that Muslims commonly employed against Christians.

416 Literally “ancient books.”

417 Genesis 3:8–10.
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عسّتاميهاربإلزنمنوكينأريغنمهلزنمىلإىلاعتهللالوخدوميهاربإرمأنمناكاممث]١٨٧[

اهتقلخيفتمظعةقيلعلانوكتنأريغنمةقيلعلانمىسوممّلكنأامكو.هلاحوهعضومنعلازالو

هنوكو،ةرجشلايفىسوملهروهظوميهاربإلزنمهلوخدوةنجلاهلوخدناكو.اهلاحنعتلوحتالو

اهغلبتاليتلاةيتوهاللاةيهلإلاةردقلابكلذلكناك،بيلصلاىلعوضرألاىلعوميرمنطبيف

5 .ةيرشبلالوقعلاالوماهفألا

ىلعيسركـلانّأو،يسركىلعًاسلاجىلاعتهللانّأكنآرقيفسيلأ:فلاخملااهيأتيأرأ]١٨٨[

ّيسِْرُكعَـسَِو:لوقيكنآرقنّأو،ةعبسلاتاومسلاقوفكلذنّأو،يسركـلانودشرعلانّأو،شرعلا ُهُ

نمربكأيسركـلاوهيسركةعسيفضرألاوةعبسلاتاومسلانوكتفيكف.ضَرْأَلْاَوتِاَواَمسَّلا

؟تاومسلاقوفكلذلكو،شرعلا

10 رمأةمايقلامويناكاذإهنأاهتحصيفنوكشتاليتلارابخألاتارتاوتدق،كلذريغليلدو]١٨٩[

،ديزمنملهتلاقاملكف؟ديزمنمله:لوقتورانلاحيصتو.رانلايفنوقلينأورانلالهأبهللا

يبسحيأ،طقطق:لوقتويلتمتف،اهيفهلجرلّجوزّعهللالعجيىتحكلذكلازتالف.اهيفيقلأ

كلذيفلوقتنأفلاخملااهيأكعسياذامف.دارأنماهنمجرخيفمنهجيفهديلخديهللانّأو.يبسح

ةملكلانّأكلقعلبقيملامكو؟اهيفاهلخدأنيحهديوأ،اهيفاهلعجنيحهللالجرتعسومنهجنّأ

15 نابف.هديوأهللالجرتعسومنهجنّأكلقعلبقياّلأيغبنيكلذك،ةأرمانطباهطوحيالةيلزألا

1 رمأ ] P omits the transition to this topic – رمأنمناكاممث.ءيشهبطيحينأريغنم 2 ةقيلعلا ]

C ةرجشلا ‖ ةقيلعلا ] C ةرجشلا 4 ناك ] P omits ناك ‖ يتلا ] C يذّلا 5 [و C 63r ‖ ةيرشبلا ] P

omits ةيرشبلا 6 فلاخملا ] P omits فلاخملااهيأتيأرأ ‖ ىلاعت ] C adds وكرابت 7 شرعلا ] P omits

شرعلانّأو 8 ضرألاو ] P omits ضرألاوةعبسلا 11 حيصتو ] C adds يف ‖ ديزم ] C ًاديزمله

12 لازت ] P unclear ‖ هللا ] C adds هلجر ‖ لّجو ] P omits هللا ‖ لوقتو ] C omits لوقتو 13 نم ] C

ام ‖ اذامف ] C اذهف ‖ فلاخملا ] P omits and leaves an open line here ‖ كلذ ] C omits 14 هللا ] P

adds ىلاعتوكرابت ‖ اهيف ] C اهيلإ ‖ ملامكو ] C omits 15 اّلأ ] P omits اّلأيغبني ‖ هللا ] P adds ىلاعت
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[187] Then consider Abraham’s situation and the entrance of God into his

home, without Abraham’s home becoming bigger and it remained in its place

and state.418 Likewise He spoke to Moses from the boxthorn bush, without the

boxthorn bush becoming greater in its nature or changing from its state.419

His entrance into the Garden and His entrance into Abraham’s home and His

appearance to Moses in the bush and His existence in Mary’s womb and being

upon the earth and upon the cross, all of that is throughHis divine godly power,

which our understanding and human minds cannot ascertain.

[188] Do you see, opponent, is it not in your Qurʾan420 that God is sitting

upon a chair421 and that the chair is upon the throne,422 and that the throne is

underneath the chair, and that that is above the seven Heavens and that your

Qurʾan says: “His chair encompasses the Heavens and the earth”?423 How can

the sevenHeavens and the earth be as big as His chair and the chair bigger than

the throne and all of that be over the Heavens?424

[189] Another proof is the accounts that were given successively, about

which you do not doubt their authenticity, that when it is the Day of Resurrec-

tion, God will command the people of fire to be cast into Hell. Hell will shout,

saying: “Are theremore?”425 So every time it says “are theremore?”morewill be

cast into it. It will continue that way until God puts His foot on it. Then it will

become full and say “Enough, enough!” which is “no more, no more.”426 God

puts His hand into Gehenna and then He takes out of it whoever He wants.

So what can you say about that, opponent, namely, that Gehenna is spacious

enough to accommodate God’s foot when He put it on it or His hand when He

put it in it? As yourmind does not accept the fact that the EternalWord cannot

be encompassed in a woman’s womb, likewise it should make sense for your

mind to reject that Gehenna is spacious enough for God’s foot or hand. So it

418 Genesis 18:1.

419 Exodus 3:2–6; Q 28:29–30.

420 Ibn Rajā uses direct address towards Muslims here, which is not merely a rhetorical

device but suggests that he expected his readers to include Muslims as well as Chris-

tians.

421 See “Kursī,”ei2 5:509.

422 On God’s throne (ʿarsh), which appears 21 times in the Qurʾan. For example, see Q 7:54.

423 Q 2:255.

424 IbnRajāʾ demonstrates his knowledgeof intra-Islamic speculation aboutGodbeing seated

on both a chair (kursī) and a throne (ʿarsh) and their relationship to one another in

heaven.

425 Q 50:30.

426 This is a canonical hadith; see Juynboll, ech, 33. See also al-Bukhārī, Ṣaḥīḥal-Bukhārī, 6:317

(Book 65, #4848, 4849), and 9:291, 333, (Book 97, Prior to #7383, #7449).
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سانللدسجتهللانّأىلعكلذلدف.مهفالولقعاهلمتحيالةيتوهاللاةردقلانّأفلاخملااهيّأكل

.هتووربجوهتردقبمهلرهظو

نورشعلاوثلاثلالصفلا

يذلا–لّجوزّعهللانوكينأسايقلاولوقعملايفزوجيفيكف:فلاخملااذهلاقنإف]١٩٠[

5 هنمنولانيوهيلعنورهظينأةعاطتسالانمدوهيللنوكينأ–ةميظعلاةليلجلاةفصلاهذهبهومتفصو

هيلاعرستنأهلليغبنيفيكو؟نعطلاولتقلاوهجولايفلفتلاوبلصلاوبرضلانمنومعزتام

هذهماقأوتاماملو؟ًادحألكتيميوهو،توملاقلاخوهذإتومينأيغبنيفيك،يدايألا

؟امهنيباموضرألاوتاومسلاربديناكنم–اهماقأهّنأنومعزتيتلا–ربقلايفمايأةثالثلا

ربخأالو،كلذبهملعريغنمهيلعدوهيلاروهظناكول:هللوقننأبكلذىلعهبيجناّنإف]١٩١[

10 وااهبهولاتحا،هملعريغنمهبمهعينصناكامنإو،هلدوهيلاعينصبكلذلبقراهطألانويراوحلا

،كلذلبقنويراوحلللاقهنكـلو.لاقمكلذيفكلناكل،هوبلصىتحكلذيفهيلعمهلتمتهليح

ًادحأردقيالو،اهذخآواهملسأنأرداقانأو،توملليسفنمّلسأتئجيّنإ:ليجنإلايفانربخأامك

:لاقف.هيلإدوهيلانمنوكيامبهذيملتسرطبربخأهّنأرهاطلاليجنإلايفًاضيأانللاقو.ينماهذخأي

ً.ادبأكباذهنوكيال:سرطبهللاقف.هيلإمهنمنوكيامهلفصوو.ينوبلصيوينوذخأيدوهيلانّإ

15 يّنإف.هللايأرىرتسيلوسيلبإيأرىرت.ةرثعيلتناف،ناطيشايينعبهذإ:حيسملاهللاقف

1 ةيتوهاللا ] C يذّلاكلذ.هيتوهاللاةردقلالوقتنافلاخملااهيّأ ‖ لقع ] cp ًالقع 3 لصفلا ] C

63v 4 فلاخملا ] P omits فلاخملااذهلاقنإف ‖ لّجو ] C ىلاعتوكرابت 5 نم ] C نمهيلع ‖ نأ ]

C ام 6 هجولا ] P omits هجولايفلفتلا ‖ هلل ] C omits هلليغبنيفيك 7 يدايألا ] C عرستناو

هيلعيدايالا ‖ نأ ] P omits نأيغبنيفيك and adds ما ‖ توملا ] C omits ‖ ًادحأ ] C has a differ-

ent word order ‖ هذه ] C اذه 8 ةثالثلا ] P omits ‖ يتلا ] C يذّلا 9 كلذ ] P كلذىلعباوج

10 نويراوحلا ] P ةيراوحلا ‖ كلذ ] C omits كلذلبق ‖ هل ] C هيلإ ‖ هملع ] P omits هملعريغ 11 هليح ] C

omits ‖ نويراوحلل ] P ةيراوحلا 12 ليجنإلا ] P adds رهاطلا ‖ توملل ] P توملا ; C omits 14 دوهيلا ]

P omits ‖ هل ] P omits ‖ مهنم ] P omits ‖ سرطب ] P adds عجوتملاك 15 حيسملا ] C 64r; P adds

ديسلا ‖ هللا ] P omits هللايأرىرتسيلوسيلبإيأرىرت.ةرثعيلتناف
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should be clear to you, opponent, that neither intellect nor understanding can

ascertain the divine power. So that proves that God became incarnate to the

people and appeared to them through His power and omnipotence.

Chapter 23

[190] Suppose this opponent says: “Using reason and logic, how is it neces-

sary for the God – whom you have described with this sublime and glorified

attribute – that the Jews should be victorious over him and accomplish with

him what you claim about beating, crucifixion, spitting in his face, death, and

piercing? How can hands be set upon God; how can he die, since he is the

creator of death and causes death for every one? And when he died and he

remained those three days in the tomb – which you allege that he remained

in it – who was directing the Heavens and the earth and what is between

them?”427

[191] So we answer that by saying to him: “If the Jews’ victory over him was

without his knowledge in that matter, and he did not tell the pure disciples

about the Jews’ actions towardhimbeforehand, rather their actions towardhim

were without his knowledge, [and] they deceived him, or planned a stratagem

for them in order to crucify him, then you would have a case. But he said to the

disciples before that, just as he told us in the Gospel: ‘Truly I came to submit

my soul to death and I have the power to submit it and take it up again. No one

is able to take it away fromme’.428 He said to us also in the pure Gospel that he

told Peter his disciple about what the Jews would do to him. He said: ‘The Jews

will takemeand crucifyme’. Hedescribed to [Peter]what theywould do tohim.

ThenPeter said to him: ‘This shall never happen to you’. ThenChrist said to him:

‘Get away from me, Satan. You are a stumbling block to me. You have in mind

the things of the Devil and not in the mind the things of God. I came only for

427 This was a common medieval Islamic polemical argument, typically associated with the

Incarnation so that Muslims would ask how Jesus directed the heavens and the earth

while in Mary’s womb. See for instance, Nasry, ed., The Caliph and the Bishop, 222; and

John Lamoreaux, ed., Theodore Abū Qurrah (Provo, UT: Brigham Young University Press,

2005), 222–224.

428 John 10:17–18.
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هّنأالو.هملعريغنمهيلعاورهظيملمهنّارظانملافلاخملااهيأكانملعأدقف.يئايلواصالخلتئجامنا

هفطلبهريغاهلنّوكمالو.اهنوكلبقءايشألابملاعىلاعتوهلب.وههملعيملوملعبمهنمًادحأطاحأ

.هريبدتو

هتملكدسّجتومهلهللايحوباوّبنتف.يبننيرشعوةعبرأحيسملاىلعىّبنتهّنأاذهنمنسحأو]١٩٢[

5 ،هرسىلعهللانيمأوةكئالملالضفأوهيذلاليئاربجكالملاةراشبىلعاوّبنتو.ةيسدقنمةيلزألا

لكناكف.ةكئالملانمهريغهبصخيملامبهصّخوةسيدقلاةرهاطلاةديسلاىلإةراشبلاهلّمحيذلا

هراختفاوهلضفناكف.هيلإهلّهأاملمهنمًادحأهللالهؤيملذإ،ةكئالملارئاسىلعهلليئاربجلًارخفكلذ

ريثك:مهللاقثيححيسملاانديسهبمهصتخاامبمهاوسنمىلعنويراوحلالضفكةكئالملارئاسىلع

مكناذآلوتأرذإمكنيعألىبوطف،متنياعاماونياعيو،متعمساماوعمسينأاوّنمتلسرلاوءايبنألانم

10 .ةيولعلاةموتكملارارسألاوةمكحلانماوعمسواونياعامل،قلخلارئاسنعاذهبمهلضّف.تعمسذإ

هللاهصخامبمهاوسنمىلعنويراوحلالضفك،ةكئالملارئاسىلعليئاربجلضفناكف]١٩٣[

نمرثكأهحرشنفىنعملااذهللصفنملو.هتدلاوىلإةراشبلانمرسلالمح.راختفالاوفرشلانمهب

مهنمفئاوطف.نيفلتخمليئاكيمىلعليئاربجميدقتيفنييحيسملاانباحصأنّألكلذانركذامّنإو.اذه

1 تئج ] C وصالخلااذهلتئجاملايّنإ ‖ رظانملا ] P omits رظانملافلاخملااهيأ 2 ملعب ] P دحاطاحأالو

هملعهلملعب ‖ ملاع ] P omits ملاع-ىلاعت 4 حيسملا ] P adds ديسلا 5 ىلع ] P omits ىلعاوّبنتو.ةيسدقنم

6 ةرهاطلا ] C omits ةرهاطلاةديسلا ‖ ةسيدقلا ] C هتيسدق 7 مل ] P نالجال ‖ هيلإ ] P وه 9 لسرلاو ]

P كولملا ‖ متعمس ] C adds اوعمسيملف ‖ متنياع ] C adds اونياعيملف ‖ تأر ] P ترظناهنا 10 ذإ ] P اهنا

12 لصفن ] C لضفت ‖ هحرشنف ] C هحرشف ‖ رثكأ ] C 64v
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the salvation of my friends’.429 So we have shown you, disputatious opponent,

that they were not victorious over him without his knowledge. None of them

fully comprehended any knowledge which he did not already know. Rather,

theMost High knows all things before they come into being. Only He creates it

through His benevolence and His providence.”

[192] More convincing than this is that twenty-four prophets prophesied

about Christ. Through God’s inspiration to them, they prophesied concerning

the incarnation of His Eternal Word of holiness. They prophesied about the

Annunciation of the angel Gabriel, who is most favored among the angels, and

the keeper of God’s secrets, whom [God] entrusted with the Annunciation to

the pure andHoly Lady.He chose him for thatwhich other angelswere not cho-

sen. All of thatwas anhonor forGabriel over the rest of the angels, becauseGod

did not find any one of them more suitable. His favor and honor over the rest

of the angels was like the disciples’ favor over others, for that which our Lord

Christ honored them, since he said to them: “Many prophets and messengers

longed to hear what you have heard and see what you have seen. Blessed are

your eyes since they saw and your ears since they heard.”430 He favored them

in this over the rest of creation, because of what they saw and heard of wisdom

and higher hidden secrets.

[193] Gabriel was favored over the rest of the angels like the disciples were

favored over others for the honor and glory that God conferred on him. He

carried the secret of the good news to [Jesus’] mother. We will not go into

detail about this and explain itmore than this.Weonlymentioned that because

our Christian companions differed in the matter of Gabriel’s precedence over

429 Matthew 16:21–23.

430 Paraphrasing Matthew 13:16–17.

   
   

   



264 حضِاَوْلابُاَتِك قَِّحلْاِبِ

املضفلانممهدنعهلتدجوالوةّجحكلذيفمهلفرعأملو،ليئاربجىلعليئاكيمنومدقي

انجاجتحايفقبسامللوقنهبوحيحصلاوهو،ليياكيمىلعليئاربجمدقتةفئاطو.ليئاربجهبدجو

.كلذيف

ىلعو،هتيدومعمىلعوهتيبرتىلعوهداليمىلعوهلمحىلعاوبنتمث.تاوبنلاىلإانعجرمث]١٩٤[

5 نمءيشدعبًائيشهيلإدوهيلانمناكامىلعو.بئاجعلاوتايآلاهراهظإىلعو،سانلانيبهماقم

هنعطوتوسانلابهتوموهبلصو،هبايثماستقاو،هيبكنمىلعهبيلصهلمهلمحو.هجولايفبرضلاولفتلا

نوكسب،توسانلانمدسجتملادسجلابةقحالاهلكمالآلاهذهتناكو.هعولطوهتايحوهنفدو

.اهتفدصيفةؤلؤللاباجتحاك،ةلاحتساالوقارتفاريغنمهلاحبهيفتوهاللا

.هقرحأوهلذفنمالتيبيفلعجفهبرمأو.ًاناسنإقرحينأدارأكلملانّأولتيأرأ:لثم]١٩٥[

10 وأ،امهقرحتنأرانلانمةيشختيبلايفهعملوخدلانمناعنتميهعماناكناذللاناكلملاناكله

ناكله،مهيلعرانلامرضأوهعمالخداملف:كلانلق،هعمنالخديامهنّأتلقنإف؟هعمنالخدي

.كلذلوقتنأكعسيالهّنإف؟هدسجقارتحاامكتقرتحاناسنالاسفنماهعمناقرتـحيناكلملا

1 هل ] C هدجو 3 كلذ ] P omits this paragraph 5 بئاجعلاو ] P adds هضعبنم ‖ [و C adds

هنيفلاخمىلعوهيعبتمىلعو 6 هيبكنم ] P adds هفتكينعي ‖ توسانلاب ] C omits توسانلاب 7 هنفدو ]

P omits ‖ اهلك ] P omits ‖ نوكسب ] C نوكتل 8 هيف ] C omits 9 لثم ] C omits 10 ناذللا ] P

نيذّلا ‖ اناك ] P omits ‖ ناعنتمي ] C ناعّنمتي 11 هعم ] C 65r ‖ تلق ] P متلق 12 هدسج ] C omits سفنما

هدسجقارتحاامكتقرتحاناسنالا
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Michael. Several groups of them honor Michael over Gabriel, although I don’t

know that they have any evidence for that and I have not found with them

what supports [Michael’s] favor as is found with Gabriel. Another group favors

Gabriel overMichael, and that is the truthwe have established in our argument

about that which just preceded.431

[194] Now we return to the prophecies. They prophesied about his concep-

tion, birth, upbringing and baptism, as well as his life among the people and

how he revealed signs and miracles, as well as thing after thing that the Jews

did to him, including beating and spitting in his face. They made him carry his

cross upon his shoulders, and the division of his clothing and his crucifixion

and his death in humanity, and his piercing and his burial and his returning to

life and his ascension. All of these sufferings were indeed in the incarnate flesh

of the humanity, with the divinity indwelling in its own state, without separa-

tion or change like the veiling of a pearl in its seashell.

[195] For example: suppose that a king wanted to burn a man.432 He com-

manded it and put him in a house with no exit to it and he burned it. Will the

two angels who accompany him be reluctant to enter with him into the house

for fear of the fire that would burn them, or would they enter with him? If you

say that the two of them should enter with him, we reply to you: “When the two

of them entered with him and he set the fire upon them, will the two angels be

burned up with him or is the man’s soul burned up just as his body is burned

up? Indeed, you cannot say that.”

431 It is possible thatwithin theCopticChurch, therewere differences over the rankof Gabriel

and Michael among the seven archangels, which are spiritual and bodiless powers from

heaven (Michael, Gabriel, Raphael, Suriel, Zedekiel, Serathiel, and Ananiel). Michael is

connected with prayers on the twelfth of each month and with the rising of the Nile

River each year. Gabriel is connected with the Annunciation. The different opinions of

Copts about them in this period are unknown. Gabriel andMichael were both recognized

as angels in the Islamic tradition as well, such as the hadith that Gabriel and Michael

were witnesses to the heavenly marriage of Muḥammad to Zaynab. See also Monferrer

Sala, “The Creation of Seven Archangels and their Hosts in a Coptic-Arabic Hexaemeron

Attributed to Epiphanius of Cyprus.” See also C. Detlef G. Müller, Die Engellehre der kop-

tischen Kirche (Wiesbaden: Harrassowitz, 1959). According to the Muslim commentator

al-Suyūṭī (d. 1505), Muslims also gave Gabriel precedence overMichael among the angels,

so this discussion was relevant to both groups.

432 The following two examples may be allusions to martyrdoms, and we know from Ibn

Rajāʾ’s biography that he witnessed at least one in his youth. The examplesmay have their

origin in personal experience.
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،نيتعطقهدسجلعجوفيسبفايسلاهبرضوناسناطيسوتبكلملارمأاذا:رخالثم]١٩٦[

هتوسانقرافيمل–حيسملاانديسكلذكو.كلذلوقتنأكنكميام؟هدسجعمهسفنتعطقناله

.انرصتخااّنكلو،انلطأللاثمألاكلذيفانبرضولو.هدسجقحلامهقحلينأريغنمهتوهاللل

يفو،هشرعىلعوهوضرالاىلعو،هشرعىلعوهوىرذعلاميرمنطبيفداحتالاناكف]١٩٧[

5 دعبًائيشتاوبنلارئاسممتنأدعبعلطمث.هشرعىلعوهو–ربقلايفينعي–ضرألاتحتدحلّلا

لامأًاذئنيحف.اهلكتاوبنلاتمتدقنآلا:لاقبيلصلاىلعراصاملف.ًاضعبهضعبرداغيال،ءيش

ميعنلاىلإمهاعدو.سيلبإةدابعنممهداقتساو.هتمأوهئايلوأصالخلةلضافلاهسفنملسأوهسأر

قحلارونىلإةلاضلاممألااوعدف.هلكاذهدعبنمهلضفبهيراوحاودتقاو.هللاوزاليذلامئادلا

مهللعجناكذإ،اهلكاهرهظأحيسملاانديسناكيتلابئاجعلاراهظإبلب،اصعالوفيسريغب

10 .حيسملاديسلاةبحملمهئامدةقارانماوعزجيملو،باذعلاعاونأباوبذّعف.هبكلذنولعفيامةوقلانم

.ديبتالنيعةرقولوزيالميعنكلذنعمهضوعف

نورشعلاوعبارلالصفلا

.مُْهَلَهِّبشُنكَِـلَوُهوُبَلصَاَمَوُهوُلَتَقاَمَو:نآرقلايفانللاقدقانّيبن،فلاخملااذهلاقنإف]١٩٨[

:تلقتنأاذإ.هودقتعتنأكليغبنيمل.مالكلااذهيفكرفكوكهفسناب:هللوقنف]١٩٩[

15 ؟كلذمهلهّبشيذلانم،مُْهَلَهِّبشُنكَِـلَو

2 كلذ ] C omits this sentence ‖ حيسملا ] P adds دجملاهل 3 هتوهاللل ] C هيتوهاللاهيتوسان ‖ هدسج ] P

هدسجسيلامهتوهال 4 يف ] P omits يفداحتالا ‖ ىرذعلا ] C omits ىرذعلا ‖ هشرع ] C omits this

phrase 5 ربقلا ] P omits ربقلايفينعي ‖ هشرع ] C omits هشرعىلعوهو ‖ دعب ] P omits 6 ءيش ]

C ًايش 7 هسأر ] P adds ميركـلا ‖ ةلضافلا ] C حورلا 8 ممألا ] P adds عمجا ‖ ةلاضلا ] C هلاظلا

9 راهظإب ] P وتايالامهراهظب ‖ يتلا ] C يذلا 10 ةقارا ] C ةقاراباوساقو ‖ مهئامد ] P adds نم

لبق ‖ ديسلا ] C omits ديسلاةبحمل ‖ حيسملا ] C حيسملاب 13 نإف ] C 65v ‖ فلاخملا ] P omits the opening

phrase ‖ نآرقلا ] P omits نآرقلايف 14 لوقنف ] P باوج ‖ كرفكو ] P omits ‖ تلق ] P كلوق
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[196] Another example: If a king commanded aman to be cut in half and the

swordsman struck him with a sword and he cut his body into two pieces, will

his soul be cutwith his body?You cannot say that. Itwas the samewith our Lord

Christ – his humanity did not separate from his divinity, while his [divinity] is

not affected bywhat affected his body. If we gave [further] examples about this

matter, then we would take a long time, but we have abbreviated it.

[197] The union was in the Virgin Mary’s womb while He was upon His

throne; [theWord] was on the earth while He was upon His throne, and in the

gravebeneath the earth–meaning in the tomb–whileHewasuponHis throne.

Then he ascended after he fulfilled all of the prophecies, one after another, not

omitting anything.Whenhewason the cross he said: “Nowall of theprophecies

have been fulfilled.”433At thatmoment he loweredhis head andhe surrendered

his noble soul for the salvation of his friends and his community. He led them

away from the worship of the Devil. He called them to eternal grace which has

no end. His disciples emulated his virtue after all of that. They called the lost

communities to the light of truth not with a sword or a rod, but through the

manifestation of all the miracles which our Lord Christ showed to them, since

he granted them power to do that. They suffered different kinds of torments,

but they were not anxious about shedding their blood for the love of the Lord

Christ. For that, he rewarded them with an unending grace and a continual

delight.

Chapter 24

[198] Suppose this opponent says: “Our prophet said to us in the Qurʾan: ‘They

did not kill him or crucify him but it appeared so to them’.”434

[199] Then we reply to him: “Your foolishness and unbelief are clear in this

argument. It is not proper for you to believe it. If you say: ‘But it appeared so to

them’, who is the one who made it appear so to them?”

433 Paraphrasing John 19:30: “It is finished.”

434 Q 4:157; while Islamic tradition interprets this verse as denying the crucifixion, the mean-

ing of this verse in its qurʾanic context is disputed. SeeGabriel Said Reynolds, “TheMuslim

Jesus: Dead or Alive?”Bulletin of soas, 72 (2009): 237–258.
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،سانلالّضينأهللااشاح؟سانلالّضأيذلاهللاف:هلانلق،كلذهبشيذلاهللا:لاقاذإف]٢٠٠[

،مهنوظعيللسرلامهيلإهجوينأببسيألف،سانلالضيىلاعتهللاناكاذإف.كلذلقاعدصقيالو

كلذمهلديريهللاو،مهرفكنمًاموقنودهيمههجّويذلالسرلاملاظوهلب؟هللاىلامهنودريو

ًاحالصمهلرفكـلاهّبشتيفهللاداز،مهحالصيفاودهتجاومهظعويفاودازاملكو.لالضلاورفكـلا

5 نمىلإمههجويذلاهللالب.ةبوقعالوبنذًاذئنيحمهيلعنكيمل،مهولتقاذإفً.ارفكحالصلاو

نيبنمةمايقلادعبنمهوأروًابولصمهوأردقنويراوحلانّأريغ.ملظلانعىلاعتهللاكرابت،مهلتقي

،نآرقلايفمكدنعًاضيأنويراوحلاوً.ادسجتمًايحءامسلاىلإعلطمث.ًاموينيعبرأمهعمماقأف.ىتوملا

.مكيلعةيافكالاممكدنعحيدملامهلو.هيراوحوهللاراصنأ

وبأينثدح.مكيلعانلةّجحوهو؟مكبحاصنعءاجيذلاروهشملاثيدحلاىلإعمستالأ]٢٠١[

10 نباةبيتقانثدحلاقيئاسنلابيعشنبادمحأنمحرلادبعوبأانثدحلاق،يروباسينلادمحأسابعلا

:هللاقفدمحملأسةريرهابأنّأ،بيسملانباديعسنع،يرهزلانعسنأنباكلامانثدحلاق،ديعس

،حيسملابلصدوهيلادارأاملهّنإ:هللاقوكحضف.حيسملابلصيفىراصنلالوقىنعمنعينربخأ

1 يذلا ] P omits by scribal error يذّلاهللا:لاقاذإف؟كلذمهلهّبشيذّلانممهل ‖ لّضأ ] C لظا ‖ لّضي ]

C لظي 2 كلذ ] P omits كلذلقاعدصقيالو،سانلالّضينأهللااشاح ‖ لضي ] C لظي ‖ ،سانلا ]

P مهلضي ‖ ببس ] P ىنعم ‖ نأ ] P ال 4 لالضلاو ] C لالظلا ‖ اوداز ] C داز 6 هوأر ] C

هووار ‖ هوأرو ] C هووار 8 حيدملا ] P omits حيدملامهلو ‖ ةيافك ] C هباقح 10 يروباسينلا ] P
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نوبلص
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[200] If he says: “God is the One who made it appear so,” then we reply to

him: “Then God is the one who led the people astray? Far be it from God to

lead thepeople astray, andnoonewith reason couldmean that. If God leads the

people astray, then why would He send messengers to them in order to exhort

them, and bring them back to God? Rather, He would be unjust to the mes-

sengers whom He sent to guide people from their unbelief, while God would

want that unbelief and error for them. The more they increased their exhorta-

tions and strove for goodness, the more God made unbelief appear to them as

goodness, and goodness as unbelief. If they killed [themessengers], then there

would be no blame and no punishment for them. Rather, Godwould be the one

who had sent them to the ones who killed them. Blessed and exalted be God

from injustice! However, the disciples had seen [Jesus] crucified and they saw

him after his resurrection from the dead. He remainedwith them for forty days.

Then he ascended into Heaven bodily and living. In addition, according to you

in the Qurʾan, the disciples are patrons of God and his supporters. According

to you they were praised, yet it does not suffice for you!

[201] Don’t you listen to the famous hadith that came from your compan-

ion [Muḥammad]? It is an argument for us against you. Abū al-ʿAbbās Aḥmad

al-Naysabūrī435 reported from Abū ʿAbd al-Raḥmān Aḥmad ibn Shuʿayb al-

Nasāʾī436 from Qutayba ibn Saʿīd,437 from Mālik ibn Anas438 from al-Zuhrī439

from Saʿīd ibn al-Musayyab440 that Abu Hurayra asked Muḥammad saying to

him: “Tell me about the significance of the Christian claim regarding the cruci-

fixion of Christ.” He laughed and said to him: “When the Jewswanted to crucify

435 The figure Abū al-ʿAbbās Aḥmad al-Naysabūrī is most likely the Ismāʿīlī writer Aḥmad

ibn Muḥammad (/Ibrahīm) al-Naysabūrī (Sezgin, gas, 579; ei2, 7:732), who flourished

under al-ʿAzīz (975–996) and al-Ḥākim (996–1021) in Egypt. However, he would have cited

al-Nasāʾī’s words from a text, since Aḥmad al-Naysabūrī was not likely active prior to

al-Nasāʾī’s death in 915. On Aḥmad al-Naysabūrī, see Lalani, Degrees of Excellence, and

Ivanow, Ismaili Tradition concerning the Rise of the Fatimids, 157–183.

436 On al-Nasāʾī, see Sezgin, gas, 167–169.

437 On Qutayba ibn Saʿīd al-Shāmī, see Sezgin, gas, 167; ei2, 7:691.

438 OnMālik ibn Anas, see Sezgin, gas, 457–464.

439 On al-Zuhrī, see Sezgin, gas, 280–283.

440 On Abū Muḥammad Saʿīd ibn al-Musayyab see Sezgin, gas, 276; ei2, supplement, 311.

   
   

   



270 حضِاَوْلابُاَتِك قَِّحلْاِبِ

:لجرهللاقف؟ةنجلاهلنوكيوبلصيفيهبشهيلعيقلأيذلامكيأ:مهللاقف.سولجةعامجىلإءاج

.هوبلصفحيسملاهّنأاونظيمهو.لجرلاكلذاوذخأودوهيلااوؤاجف.ههبشهيلعىقلأف.انأ

ةفئاطروبقلانمماقو،مدلاىلارمقلانوللاحوسمشلاتملظأ،بيلصلاىلعراصاّملف]٢٠٢[

لاحماذهو.ضرألاولابجلاتبرطضاو،ءامسلاتّرّمحاو.سدقملاتيبىلإنيهجوتمىتوملانم

5 هلسمشلاملظتف،حيسملاديسلاريغبيلصلاىلعناكيذلااذهنوكينأ.لقعلاهلبقياللوقلانم

اذهببسب.اهيلعاموضرألابرطضتوءامسلارمحتومهروبقنمسانلاموقتو،رمقلانوللوحيو

.سانلاىنفأنموهامّنإو،يبنالوحيسملاوهسيليذلالجرلا

امف.نويراوحلامهو،ءايبنألانملضفأمهنمونيقحملاءايبنألانمةعامجلتقدقلو]٢٠٣[

بلصدنعبئاجعلاهذهرهظتفيكف.هانركذاممءيشناكالورمقلانوللاحالوسمشلاتملظأ

10 بارطضاىلعليلداذهو؟يراوحالويبنالوحيسملاديسلاوهسيلنأنومعزتيذلالجرلااذه

اهدسفيةيآ.ههبشلال،هدحوهلتايالاوبئاجعلاروهظوحيسملاديسلابلصلانتجحيفتبثاو.مكـلوق

.سايقلاوثيدحلا

نورشعلاوسماخلالصفلا

ّوطََّيْلَو:جّحلاةروسيفمهللاق]٢٠٤[ يفىنعملاامّنإو.ميدقلامهدنعقيتعلاسيلو،قِيِتَعْلاتِْيَبْلاِباوُفَ

15 نبادمحأكلذةحصبينثدحو.دبألاىلإراّبجهيلعرهظيالف،ةربابجلانمهقتعأهللانّأمهدنعقيتعلا
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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 Par-

adise will belong to him?’ Then a man said to him, ‘I will’. Then [Christ] put

upon [theman] his appearance. Then the Jews came and they seized thatman.

They supposed he was Christ so they crucified him.”441

[202] But when [Jesus] was upon the cross, the sun became dark and the

moon’s color turned to blood. A group of the dead rose from their tombs and

faced towards Jerusalem. The sky turned red and the mountains and the earth

shook.442 This claim of yours is impossible for anymind to accept. Namely, that

the one who was upon the cross was not the Lord Christ, and the sun became

dark for him and the moon’s color changed and the people rose from their

tombs, and the sky turned red and the earth and whatever is upon it shook,

because of this manwho is not Christ nor a prophet; he was themost mortal of

people.

[203] Many of the true prophets have been killed, and also those who were

more favored than the prophets, the disciples. But the sun did not darken and

themoondidnot change color andnothingof whatwehave alreadymentioned

occurred. Why would these signs appear at this man’s crucifixion whom you

allege was not the Lord Christ or a prophet or a disciple? This is a proof against

your confused claim. It confirms our argument for the crucifixion of the Lord

Christ and the appearance of miracles and signs for him alone, not to his look-

alike. [It is] a verse contradicted by the hadith and logical analogy.

Chapter 25

[204] He said to them in sura “The Pilgrimage”: “Let them circle around the

ʿatīq house [the Kaʿba].”443 But the word al-ʿatīq for them does not mean

“ancient.” The meaning of al-ʿatīq for them is only that God “freed” it from

tyrants.444 No tyrant should ever be victorious over it. Aḥmad ibn Muḥam-

441 This hadith is well known for Muslim polemics against Christians, especially in commen-

taries on Q 4:157, such as that of al-Ṭabarī, Tafsīr al-Ṭabarī, 7:650–660. Aslisho Qurboniev

has noted, however, that Ismāʿīlī Muslims could accept the crucifixion and could view

Jesus Christ as Son of the Universal Intellect in an esoteric approach to knowledge. In

this respect, the hadith report seems more likely from Sunnī authorities than an Ismāʿīlī,

unless the substitution theory was used for Jesus to immediately ascend into his rightful

place.

442 Matthew 27:45, 51–53.

443 Q 22:29; on this passage in relation to the Meccan pilgrimage and its rituals, see the com-

mentary in Reynolds, The Qurʾān and the Bible, 527–528.

444 See “Kaʿba,”ei2 4:317–322.
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ءاطعنع،بهونباهللادبعانثدحلاق،مكحلادبعنباهللادبعنبانمحرلادبعانثدحلاق،دمحم

ّوَطَيْلَف:نآرقلايفهلوقىنعمنعلئسسابعنبا)نّأ(،بيسملانباديعسنع،حابرنبا تِْيَبْلاِباوُفَ

اذهو.دبألاىلإراّبجهيلعرهظيالفةربابجلانمهقتعأهللانّأهانعملاقف.قيتعلاىنعماموقِيِتَعْلا

ناورمنباكلملادبعمايأيفهيلإراسيفقثلافسوينباجاجحلانّأكلذىلعليلدلاو.هبًاقحاللاحم

5 ىلعقيجانملابصنو.سيبقيبألبجىلعهبلصوهلتقف.دمحمةمعنباوهو–ريبزلانباهللادبعبرحل

.ةوسكـلانمهيلعناكامعيمجقرحانادعب.رذقلابةخطلملاةراجحلاب،مارحلاتيبلايفولابجلا

ناكامعيمجاوذخأف.مهمدقتميبانجلا–ةئامثلثورشعةعبسةنسيفةطمارقلاهىيلإراسو]٢٠٥[

رجحلااوعلقو.بوبصمبهذنم–متمعزامىلع–اوناكو.تيبلايباباوعلقوةضفوبهذنمهيف

هجرخأنموهجونينسدعبناكاملف.مكنمًادحأهبملعيملو.ةكمءاحطببهونفدوهعضومنمدوسألا

10 ىتحكلذهعمماقاهناو.هعضومنمهالخاىتح،نيفصنهلعجيبانجلانّألاقيو.هعضومىلإهّدرو

1 نمحرلا ] C نامحرلا ‖ انثدح ] P adds يخانبا ; C adds يخأ ‖ بهو ] C repeats هللادبعيمعينثدحلاق

بهونبا 4 هب ] P omits هبًاقح and adds ةيافك ‖ يفقثلا ] C omits 6 مارحلا ] P omits 7 راسو ]

C راص ‖ مهمدقتم ] C omits مهمدقتميبانجلا ; P مهمدقم 9 [و C 67r
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mad445 verified its truth tome, from ʿAbd al-Raḥmān ibn ʿAbdAllāh ibn ʿAbd al-

Ḥakam,446 from ʿAbdAllāh ibnWahb,447 from ʿAṭāʾ ibnAbī Rabāḥ,448 fromSaʿīd

ibnal-Musayyab449 [that] Ibn ʿAbbāswas askedabout themeaningof [Muḥam-

mad’s] statement in the Qurʾan: “Let them circle around the ʿatīq house”450 and

what is themeaningof al-ʿatīq. He said that itsmeaning is thatGod freed it from

tyrants. No tyrant should ever be victorious over it. This is impossible and there

is no truth to it. The proof regarding this matter is that al-Ḥajjāj ibn Yūsuf al-

Thaqafī451 traveled to [the Kaʿba] in the days of ʿAbd al-Malik ibn Marwān,452

to do battle with ʿAbd Allāh ibn al-Zubayr453 – he was the son of Muḥammad’s

paternal aunt [i.e., his cousin]. He killed himand crucified himupon themoun-

tain Abū Qays. He installed catapults upon the mountains and [bombarded]

the sacred house with stones mixed with refuse. Afterward he burned all that

was left of the [Kaʿba’s] covering.454

[205] In the year 317 [930], the Qarmatians455 traveled to it with al-Jan-

nābī456 as their leader. They took all of the gold and silver thatwas in it and they

ripped off the house’s gate. As you allege, they were cast of gold. They ripped

off the Black Stone from its location and they buried it in a valley inMecca. Not

one of you knew its whereabouts. After some years they sent someone to take

it out and return it to its place. Others have said that al-Jannābī broke it into

two halves to transport it from its location. It remained with him until he left

445 Ibn Rajāʾ’s reference is not entirely clear, but it may be to Abū Bakr Aḥmad ibn Muḥam-

mad ibn Isḥāq al-Dīnawarī ibn al-Sunnī (d. 975), whowas a student of al-Nasāʾī; see Sezgin,

gas, 198. He may also be referring to Abū Bakr Aḥmad ibn Muḥammad ibn al-Muhandis

(d. 995/996). See also Melchert, Hadith, Piety and Law, 96.

446 On Ibn ʿAbd al-Ḥakam, see Sezgin, gas, 355–356; ei2, 3:674.

447 ʿAbd Allāh ibnWahb (d. 813), was an Egyptian scholar in Egypt and important proponent

of the Mālikī school and connected with Ibn ʿAbd al-Ḥakam; see Sezgin, gas, 466; ei2,

3:963.

448 On ʿAṭāʾ ibn Abī Rabāḥ, see Sezgin, gas, 31; ei2, 1:730.

449 On Saʿīd ibn al-Musayyab, see Sezgin, gas, 276; ei2, supplement, 311.

450 Q 22:29.

451 On al-Ḥajjāj ibn Yūsuf al-Thaqafī, see ei2, 3:39.

452 ʿAbd al-Malik ibn Marwān (d. 705) was the fifth Umayyad caliph; ei2, 1:76.

453 ʿAbd Allāh ibn al-Zubayr (d. 692); ei2, 1:54.

454 The black brocaded carpet covering the walls of the Kaʿba. On the conquest of Mecca

and details of these events, see al-Ṭabarī, The History of al-Ṭabarī: The Victory of the Mar-

wānids, transl. Michael Fishbein (Albany, NY: State University of New York Press, 1990),

21:224–232.

455 On the Qarāmiṭa (Qarmatian) Ismāʿīlī movement, see ei2, 4:660–465.

456 Abū Ṭāhir al-Jannābī (d. 943) was the Qarmatian leader who sacked Mecca and took the

Black Stone. See “Abū Ṭāhir al-D̲ja̲nnābī,”ei2, 2:452.
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،هيفمويلاىلاكلذبدوهشلااودهش.هرسكباوبهذوهوذخايبانجلاتاماملف،هنفدوةكمنعراس

.ًاقيدصتةربابجلانمهقتعأهللانّأهلوقلانيأرامف.هعضومىلاهودرو

ىتح.ةنسلكهيلإجحلايفمهيلعدكأو.قحتسيالامتيبلااذهنأشنمسانلاعفردقلو]٢٠٦[

ناكاذإيغبنيناكدقف.ءامةنسلاكلتيفهللامكيقسيمل،ةدحاوةنسجحلامترخّأنإ:مهللاقهّنأ

5 نوكتل.هيلعاورهظيذلاءالؤهىلعةبوقعلالزنينأ–ركذامك–هللادنعميظعلاهاجلانمتيبلااذهل

.ثيدحلايفالونآرقلايفالهلوقلًاقيدصتكلذلانيأرامف.هلوقلًاقيدصتوتيبللةيآ

]نورشعلاوسداسلالصفلا[

.دوسألارجحلاركذ]٢٠٧[

يفمكـلعضوف.ديحوتلاىلإمكاعدو.اهضفرومانصألارسكبمكءاجهّنأمكبحاصنعمتمعز]٢٠٨[

10 رجحلااذهنيبقرفلاامف.هليبقتوهلدوجسلابمكرمأو.دوسأرجح–هركذمدقتيذلا–تيبلااذهنكر

؟اهنعمكاهنيتلامانصألانيبودوسألا

رجحلااذهنّأقيرطنممتيورف.تاياورلاهيفتفلتخاو،هيفمالكلامترثكأدقمكّنأريغ]٢٠٩[

رونىلعءيضيناكل،هرونسمطيملولو.هورتالىتحاهرونسمطألّجوزّعهللانّأو،ةرهوج

.هدابعاهبحفاصيهضرأيفهللانيميرجحلااذهنّأ،رخآقيرطنمًاضيأهنعمتيورو.رمقلاوسمشلا

15 دهشةمايقلامويناكاذإف،جحينملكلدهشيلًادهاشهلعجلّجوزّعهللانّأ،رخآقيرطنممتيورو

1 اوبهذو ] P بهذ 2 هعضوم ] C omits the previous two sentences ‖ هلوقل ] C هانيأر 3 سانلا ]

C omits; P سهيلا ‖ مهيلع ] C ممهومكيلع 4 مهل ] C مكـل 5 لزني ] P كرتي ‖ نوكتل ] C adds كلذ

6 ًاقيدصت ] P omits ًاقيدصتكلذلانيأرامف 8 ركذ ] P ربخاذه 11 دوسألا ] C omits ‖ يتلا ] C يذلا

12 هيف ] C هنع ‖ نّأ ] P omits نّأقيرطنم 13 لّجو ] C omits لجوزع ‖ هورت ] C هنوري ‖ رون ] C

omits 14 هدابع ] P omits this sentence due to scribal error 15 لّجو ] C omits ‖ دهش ] C 67v
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from Mecca and he buried it. When al-Jannābī died, they took it and brought

its fragments. Many witnesses testified about it until today, and they returned

it to its location. So we do not consider the statement true that God freed [the

Kaʿba] from tyrants.

[206] The people elevated this house’s status without merit. He encouraged

them to do the pilgrimage to it every year. He even said to them: “If you post-

pone the pilgrimage one year, God will not give you any water that year.” So it

should make sense, if this house had that great rank with God – as he men-

tioned – to inflict punishment upon those who attacked [the Kaʿba]. For that

would be a sign for the house and a confirmation of his statement. But I cannot

see what supports his statement in the Qurʾan or in the hadith.

[Chapter 26]

[207] On the Black Stone.

[208] You allege regarding your companion that he brought you the idea

of breaking idols and rejecting them. He called you to strict monotheism. He

placed for you in a corner of this house – which has previously been men-

tioned – a Black Stone. He commanded you to bow to it and kiss it. So what

is the difference between this Black Stone and the idols against which he pro-

hibited you?

[209] But there are many arguments about it, and you have different ver-

sions about the story. You reported from one source that this stone is a jewel

and that God obscured its light so that you could not see it. [And you claimed

that] if He did not obscure its light, then it would shine more than the light of

the sun and the moon.457 In addition, you have reported from another source

that this stone was God’s right hand on His earth, through which His worship-

persmay touchHim.458 You have reported fromanother source, that Godmade

it awitness to certify everyonewho does the pilgrimage, sowhen theDay of the

457 On it as awhite stone of Paradise blackened by humans, see al-Tirmidhī, Jāmiʿ at-Tirmidhī,

2:290 (Book 7, #877).

458 This legend is mentioned by Ibn Qutayba, Taʾwīl mukhtalaf al-ḥadīth, 195–196.
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امهوليعامسإوميهاربإىلإهبءاجكالملاليئاربجنّأ،رخآقيرطنممتيورو.ةّجحبمكنمدحاولكل

حسميفسانلاهبحسمتيلتيبلانكريفرجحلااذهنالعجتنأمكرمأيهللانّإ:امهللاقف.تيبلااينبي

ّدوساناثوألاةدبعورافكـلاهبحسمتاملف،جلثلاكضيبأليئاربجهبءاجمويرجحلاناكو.مهاياطخ

.تاحيحصريغتاضقانتملئالدةعبرأهذهف.مهرفكومهبونذنم

5 ]لصف[

هرونسمطيملولوهورتالىتحاهرونسمطأهللانّأوةرهوجناكرجحلااذهنّأهلوقاّمأ]٢١٠[

اّلأيغبنيناكدق؟ءيضياليكـلهرونسمطينأيفةدئافلاامف،رمقلاوسمشلاىلعءيضيناكل

ال.ةنسحةريبكةيآاهبًاضيامكيبنلو،ةيآتيبلاكلذلنوكيف.سانللًارهاظكلذلعجيوهرونسمطي

زّعهللاامّنإوً.اراختفاوةّجحولاقمسانلارئاسنممكيفلاخمرئاسىلعمكـلنوكيو.اهركنينادحاردقي

10 هللانوكينأيغبنيفيكف.مهنأشلىلعأومهتجحلىوقأكلذنوكيلسانللنييبنلاتايآرهظيلّجو

امف؟سانلاىلعهتلالدوهرونسمطيو–مهنملضفأهّنأمكيبنمعزينيذلا–نييبنللتايآرهظيىلاعت

،ىتوملانمفئاوطءايبنألاايحأدق.مهيلعاهبرختفيةقيقح،هريغىلعهولضفتيذلالجرلااذهلانيأر

يغبنيناكدقف.ةبوجعأالوةيآمكيبنرهظيملو،بئاجعلاوتايآلااورهظأوً.ادحاوًاتيممكيبنييحيملو

كلذنألًارجحةرهوجلاهذهلعجيالو،هيلعدمتعيًادمتعمهلنوكيف.ةيآرجحلااذهيفهلتناكول

15 ليبسلاكلذًاذاوً.ارجحتراصىتحاهيلعهللاسمطفةرهوجلاهذهتناكذإ،ةلزنمهاندوصقن

.مكيلعومكيفلاخمةّجحىلإليلدلاو

1 كالملا ] C omits 4 مهرفكو ] P omits مهرفكو ‖ تاحيحص ] C ناحيحصريغناضقانتلئالدعبرأاذهو

6 سمطأ ] C سمط 7 رمقلاو ] P omits رمقلاوسمشلاىلعءيضيناكلهرونسمطيملولو ‖ ءيضي ]

C omits ءيضياليكـل 8 كلذل ] C كلذ 9 اهركني ] C omits ‖ سانلا ] C omits 10 سانلل ] P

omits سانللنييبنلاتايآرهظي–لّجوزّع–هللاامّنإوً.اراختفاوةجحولاقم 11 ىلاعت ] C omits ‖ هرون ] P

omits ‖ ىلع ] C ىلعأوهو 12 مهيلع ] C omits مهيلعاهبرختفي ‖ ايحأ ] C اويحا 14 ول ] C 68r 15 ًاذاو ]

C omits ‖ ليبسلا ] C قيرطلا 16 ليلدلاو ] C omits
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Resurrection came, it would testify for every one of you regarding the pilgrim-

age.459 You have reported from another source that the angel Gabriel brought

it to Abraham and Ishmael when they were building the house [Kaʿba].460 He

said to them: “God commands that the two of you shall place this stone in the

corner of this house, in order for the people to rub it and cleanse their sins.”461

The day that Gabriel brought the stone white as snow, when the unbelievers

and worshippers of idols rubbed it, it became black from their sins and unbe-

lief. These four explanations are contradictory and untrue.

[Section 1]

[210] As for his statement that this stone was a jewel and that God obscured its

light so that you could not see it, and that if he did not obscure its light, it would

shine more than the sun and the moon, then what is the point of obscuring its

light so it won’t shine? It would have been better not to obscure its light and

made that clear to the people. Then that house would have a sign, as well as a

great and noble sign with it for your prophet. No one would be able to deny it.

Youwould have an argument and a proof and something to be proud of against

all your opponents among the rest of the people. But God reveals the prophets’

signs to the people in order to strengthen their argument and elevate their pres-

tige.Why would God reveal signs to the prophets – whom your prophet alleges

to be better than – yet obscure its light and its proof for the people?We cannot

see any truth for this manwhom you favor which elevates him over others. The

prophets raised groups from the dead, and your prophet did not raise even one

dead person. They revealed signs andmiracles and your prophet did not reveal

a sign or any miracle. It would have made sense for this stone to be a sign for

him, so it would be a pillar to use as a support, and he should not have made

this jewel into a stone, because that diminished and lowered its status since this

was a jewel. Then God obscured it so that it became a stone. Therefore, that is

the way and the proof for your opponents’ argument and [a case] against you.

459 al-Tirmidhī, Jāmiʿ at-Tirmidhī, 2:358 (Book 7, #961).

460 Q 2:127; while the Qurʾanmentions that Abraham and Ishmael were involved in the build-

ing of a house, this has been interpreted by Islamic tradition to indicate the Kaʿba. On

this passage as a biblical recollection perhaps connected with Hebron, see Reynolds, The

Qurʾān and the Bible, 69–71.

461 On these different interpretations of the Black Stone, see the Gabriel version in al-Ṭabarī,

TheHistory of al-Ṭabarī: Prophets andPatriarchs, transl.WilliamBrinner (Albany, NY: State

University of New York Press, 1987), 2:70.
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رجحلادنعفقووجحاملباطخلانبارمعنّأ،مكدنعةحيحصلارابخألاترتاوتدقو]٢١١[

يبنلاتيأرينكـلو،عفنتالورضتالرجحكّنأملعأليّنإهللاو:لاقمثًاليوطهيلارظنف،دوسألا

رمعناكو–ًارجحهللاكحسمفةرهوجكّنأملعألينإهللاو:هللوقيملو.كلذلجألكلّبقأانأفكلّبقي

املهتلبقامّنإوً.ارجحلّبقأيّنأيفلهاجتسليّنأ:لوقعلايوذىريلكلذلعفامّنإو.كلذنمدلجأ

5 رضتال:هللقيمل،ةنجلانمهّنأباطّخلانبارمعدنعحصولو.كلذلًاعابتاهلبقأانأف.هلبقيدمحمتيأر

حفاصيهضرأيفهللانيميهّنأملعأليّنإهللاو:ًاضيأهللاقالو.رضيًائيشةنجلانمسيلهّنأل،عفنتالو

ملعأليّنإهللاو:هللاقالو.جحينملكلدهشتانهاهكلعجهللانّأملعأليّنإهللاو:هللاقالو.هدابعاهب

كلذلكنملوقيمل.كتدابعبسانلارمأو.ةنجلانمليعامسإوميهاربإىلإكبءاجليئاربجنّأ

ًاعابتاكلبقأانأف،كلّبقيدمحمتيأريّنكـلو،عفنتالورضتالًارجحكّنأملعأليّنإالأ:لاقالو.ًائيش

10 فرصتيًابهذمًارجحهلعجوهتدابعبمكرمأهللانّأو،ةرهوجرجحلااذهنّأمكـلوقلانيأرامف.ريغالكلذل

.هيلإ

لصف

.رفكولهجولوقلايفًاولغاذهف،هدابعاهبحفاصيهضرأيفهللانيميرجحلااذهنّأمكـلوقاّمأو]٢١٢[

تناكنإف؟ةراجحهللانيمينوكتنأيغبنيفيكو.سانلااهبحفاصيةراجحنمًانيميهللاولعجتنأو

15 .رفكـلااذهنعىلاعتوهللاكرابت–ةراجحنموهف،ةراجحنمهدي

1 دنع ] C دح 2 دوسألا ] C omits دوسالا ‖ ملعأل ] C ملعا 3 ملعأل ] C ملعأال ‖ كّنأ ] P omits الرجح

كّنأملعألينإهللاوهللوقيملوكلذلجألكلّبقأانأفكلّبقييبنلاتيأرينكـلو،عفنتالورضت 4 يوذ ]

C يذىرتل ‖ لهاج ] C لهاجب 5 دمحم ] C سويدامام ‖ باطّخلا ] C omits 6 عفنت ] C الورضيال

عفني ‖ رضي ] P omits رضيًائيش ‖ ملعأل ] C ملعأال 7 دهشت ] C دهاش 8 نّأ ] C adds هللاناملعاال

9 دمحم ] C سويدامام 10 هتدابعب ] C omits هتدابعبمكرمأ ‖ هلعجو ] C 68v; P omits 13 رفكو ] P omits

14 نيمي ] C دي
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[211] The trusted accounts according to you narrate that ʿUmar ibn al-Khaṭ-

ṭāb when hemade the pilgrimage, stood next to the Black Stone, and he looked

at it for a long time. Then he said: “By God, I know that you are a stone that

does not have harm or benefit. But I saw the prophet kiss you and I kiss you

because of that.”462 He did not say to it: “By God, I know that you are a jewel

that God made into a stone,” – ʿUmar was braver than that. But he did that so

that reasonable people would see: “I am not ignorant in that I kiss a stone. I

only kiss it because I saw Muḥammad kissing it. So I will kiss it following that

[tradition].” If that were true according to ʿUmar ibn al-Khaṭṭāb, namely, that it

is from Paradise, then he would not have said to it: “You do no harm or benefit,”

because there is nothing from Paradise that harms. Further, he did not say to it:

“By God, I know that you are God’s right hand upon His earth, so that through

it His worshippers may touch Him.” He did not say: “By God, I know that God

put you here to testify to everyone who makes the pilgrimage.” He did not say

to it: “By God, I know that Gabriel brought you to Abraham and Ishmael from

Paradise. He commanded the people to worship you.” He did not say anything

of that kind. He only said: “I know that you are a stone that does not have harm

or benefit. But I observedMuḥammad kissing you. Therefore, I will kiss you fol-

lowing that [tradition] and nothing else.” Sowe do not acknowledge your claim

that this stone is a jewel and that God commanded you toworship it, andmade

it a gilded stone to which you should go.

Another Section [2]

[212] As for your statement that this stone is God’s right hand on His earth

through which He touches hands with His worshippers, this is an exagger-

ated statement and ignorance and unbelief. You made for God a hand of stone

through which people may touch His hand. How could God’s hand be made of

stone? If His handwere stone, then Hewould be of stone – blessed and exalted

be God from this unbelief.

462 On this hadith, see Juynboll, ech, 15, 114, 138; and al-Tirmidhī, Jāmiʿ at-Tirmidhī, 2:277

(Book 7, #860).
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رخآلصف

مكنمدحاولكلدهشةمايقلامويناكاذإف،جحينملكلدهشيًادهاشهلعجهللانّأمكـلوقاّمأو]٢١٣[

،هلكلذظفحيرجحلااذهلعجىتحكلذظفحزجعأىلاعتهللاناكنإيناعمهلمالكاذهف.ةّجحب

مكناوهنماذهف،هنيبومكنيبًادهاشرجحلااذهلعجفكلذيفىلاعتهللااوقتتملمتنكنإو.لاحماذهف

5 .لاحمًاضيأاذهوً،ادهاشمكـلرجحلالعجذإهيلع

رخآلصف

،جلثلانمًاضايبدشأناكهّنأو،ةنجلانمليعامسإوميهاربإىلإهبءاجليئاربجنّأمكـلوقاّمأو]٢١٤[

ةكرشملاةرفاكلاةّمألاكلتتبهذامليغبنيناكدقف.مهرفكومهبونذنمّدوسانوكرشملاهوسمتلااّملف

هاجلانمهللادنعاهلنموفافعلاوحالصلاةّمأمكدنعيهو–هباحصأودمحمةمأاهدعبتءاجو

10 هيلإعجرتوداوسلاهنعبهذيوضّيبيهّنأ،هباوحسمتف–مكمعزبمهلبقناكنملنكيملاملضفلاو

نوجتحتةّجحرجحلايفمكـلانيأرامف.ناميإلاوحالصلاهضيّبكلذك،هدّوسرفكـلانّأامكو.ىلوألاهتلاح

.اهب

،لبنحنبادمحأانثدحلاق،دمحمنباهللادبعانثدحلاق،دمحأنبادمحمينثدحدقلو]٢١٥[

نبايلعنبانيسحلانبايلعنبادمحمنبارفعجنعةنييعنبانايفسو،يروثلانايفسانثدحلاق

15 يبأنبايلعيبأتعمس:لاق،بلاطيبأنبايلعنباوهو–ةيفنحلا)نبا(دمحمنّأ:هيبأنعبلاطيبأ

1 رخآ ] A marginal note in C indicates that this section begins chapter 26: نورشعلاوسداسلاوهو .

However, the logical sequence would indicate that the topic of the Black Stone has already

begun and continues throughout these examples. This section of the page in P has been torn off.

3 كلذ ] P omits كلذظفحيرجحلااذهلعجىتح 4 لاحم ] C رفك ‖ هللا ] P هللابنوقتت ‖ ىلاعت ] C omits

5 هيلع ] C omits هيلع ‖ رجحلا ] C omits ‖ لاحم ] C رفك 8 هوسمتلا ] C هلمتشا ‖ مهرفكو ] C مهرفك

مهكرشو 9 دمحم ] C نالف 10 هّنأ ] P adds دوع 11 ىلوألا ] C omits ‖ امف ] P omits ‖ نوجتحت ] C

اوجتحت 13 نبا ] C repeats نباهللادبع ‖ لبنح ] C ليبح ; P ليمج 14 يروثلا ] C يزوتلا ; P يرونلا ‖ [و

C 69r ‖ نايفسو ] C نيفس ‖ ةنييع ] C ةبيتع ; P ةنينع 15 نبا ] C يبا
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Another Section [3]

[213] Now for your statement that God made it a witness, testifying for every-

one who performs the pilgrimage, so when it is the Day of Resurrection, it will

testify for every one of you about his pilgrimage. This remark has the mean-

ing that God was unable to preserve that [memory], so He made this stone to

remember that for Him, but this is impossible. If you do not fear God in that,

so He made this stone as a witness between you and Him, then this shows no

respect for you, namely, that He made the stone as a witness for you, and this

is also impossible.

Another Section [4]

[214] Now for your statement that Gabriel brought [the stone] to Abraham and

Ishmael from Paradise, and that it was whiter than snow, then when the poly-

theists touched it, [the stone] became black from their sins and unbelief. It

would have made sense, when that unbelieving polytheist community went

away and Muḥammad’s community and his companions came after them –

which, according to you, is a community of righteousness and modesty which

has prestige and favorwithGod,which, according to your allegation, thosewho

came before them did not have – and they rubbed [the stone], that it should

have returned to white and the blackness would disappear and it would return

to its original state. Just as unbelief blackened it, likewise righteousness and

faith should whiten it. But regarding this stone, we don’t think you have any

argument which you can use.

[215] Muḥammad ibn Aḥmad463 reported, from ʿAbd Allāh ibn Muḥam-

mad,464 from Aḥmad ibn Jamīl,465 from Sufyān al-Thawrī466 and Sufyān ibn

ʿUyayna,467 from Jaʿfar ibn Muḥammad ibn ʿAlī ibn al-Ḥusayn ibn ʿAlī Abī

Ṭālib,468 from his father,469 that Muḥammad ibn al-Ḥanafiyya470 – who is the

son of ʿAlī ibn Abī Ṭālib, said: I heard my father ʿAlī ibn Abī Ṭālib was asked

463 In an earlier hadith, Ibn Rajāʾ cited Muḥammad ibn Aḥmad ibn Muḥammad and then

ʿAbd Allāh ibn Muḥammad ibn ʿAbd al-ʿAzīz as his immediate sources. It is possible that

this transmission line is referring to the same two figures. This transmission line (isnad)

seems to come from the Shīʿī tradition.

464 On ʿAbd Allāh ibn Muḥammad ibn ʿAbd al-ʿAzīz al-Baghawī, see Sezgin, gas, 175.

465 I have not identified Aḥmad ibn Jamīl.

466 On Sufyān al-Thawrī, see Sezgin, gas, 518–519; ei2, 9:770.

467 On Sufyān ibn ʿUyayna, see Sezgin, gas, 96; ei2, 9:772.

468 On Jaʿfar al-Ṣādiq, see gas, 528–531; ei2, 2:374.

469 Muḥammad al-Bāqir (d. 733/5) was the fifth imam in the Shīʿa tradition; see Sezgin, gas,

528; ei2, 7:397.

470 Muḥammad ibn al-Ḥanafiyya (d. 700); ei2, 7:402.
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نبايلعدهشدقف؟ةيدوألاهذهةراجحضعبنماّلإوهلهو:لاقف.دوسألارجحلانعلئسدقبلاط

.ملعلايفنوخسارلانممكدنعبلاطيبأنبايلعو.ةراجحلاهذهرئاسكهّنأبلاطيبأ

بلجيلةرحسلانمنومدقتملاهعضو.مسلطهّنأرجحلااذهنأشنعنيملكتملاضعبركذدقو]٢١٦[

نعسانلاعطقنينأيغبنيبناكدق:لئاقلاقنإف.كلذةحصيفكشأتسلو.ةنسلكهيلإسانلا

5 مهعمهولمحيملةطمارقلانّأكلذيف.مهعمهباوضمورجحلااهيفةطمارقلاعلقيذلانينسلاكلتجحلا

ًارفاكتنكتقوةكمىلإانأتيضماملةكملهأةخيشمكلذينربخأ.ةكمءاحطبيفهونفدامّنإو

.رجحلايفمكـلوقضقانتىلعليلداذهو.ًالاض

نورشعلاوعباسلالصفلا

عضومىلإاوؤاجدق،ديعلاموياوحبصأورحنلاديعةليلمهجحاوضقاذإمهنّأاذهنمبجعأو]٢١٧[

10 نومجارتيف.مارحلارعشملادنعلبجنماهورسكدقةاصحنوعبسمهنمدحاولكعم.ىنمبفرعي

يضريامماذهيفامو؟كلذيفةدئافلاامف.هجحلطبدقفكلذلعفيملنمف.مايأةعبرأيفنيناجملاكهب

؟لوقعلاءابغوقمحلاووهللانموهكلذسيلأ؟هوكرتاذإهطخسيوأ،هولعفاذإهللا

نورشعلاونماثلالصف

اذهيف:انللئاقلاقنإف.هحرشلوطياملبإلانمنورحنيوةيشاملانمنوحبذيمهنّإمث]٢١٨[

15 ىلإفاضنيامم،يداولاكلذيفخاسوألاوكلذمدعمجنو،اهلكحئابذلااذهحبذنانّنأل،مدلاةيآ

1 بلاط ] P omits يبأنبايلعيبأتعمس:لاق،بلاطيبأنبايلعنباوهو–ةيفنحلا)نبا(دمحمنّأ:هيبأنع

بلاط ‖ نع ] C نا ‖ ةيدوألا ] Manuscript P ends here. 3 نومدقتملا ] C نيمدقتملا 7 ًالاض ] C

adds ًالضم 10 لبج ] C adds ةفلدرملاهللاقي . 11 نيناجملاك ] C نيناجمل 12 [و C 69v 15 عمجنو ] C

عمجت
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about the Black Stone. He replied: “Isn’t it only one of the stones of these val-

leys?” So ʿAlī ibn Abī Ṭālib testified that it was like the rest of these stones. ʿAlī

ibn Abī Ṭālib, according to you is one of the pillars of knowledge.471

[216] Some of thosewho spoke on the subject of this stonementioned that it

was a talisman.The ancients among themagicians produced it in order for peo-

ple to come back to [Mecca] every year. I don’t doubt the truth of that. Suppose

someone says: “People should have ceased doing pilgrimage during these years

when the Qarmatians ripped off the stone and they took it away with them.”

Regarding that, the Qarmatians did not take it with them, rather they buried it

in a valley inMecca.The leaders of theMeccanpeople toldme thatwhen Iwent

to Mecca when I was a straying unbeliever.472 This proves that your statement

about the stone is contradictory.

Chapter 27

[217] More strange than this is that when they conclude their pilgrimage on

the evening before the celebration of the sacrifice, they wake up to the Day of

Celebration and they go to a place known as Mina. Every one of them has sev-

enty473 stones which they broke off from a mountain near the sacred station.

Then then throw stones like crazy people over the course of four days.Whoever

does not do that, his pilgrimage has been invalidated.474 But what is the point

of that? Which part of this will satisfy God if they do it, or make him angry if

they abandon it? Isn’t that just a bit of amusement and foolishness and lacking

sense?

Chapter 28

[218] Then they sacrifice cattle and camels which would take a long time to

explain. Suppose someone says to us: “In this blood is a sign, because we

471 By referring to ʿAli as a pillar of knowledge, IbnRajāʾ is alluding toQ 3:7 (“But no one knows

its interpretation except God and those firmly grounded in knowledge”), which the Shīʿa

understood as referring to the imams.This suggests that IbnRajāʾ is directing his comment

at Fatimid Ismāʿīlī Muslims here.

472 Ibn Rajāʾ made the pilgrimage toMecca at least once, just prior to his conversion to Chris-

tianity which occurred during his return fromMecca to Cairo.

473 This number is not inaccurate, as that many stones were needed in order to hit each side

of each wall seven times. See al-Nuʿman, The Pillars of Islam, 404.

474 On these details such as making sacrifices, gathering at Mina, and throwing rocks at the

walls, see “Al-Had̲jd̲̲j,̲”ei2, 3:36.
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كلذدسيامنينسلالوطىلعهنمعمتجالعضوميفكلذيقبولف.اهيمرنيتلاةراجحلااذهنمكلذ

عفردقكلذنّأنقنفً،ائيشهلككلذنميداولاكلذيفدجنملفةيتآلاةنسلايفانئجاذإف.يداولا

.انمهللالبقتوءامسلاىلإ

.لاحملابعضوملاكلذاوريملنيذلامهيفلاخمنومهويو.هبنورختفتيذلامكبذكلجنماذهيف]٢١٩[

5 تءاجاذإف.نادلبلانمهاوساممراطمأنممظعأةزاجحلادلبيفراطمألانّأمهبذكىلعليلدلاو

رجيءاتشلاءاجاذإهّنأىتح.كلذفاعضأناكولوخاسوألاوةراجحلاكلتترج،لويسلاوراطمألا

ريغليسلامهاتأدقاذهلو.هبقدصيملو،هدهاشيملنملقعهلمتحيملكلذانركذولامروخصلانم

ىلعليلدلااذامف.ربخمهلفرعيملو،مهعمامومهلامجومهلماحمومهّرجف،عضوملاكلذيفمهوةنس

عفرومهنملبقكلذنّأ–ءامدلاكلذنمًائيشالوهبنومجارتييذلااصحلاكلذاوريملذإ–مهلوق

10 .ًائيشكلذنميقبالفهيلعيتأتلويسلايهو،اوبذكف؟ءامسلاىلإ

نورشعلاوعساتلالصفلا

.ثيدحلاونهريغتايآضقنتتايآ]٢٢٠[

َخلْانَِعكََنوُلأَسَْي:ةرقبلاةروسيفمهللاق]٢٢١[ ّنلِلعُِـفاَنَمَوٌريِبكٌَمثْإِاَمِهيِفلُْقِرِسْيَمْلاَوِرْم .سِاَ

نورطضيتاجالعو،مهقحلتضارمأنمساّنللعفانمرمخلايفنّألاقدقو.رامقلامهدنعرسيملاو

15 يفرامقلاةعفنمامو؟ةصخرلاضعبهيفمكـللعجىتحرامقلايفًاضيأةعفنملاامف.اهيلإرمخلاةفاضإىلإ

ةعفنمكرامقلاةعفنملعجنمب،زييمتةلقوةلفغوهيذلارمخلاةعفنمكتاجالعلاوةيودأللنادبألا

.رمخلا

1 عمتجال ] C عميجال 2 نقنف ] C نقيف 5 امم ] C امف 6 كلت ] C كلذ ‖ رجي ] C رحني 7 ام ] C adds

انأ 8 اذامف ] C اذف 10 ءامسلا ] C 70r 13 اَمِهيِف ] C اهيف ‖ ٌريِبكَ ] C ريتك 14 رامقلا ] C has this word

placed later in the next sentence. ‖ لاق ] C adds فارعألاةروسيف ‖ يف ] C does not contain this

emendation ‖ مهقحلت ] C مهقحلتضارمأنم is placed after مهدنعريسملا
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made all of these sacrifices, and we gathered the blood and filth in that valley,

in addition to these stones which we have thrown. If that stayed in one place,

then throughout the years, what was gathered from it would fill up that valley.

So if we come the next year and we don’t find any of those things in that valley,

thenwewould know for certain that that had been lifted up toHeaven andGod

accepted it from us.”

[219] In this matter is the crux of your lies about which you boast. They

deceive their opponents, who have not seen that place, into believing the

impossible. The proof against their lies is that the rains in the Hijaz region are

greater than the rains in other countries. When the rains and the floods come,

it will take away these stones and filth even if there weremore than that.When

winter comes, it would even take boulders, which if I were tomention that, the

minds of thosewho did notwitness it, would not think it true. Another year the

flood came, and they were in that place, and it washed them away and their

belongings and their camels and what they had, and no further news about

themwas known.What is the proof of their statement – since they did not see

those stones which they threw nor any of that blood – that that was accepted

from them and raised up to Heaven? So they lied, and it is the floods that took

it away and nothing of that remained.

Chapter 29475

[220] On verses contradicting others and the hadith.

[221] He said to them in sura “The Cow”: “They ask you about alcohol and

gambling. Say: ‘In them is great sin, yet [some] benefits for the people’.”476 The

word “gambling,” in their view, [refers to] “betting.” He said that alcohol is ben-

eficial to people for diseases that afflict them, such as for treatments that they

had no choice but to add wine to them. However, what is the point of gam-

bling, that he gave you some license in it? How does gambling benefit bodies

for medicine and treatments, such as alcohol’s benefit? This is stupidity and

lack of discernment in one who would make gambling’s benefit equivalent to

alcohol’s benefit.

475 This chapter is about alcohol andgambling in theQurʾanandcontends thatMuslims apply

inconsistent legal rulings regarding alcohol consumption. The fact that alcohol was being

consumed by Muslims is assumed by Q 4:43 that forbids praying while drunk.

476 Q 2:219.
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ّنإِلُْق:فارعألاةروسيفلاق]٢٢٢[ ّرَحاَمَ مهملعأوَ.مثْإِلْاَونََطَباَمَواَهنِْمَرَهظَاَمشَحِاَوَفْلاَيِّبَرَمَ

ّنإَِو:ةدئاملاةروسيفلاقو.مارحوهمثإلاومثإهّنأرسيملاورمخلايفهلوقيف َخلْااَمَ بُاصَنأَلْاَوُرِسْيَمْلاَوُرْم

اذهيفهبانتجابمهرمأومارحهّنأمدقتاميفمهملعأفُ.هوُبِنَتجْاَفنِاَطْيشَّلالَِمَعنِْمسٌجِْرُماَلزْأَلْاَو

.ةروسلا

5 ّنلاتِاَرَمَثنِمَو:هلوقوهو.هلكاذهضقنياملحنلاةروسيفمهللاقمث]٢٢٣[ بِاَنعْأَلْاَولِيخَِ

هّنألاهلامعتسابمهرمأو.مهلاهنسّحوةرمخلاةروسلااذهيفمهلحدمف.ًانَسحًَاقزِْرَوًارَكسَُهْنِمَنوُذِختََّت

مهلهيهننممدقتاماذهضقنف.ًانَسحًَاقزِْرَوًارَكَسَف:لاقمثمهرمأدعب.رمأاذهوَ،نوُذِختََّت:لاق

ّاللُْق:لوقيثيح،مارحبتسيلاهنّأىلعمهّلدامماعنألاةروسيفلاقو.اهنع ّيَلإَِيحِوْأُاَميِفُدجِأََ َ

ّرَحمُ ّالإُِهُمَعطَْيمٍِعاطَىَلَعًامَ ّمًامَدوأًَةَتْيَمَنوُكَينأََ ّنإَِفٍريِزنخَِمْحَلوْأًَاحوُفسَْ ِرْيَغِللَِّهأًُاقسِْفوْأَسٌجِْرُهَ

10 .هللاريغلحبذاموريزنـخلامحلوةتيملاومدلاريغلالحناسنإللرهظأهمعطاملكنّأمهملعأفِ.هِبِهللا

اذهو.عضاوميفمهلاهّلحأو،عضاوميفمهيلعاهمرحف.برشلاولكألاهيفلخديمهدنعمعطلاو

.اذهعمفالتخاوضقانت

.ةالصلاتءاجوهرافسأضعبيفدمحمعمتنك:لاقهّنأدوعسمنباهللادبعنعمكتياور]٢٢٤[

ام:هلتلقف.ةالصللاهنمأضوتف.روهطءاموةبيطةرمخ:لاقف؟ًارمخ:تلقف.ءوضوبهيتآنأينرمأف

15 .هراكملاوطيلختلاىلإاوعديهّنأالول.هبسأبالزئاجًالالح:لاقف؟هللالوسراياهبرشيفلوقت

1 ّرَح َمَ ] C مارح ‖ نََطَب ] C نظي 2 يف ] C نّأ 5 تِاَرَمَث ] C ترمت ‖ ّنلا لِيخَِ ] C لخنلا 6 ةرمخلا ] C

adds اهجوفسم ; wording unclear ‖ اهنسّحو ] C انسحو 7 ًانَسحَ ] C margin ةروسلااذهيفمهلحدمف

اركسف،لاقرمتمهرمادعبهرمااذهونودختتلاقهنالانللا؟سساممهرماومهلانسحواهجوفسمهرخا

؟انسصافززو 8 لُْق ] C 70v ‖ ُدجِأَ ] C ددج 9 ّم ًاحوُفسَْ ] C ًاكوفسم 13 دمحم ] C سويدامامنالف

14 أضوتف ] C ىضوتف 15 اهبرش ] C adds برش
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[222] He said in sura “The Heights”: “Say: My Lord has indeed forbidden

immoralities – what is apparent of them and what is concealed – and sin.”477

He taught them in his statement about alcohol and gambling that they are a

sin and sin is forbidden. He said in sura “The Table”: “Rather, alcohol, gambling,

[sacrificing on] stone altars, and divining arrows are defilement from Satan’s

work, so avoid it.”478 So he taught them in what came prior in this sura that it

is forbidden and he commanded them to avoid it.

[223] Then he said to them in sura “The Bees” what contradicts all of this.

It is his statement: “And from the fruits of the palm trees and grapevines, you

shall take an intoxicant and good provision.”479 So he praised alcohol to them

in this sura and presented it as a good thing for them. He commanded them

to make use of it because he said “you shall take” and this is a command. After

he commanded them, then he said “an intoxicant and good provision.” But this

contradicted what preceded about forbidding it for them. He said in sura “The

Cattle” what proves to them that it is not forbidden, when he says: “Say: I do

not findwithin thatwhichwas revealed tome [anything] forbidden to onewho

would eat it, unless it is carrion or blood or pork flesh – it is impure – or it is

[slaughtered in] disobedience, without [invoking] God.”480 So he taught them

that its tastewas clearly permissible for thepeople, except for bloodandcarrion

and pork flesh and whatever was sacrificed to something other than God [i.e.,

idol sacrifices]. [The term] “tasting,” in their view, includes eating and drinking.

So he prohibited it for them in [some] places, and he permitted it for them in

[other] places. This is a contradiction and a disagreement with that.

[224] You reported from ʿAbd Allāh ibn Masʿūd that he said: “I was with

Muḥammad during some of his travels and the time of prayer came. He com-

manded me to bring him something to cleanse with. So I said: ‘Is alcohol

[acceptable]?’ He replied: ‘Alcohol is good and water is pure’. So he used it

to cleanse for prayer. Then I said to him: ‘What do you say about drinking it,

God’s Messenger?’ He replied: ‘It is permitted and allowed; there is no problem

with it, unless [drinking] leads you tomixing [with women] and reprehensible

deeds’.”481

477 Q 7:33.

478 Q 5:90.

479 Q 16:67.

480 Q 6:145.

481 The source of this account, except for the final statement of permissibility for wine, is

found in Ibn Mājah, Sunan Ibn Mâjah, 1:306–307 (Book 1, #384–385). There are other

hadith accounts that wine can be mixed with water for ablutions prior to prayer. See

for instance the examples in Abū Dāwūd, Sunan Abu Dawud, 1:71–72 (Book 1, Chapter 42

“Wuḍūʾ using al-Nabīdh,” #84, 86).
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هلزوجيملمهدحأبوثىلعرمخلاعقواذإمكـلاهجو.هبىّلصوأضوتهّنأمكيبننعمتيوردقف]٢٢٥[

نآرقلابالو.ضارقملابهضرقيوأكلذروهظهعنقيالنممهنملهجأو.ءاملاباهعقنيوأ،اهيفةالصلا

ابأنّأريغ.رمخلانومرحينيملسملالكسيلو.اودتقاةالصلايفهبهتيضوتيفمهيبنلعفبالواولمع

.هبراشهنمركسيملامكلذمرحيملهّنإف،قارعلالهأهيقفوهو–تباثنبانامعنلاهمساو–ةفينح

5 .هيفلاخملوقنمباوصلاىلإبرقأونسحتسملوقاذهو.مارحهدنعوهفركسّلااّمأو

نايفسو،نمييبأنبالبرشو،يضاقلافسويوبأو،نسحلانبادمحمهلوقىلعهعباتو]٢٢٦[

نبادووادو،شمعألاو،ناميلسنبادامحو،يضاقلامثكأنباىيحيو،ةنييعنبانايفسو،يروثلا

باطخلانبارمعنأرخآقيرطريغنميورو.مهلوقبلوقينمو،قارعلالهأةعامجو،دنهيبأ

.ماعنألاةروسيفيذلاةيآلاولحنلاةروسيفاهركذيتلاةيآلابهبرشلحتسانملحأو،هبرشيناك

1 ىّلصو ] C الصوىضوت 2 ضارقملاب ] C طارقملاب 6 ىلع ] C 71r ‖ نايفسو ] C نيفس 7 ،يروثلا ] C

يزوتلا ‖ نايفسو ] C نيفس ‖ ةنييع ] C ةيبتع 8 رمع ] C رمعلا
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[225] You report from your prophet that he abluted and prayed with it. As

for your ignorant ones, if one of them spills wine upon his clothing, it is not

permitted for him to pray in it, until he would soak it with water.482 The most

ignorant among them are not convinced by that demonstration or examining

it in detail. They did not act according to theQurʾan, nor in taking their prophet

as an example in using [alcohol] to cleanse for prayer. Not all Muslims forbid

alcohol. But Abū Ḥanīfa – and his name is al-Nuʿmān ibn Thābit483 – and he

is the jurist of the Iraqi people, he did not forbid that as long as its drinker did

not become drunk from it.484 As for drunkenness, it is forbidden according to

him. This ruling is considered trustworthy and closer to hitting the mark than

his opponents’ opinion.

[226] Following him about his ruling is Muḥammad ibn al-Ḥasan,485 and

Abū Yūsuf al-Qādī,486 and Shurāḥbīl ibn Abī Yaman,487 and Sufyān al-Thaw-

rī,488 and Sufyān ibn ʿUyayna,489 and Yaḥyā ibn Aktham al-Qāḍī,490 and Ḥam-

mād ibn [Abī] Sulaymān,491 and al-Aʿmash,492 and Dāwūd ibn Abī Hind,493

and the rest of the Iraqi people, and whoever agrees with their rulings. It was

reported from another source that ʿUmar ibn al-Khaṭṭāb used to drink [alco-

hol] and he condoned whoever permitted its drinking using the verse which

was mentioned in sura “The Bee”494 and the verse which is in sura “The Cat-

482 The rule that a Muslim should not pray in clothing that has been dirtied comes from a

number of hadith accounts.

483 OnAbūḤanīfa al-Nuʿmān ibnThābit (d. 767), the founder of theḤanafī school, see Sezgin,

gas, 409–419; ei2, 1:123.

484 According to the Ḥanīfī school, alcohol derived from grapes or dates was forbidden. How-

ever, alcohol from other sources such as honey, barley, wheat, or millet would be accept-

able since they are not khamr or nabīdh. Even wine (nabīdh) was permitted for medical

necessity. Clearly this understandingwas exercised at the time atwhich IbnRajāʾwaswrit-

ing and continues to be a point of dispute even today among Muslims. See “Khamr,” ei2

4:994–996.

485 Muḥammad ibn al-Ḥasan al-Shaybānī (d. 805); Sezgin, gas, 421–433.

486 Abū Yūsuf al-Qādī (d. 798); Sezgin, gas, 419–421.

487 Shurāḥbīl ibn Abī Yaman (d. 741); Sezgin, gas, 279.

488 On Sufyān al-Thawrī, see Sezgin, gas, 518–519; ei2, 9:770.

489 On Sufyān ibn ʿUyayna, see Sezgin, gas, 96; ei2, 9:772.

490 OnYaḥyā ibnAkthamal-Qādī (d. 857), seeWafikNasry, “AbūQurrah, al-MaʾmūnandYaḥyā

ibn al-Aktham,”Parole de l’Orient 32 (2007): 285–290.

491 Ḥammād ibn Abī Sulaymān (d. 738); Sezgin, gas, 404–405.

492 Sulaymān ibn Mihrān al-Asadī al-Aʿmash (d. 765); ei2, 1:431.

493 Dāwūd ibn Abī Hind (d. 754/5 or 756/7); ei2, 1:104.

494 Q 16:67.

   
   

   



290 حضِاَوْلابُاَتِك قَِّحلْاِبِ

ّتحَىَراَكسُْمُتنأََوَةاَلصَّلااوُبَرقَْتاَل:هلوقوهواهدعباماهضقندقاهركذمدقملاتايآلاوثيدحلاو ىَ

.سايقلااهضقنيةيآ،فالتخاوضقانتاذهوَ.نوُلوُقَتاَماوُمَلْعَت

نوثالثلالصفلا

.هريغلجرحكنتىتحاهعجريالتاقلطةثالثهتجوزلجرلاقلطاذإةرقبلاةروسيفمهرمأ]٢٢٧[

5 مل،ضئاحيهويناثلاجوزلااهئطونإف.كلذراتخانإلوألاىلإتعجراهتدعتفوأواهقلطاذإف

هليلحأواهأطيىتحلوألللحتمل،مئاقريغهليلحأواهئطونإو.ةرهاطيهواهأطيىتحلوألللحت

،نينمؤملاريمأاي:هلتلاقفبلاطيبأنبايلعىلإتءاجيتلاةأرمالاثيدحبكلذيفاوذخأو.مئاق

نكيملوينئطوف.لوألايجوزىلإعجرأوهبلحتسألهريغًالجرتجوزتو.ةتبلاينقلطيجوزنّإ

.هعارذباهيلإأموأوً.اوههبكوهيواً،ازههبكزهوأهللاوال:لاقف؟لوألللحألهف.مئاقهليلحأ

10 دقيتلاةعنشلاةحيبقلاةنسلااذهعضي؟اذهبدارأام،مكبحاصنعانوربخامهللوقن]٢٢٨[

.ةتبلاةثالثانقلطااذإهبانبدؤيًابدأكلذلعج:انلاولاقناف.ًالكنوةحيضفممألارئاسدنعمكتلعج

لحتالواهيلإعجريالنأهتبوقعلعجةثلاثلاىدّعتنمف،ةيناثلاوىلوألاةقلطلايفةحسفلاانللعجف

.هدوعيالوظعتيورجدزيل.هريغًاجوزحكنتىتحهل

1 هلوق ] C اولوق 2 َنوُلوُقَت ] C اولوقت 3 نوثالثلا ] C نوتلتلا 5 تفوأو ] C تيفأ ‖ نإ ] C ناف 7 ريمأ ]

C ريم 9 ًازه ] C 71v 10 عضي ] C عضوي 11 ًالكنو ] C ًالاكن ‖ انل ] C اّنع 12 ىدّعت ] C ادعت
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tle.”495Thehadith and thepreviouslymentioned [examples]were contradicted

by what came after it, which was his statement: “Do not come to prayer when

you are drunk until you know what you are saying.”496 This is a contradiction

and an inconsistency, a verse is contradicted by logical analogy.

Chapter 30

[227] He commanded them in sura “The Cow” that if a man divorced his wife

three times, he cannot return to her until she marries another man.497 If [the

other man] divorces her and she completes her number of days,498 she can

return to the first one if he agrees to that. If her second husband had sex with

her while she was menstruating, she is not permitted [to return] to the first

one until he has sex with her while she is clean. If he has sex with her while

his penis was not erect, she will not be permitted [to return] to the first one

until he has sex with her while his penis is erect. In that case, they depended

upon a hadith of the woman who came to ʿAlī ibn Abī Ṭālib and said to him:

“Commander of the Believers, my husband divorced me permanently. I mar-

ried anotherman in order to get permission and return tomy first husband. He

had sexwithmewhile his penis was not erect. Sowill I be permitted [to return]

to the first one?” He replied: “No, by God, unless he shakes you to and fro with

it, or he falls down upon you with it.” And he made a gesture to her with his

hand.499

[228] We say to them: Tell us about your companion, what did he mean

by this? He instituted this shameful and despicable tradition which has made

you disgraced and contemptible among all peoples. Suppose they answer us:

“He made that a punishment to penalize us with it if we made three divorces

permanently. So he gave us freedom in the first and second divorces, and who-

ever gets the third one, he made his punishment that he cannot return to

her and she is not permitted for him until she has married another man. So

he would refrain [from divorce] and take it as a lesson and never go back to

it.”

495 Q 6:145.

496 Q 4:43.

497 Q 2:230.

498 Islamic law requires a waiting period of three months, in order that if a woman became

pregnant the father of the child would be clear.

499 This narrative is attributed to ʿAlī ibn Ṭālib and therefore is most likely a Shīʿī hadith.
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رجدزيملولوألااهجوزىلإتعجروهريغلجربتلحتسااذاتيأر:لئاقلااذهللوقنف]٢٢٩[

الواهعجرياّلأهورمأـتله.ةعبارلااهقلطفداعوهبهومتبدأيذلابدألاكلذهيفعفنيملو.ظعتيملو

.نوعمجماذهىلعمهو؟لحتست

وأاهعجريالهورمأتنأمكـليغبنيف.هبدأنممتصقنو،سايقلامتأطخأدق:مهللوقنف]٢٣٠[

5 املكو.لاجرةعبرأهلاهأطيوأاهعجاريالةسماخلااهقلطنإو.نيدلجناملسمنالجرهلاهأطي

هودجوف،زوجيالاملمعاذإلهاجلانّأل.باسحلااذهبهومتبساحوهبدأيفمتدز،اهقالطيفداز

نحنو.قمحولوقلانملهجاذهو.ينعملااذهىلعهبدأيفديزًايناثهداعو،هيفكلذعفنيملف.هوبدأو

.كلذعامسنعنييحيسملاانتوخأنماذهانباتكهيلإىهتنانملبغرنو.كلذركذنعانسفنأبغرن

.كلذىلعنيعتسنهللابو،مهلهجومهراوعاّنّيبامّنإو

10 .مُْكِـلْبَقنِمنَيِذَّلاَنَنسُمُْكَيِدْهَيَومُْكَـلَنِّيَبُيِلُهللاُديِرُي:ءاسنلاةروسيفهلوقاذهنمبجعأو]٢٣١[

اشاحو.دوهيلاوىراصنلانممهلبقناكنمننستناكمهلاهعضويتلاننسلااذهعيمجنّأمهملعأف

.لاحموبذكاذهنّإو.ةاروتلايفوأاننسيفكلذركذنوكينأنمهللا

]لصف[

.جارعملاركذ]٢٣٢[

15 ىَلإِمِاَرَحلْاِدجِسَْمْلانَِمًالْيَلِهِدْبَعِبىَرْسأَيِذَّلاَناَحْبسُ:ليئارسإينبةروسيفمهللاق]٢٣٣[

سانلابمويتاذىّلصهّنأةيآلااذهديفتوُ.هَلْوحَاَنْكَراَبيِذَّلا–سدقملاتيبينعي–ىَصْقأَلْاِدجِسَْمْلا

6 هومتبساحو ] C adds نم 7 هداعو ] C اوداع ‖ نم ] C 72r 8 نييحيسملا ] C adds و 10 َنِّيَبُيِل ] C

نيبي ‖ نِم ] C adds اوناك 15 يِذَّلا ] C نم 16 اَنْكَراَب ] C امران ‖ ىّلص ] C الص
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[229] So we say to this speaker: “You see, suppose she used another man

to become permissible and she returned to her first husband and he did not

refrain or take it as a lesson. That punishment by which you penalized himwas

not useful and he divorced her a fourth time.Would you command him not to

return to her unless she be made permissible?” They all agree about it.

[230] So we say to them: “Your logical analogy is mistaken, and you have

reducedhis chastisement. Itmakes sense for you to commandhimnot to return

her until two steadfast Muslims have sex with her. If he divorced her for a fifth

time, she should not be able to return [to him] until fourmenhave sexwith her.

Every time he increased the number of divorces, you should have increased

his punishment and make him render an account for this. Because when an

ignorant one does what is not allowed, they find him and punish him. That did

not work with him, and he did it again, his chastisement should be increased

according to this way. This is ignorance of speech and foolishness.” As for our-

selves, we loathe any mention of that. Whoever among our Christian brothers

which my book might reach, I loathe [for them] to hear that. Rather I clarified

[the Muslims’] ignorance and blindness, and I ask for God’s help in that.

[231] What is even more strange than this is his statement in sura “The

Women”: “God wants to make it clear for you and guide you to the practices

of those whowere before you.”500 So he taught them that all of these traditions

which he instituted for them were practices of those that came before them

among the Christians and the Jews. Far be it from God to mention that in our

laws or in the Torah. This is a lie and impossible.

[Section 1]

[232] On [Muḥammad’s] Night Journey.501

[233] He said to them in sura “The People of Israel”: “Exalted is he who took

his servant by night from the holy mosque to the furthest mosque” – mean-

ing Jerusalem – “whose surroundings we have blessed.”502 This verse indicates

500 Q 4:26.

501 This section is devoted toMuḥammad’s Night Journey fromMecca to Jerusalem and then

into the seven heavens. The isrāʾ refers to the night journey, while the miʿrāj refers to

the ascension, but this section is on the entire night journey event. Ibn Rajāʾ faithfully

follows the same account of events as they are told in the canonical hadith collections

and commentaries on Q 17:1. See “Miʿrād̲j,̲” ei2, 7:97–100. For some hadith versions, see

al-Bukhārī, Ṣaḥīḥ al-Bukhārī, 4:272–276 (Book 59, #3207), 5:132–136 (Book 63, #3887); and

Muslim, ṢaḥīḥMuslim, 1:259–263 (Book 1, #411). See also al-Ṭabarī,TheHistory of al-Ṭabarī:

MuḥammadatMecca, transl.W.MontgomeryWatt andM.V.McDonald (Albany, NY: State

University of New York Press, 1988), 6:78–80; and al-Ṭabarī, Tafsīr al-Ṭabarī, 14:411–448.

502 Q 17:1.
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دعبنممكـليقارفدعبليئاربجةحرابلايناتأ،سانلااهيأ:مهللاقهتالصنمغرفاّملف.حبصلاةالص

مث.وهثيح:يللاقف؟هروزأنيأو:تلقف.هروزتنأكرمأيهللا،دمحماي:لاقف.ةرخآلاءاشعلاةالص

.سدقملاتيبىلإاذهبكرأ:يللاقف.قاربلااهمسإ،لغبلانمرغصأورامحلانمربكأةبادىلعمدق

؟دمحمثعبدقو:هلتلاقف.كبكرينأديريدمحمنإفيتبثإ:ليئاربجاهللاقف.ترفناهبوكربتممهاملف

5 تشمف.اهتبكرمثاهبردنعاهلتعفشف.يبردنع)يل(يفعفشياملينبكريهعدأال:تلاقف.معن:اهللاق

ظحللانمعرسأيفسدقملاتيبىلإتئجف.اهرصبىهتنمدنعاهرفاحعضتتناكوً،اقيقرًايشميب

.ءامسلاىلإةرخصلااذهنمعلطتكنإفدمحمايلزنأ:يللاقوةرخصلاىلإيبءاجف.يعمليئاربجو

.ءامسلاىلإهبيكنمىلعينلمحواهيفقاربلاقثوأف،ةرخصلايفهّزروةقلحقرطولزنف

ىلعليلدلاامو؟صقنلانمهيفامزيميالواذهلبقيلقعيأو،ضقانتممالكلااذهو]٢٣٤[

10 نمءامسلاىلإعلطيملو،ءامسلاىلإسدقملاتيبنمدعصوسدقملاتيبىلإةكمنمءاجهّنأ

مّهللا،ءامسلاىلإعاقبلابرقأاهنّألوقيًاضيأوهو؟سدقملاتيبنملضفأهمعزىلعةكمو،ةكم

ناكفالإو،رفكدقفكلذلاقنإف.ةكمىلعسيلوسدقملاتيبىلعسلاجىلاعتهللانّأمعزيهّنأ

.اهفرشأونكامألابرقأنمعلطينأيغبني

تفرعاّملف،دمحموهليئاربجاهللاقىتحتعنتما:قاربلابكرينأدارأاملهلوقاّمأو]٢٣٥[

15 هلاحوهرمأمهلكمئاهبلارئاسربخأهللانّأىلعليلداذهف:مهللوقنف.اهبرهللادنعاهلعفشينأهتلأس

.تقولاكلذلبقهيفملعلانماهدنعاملكلذلتنأمطا،دمحموهليئاربجاهللاقاّملف.هجورختقوو

يغبنيناكدقف.كشكلذيفاهجلاختيملف.هلاهملعنمقبساملكلذلمهفتستنأجاتحتملوأكلتتملف

،كشهيفمهجلاختيالًاناقتإمهبولقيفكلذنقتيو.باودللهنيبامكًايفاشًانايبسانللهلاحهللانيبينأ

باودلاكلذفرعينأةدئافلاامفاّلإو.مدآينبنمًادحأهيفكشيالىتحمئاهبلابولقيفهنقتأامك

20 ؟هيفنوكشيالىتحمدآينبكلذفرعيالوهيفنوكشيالىتح

1 ةحرابلا ] C رابلا 2 دمحم ] C نالف 4 دمحم ] C نالف ‖ دمحم ] C نالف 5 لاق ] C 72v 6 عضت ] C

عدت 7 يب ] C ينباجف ‖ دمحم ] C نالف 9 ضقانتم ] Cmargin اذهوءامسلايلهبينمىلعينلمحواهيفقاربلا

ضقانتممالكلا 12 سيلو ] C adds هل 14 دمحم ] C نالف 16 دمحم ] C نالف ‖ تنأمطا ] C تنمطا

17 أكلتت ] C اكاكنت ‖ دقف ] C 73r 18 ال ] C adds ال
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that one day he prayed the morning prayer with the people. When he finished

his prayer he said to them: “People, yesterday Gabriel came to me after leav-

ing you, after the night prayers. [Gabriel] said: ‘Muḥammad, God commands

you to visit Him’. So I said: ‘Where may I visit Him?’ He replied to me: ‘Where

He is’. Then he brought an animal greater than a donkey and smaller than a

mule whose name was al-Burāq. So he said to me: ‘Ride this to the Holy House

[in Jerusalem]’. When I began to mount it, it bolted. So Gabriel said to it: ‘Stay

there, Muḥammad wants to mount you’. So it said to him: ‘Has Muḥammad

been commissioned?’ He replied to it: ‘Yes’. Then it said: ‘I will not let him

mount me until he pleads [on my behalf] with my Lord’. So I interceded for

it with its Lord; then I mounted. It carried me with soft steps, and it would put

its hooves as far as it could see. So I reached Jerusalem in the blink of an eye

and Gabriel was with me. He brought me to the Rock [on the Temple Mount]

and he said to me: ‘Get down, Muḥammad so that you may ascend to Heaven

from this Rock’. So [Gabriel] came down and he struck a ring and he screwed it

into the Rock, and he tied al-Burāq into it and he carriedme upon his shoulders

to Heaven.”

[234] This story is contradictory, and whatmind could accept this and could

not recognize the flaws in it? What is the proof that he went from Mecca

to Jerusalem and ascended from Jerusalem to Heaven, and did not go up

to Heaven from Mecca, while Mecca, according to his claim, is better than

Jerusalem? In addition, he says that [Mecca] is the closest spot to Heaven,

unless he alleges that God sits at Jerusalem and He is not at Mecca. If he said

that, then he entered unbelief, since he should have ascended from the closest

of places and the most honorable of them.

[235] Now for his statement that when he wanted to mount al-Burāq “it

bolted until Gabriel told it he wasMuḥammad, so when it understood, it asked

him to intercede for it before God its Lord.” We reply to them: “This is a proof

that God informed all of the creatures of [Muḥammad’s] affair, and his situa-

tion and the time of his commission. So when Gabriel told [al-Burāq] it was

Muḥammad, that reassured it, since it had some knowledge about him prior

to that time. So it did not hesitate and did not need to question because of its

previous knowledge about him. There was no doubt about that to trouble it. So

it makes sense that God would explain his situation to the people with a com-

plete explanation, just as he clarified it to the animals. He should set that in

their hearts perfectly so that doubt about him would not trouble them, just as

he perfected it in the animals’ hearts, so that not one of the children of Adam

would doubt him. Nevertheless, what is the point of the animals knowing that

in order not to doubt him, while the children of Adamwould not know that, so

that they don’t doubt him?”
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اهرفاحعدتتناكوً،اقيقرًايشمهبتشماهنّأو،لغبلانمرغصأورامحلانمربكأاهنّأامّنإو]٢٣٦[

هنكـلو.اذهنممظعأهللاةردقيفنّإيرمعلو.هبقيليالولقعلاهلبقيالاماذهف،اهرصبىهتنمدنع

.هلكاشيامبهنملصفلكىلعانملكت–سايقلاالولقعلاهلبقيالدسافهلك–مالكلااذهبءاجامل

اذهعابطنانمبرقألوقعلايفكلذعابطناناكل،ةكمنمءامسلايندعصأليئاربج:نّألاقولو

5 .لوقلايفهلضحاو.لاحملا

املقعلانماهلنوكينأاذهيغبنيفيكف،تلفتالئلاهزروةقلحبرض:هلوقاّمأو]٢٣٧[

يغبنيناكام؟هلكاذهللقعيناكنم؟اهبردنعاهيفعفشينأهتلأسو،ثعبناويبنهّنأهبتملع

اهدشامّنإو.اهبكريفلزنينأىلإ–هللادنعاهيفعفشيذلااذهل–فقتنأباهرمأينأليئاربـجل

.ًالصأاهدجيالهلعلوأاهبلطيفليئاربجثعبتتلفأولاهنّأىلعليلداذهو.تلفتالئلليئاربج

10 نّأىلعليلداذهف،اهبردنعاهلعفشينأهتلأسىتحاهبوكرنمهنكمتملاهنّأهلوقاّمأو]٢٣٨[

.لهجلاولوقلايففالتخااذهو.ةعافشلاىلإنوجاتحيورانلانولخديونوبساحيباودلا

؟اذهنم:هلليقف،بابلاليئاربجعرقايندلاءامسىلإانيهتنااّملف:ثيدحلاىلإانعجرمث]٢٣٩[

نّأىلعليلداذهو–.معن:لاق؟ثعبدقو:لاق.دمحم:لاق؟كعمنمو:هلليق.ليئاربجانأ:لاقف

دحألاوحتفينأبابلاةظفحليغبنيالو،بابلانوعرقيوءامسلااوجلينأنوعيطتسيالةكئالملا

15 اوحتفت:لاق–كالملاالوهلاوحتفيملهنوهركينمهعمناكنإف.كعمنمهلنولوقيىتحةكئالملانم

.بابلاانل

:لاق–ةدئافريغبحرشلالاطلهرخآىلعهانيتأولمهفصوً–اموقةكئالملانمتيأرف:لاق]٢٤٠[

ايندلاءامسنيبواهنيبوةيناثلاءامسلاىلإليئاربجيبقلطنامث.مهلتوعدونيتعكرمهبتيلصف

.دمحم:لاقف؟كعمنمو:ليق.ليئاربج:لاقف؟اذهنم:هلليقفبابلاقدف.ماعةئامسمخةريسم

20 مظعأوهامةكئالملانمتيارف.ةثلاثلاءامسلاىلإانلخدوبابلاانلحتفف.معن:لاق؟ثعبدقو:ليق

.لوألانم

6 الئل ] C اليلهزرو 9 تتلفأ ] C تلفأ ‖ وأ ] C 73v 13 دمحم ] C نالف 19 دمحم ] C نالف
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[236] Regarding that [al-Burāq] was bigger than a donkey and smaller than

a mule, and that it carried him with soft steps, and it would put its hooves as

far as it could see, this is something the mind cannot accept and it is not wor-

thy of [God]. By my life, the power of God is stronger than this. But when he

cameupwith this story – all of which is corrupt;mind and logical analogy could

not accept it – we refuted each section of it with what makes it problematic. If

he said that: “Gabriel brought me up to Heaven from Mecca,” then the minds’

impression of that would be more appealing [to accept] than the impression

of this impossibility. It would be more reassuring for him in the story.

[237] As for his statement: “he struck a ring and he screwed it so that it would

not escape,” how could [al-Burāq] have enough sense to recognize the fact that

he was a prophet and he was sent [by God], and it asked him to intercede for it

with its Lord? Who can reasonably accept all of this? Gabriel should not have

needed to command [al-Burāq] to stay [tied up] – for [Muḥammad] is the one

who interceded for it with God – until [they] came back down [from Heaven]

so [Muḥammad] could mount it. Rather, Gabriel tied it up so that it would not

escape. This is a proof that if [al-Burāq] escaped, Gabriel would need to search

for it or perhaps he would not be able to find it in the first place.

[238] As for his statement that [al-Burāq] would not allow him to mount it

until it asked him to intercede for it with its Lord, then this is a proof that ani-

mals will be held responsible and will enter Hell and they need intercession.

There is inconsistency and ignorance in the story.

[239] Now we return to the hadith: “When we reached the first Heaven,

Gabriel knocked at the door, then it was said to him: ‘Who is this?’ He replied:

‘I am Gabriel’. It was said to him: ‘Who is with you?’ He said: ‘Muḥammad’. He

said: ‘Has he been commissioned?’ He replied: ‘Yes’ – this is a proof that the

angels may not enter into Heaven without knocking at the door, and the door-

keepers should not open for any one of the angels until they say to him who is

with you. If he had with him someone whom they hated, they would not open

for him or for the angel – he said: ‘Open the door for us’.”

[240] [Muḥammad] said: “I saw among the angels a group…” – their descrip-

tion, if I were to go over the rest of it would take a long timewithout any point –

he continued: “I prayed with them through two prostrations and I appealed [to

God] for them. Then Gabriel rushed me to the second Heaven and [the dis-

tance] between it and the first Heaven was a five-hundred-year journey. He

knocked at the door so it was said to him: ‘Who is this?’ He replied: ‘Gabriel’.

It was said: ‘Who is with you?’ He said: ‘Muḥammad’. It was said: ‘Has he been

commissioned?’ He replied: ‘Yes’. So he opened the door for us and we entered

the thirdHeaven. I saw among the angels thosewhowere even greater than the

first.”
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ىلإانرصتخاامّنإو.هفصووهحرشلوطيريثكمالكنمىنعملااذهىلعفصيلزيملمث]٢٤١[

اذكواذكايندلاردقبمهنمدحاولكلوطةكئالملانمًاقلخفصوف.ةعباسلاءامسلاىلإىهتنانأ

فلأفلأةئامعبسو،سأرفلأفلأفلأةئامعبسو،نيعفلافلأةئامعبسمهدحأل.ةرمفلأ

.ةغلفلأفلأةئامعبسهللاحبسي،مف

5 تعفشف.يلهللاعدافةريثكبونذيل:لاقف.هئاكبنعهتلأسف،يكبيمهنمدحاوينارأو]٢٤٢[

.يسركـلاوشرعلايدينيبتفقوىتح،رخآىلإاكلذينملسو،رخآكالمىلإليئاربجينملسمث.هل

كيلعتضرفدق:هللاقف.ةدورباهلدجوىتح–هيفتكينعي–هييدثنيبهديلعجهللانّأركذمث

كبركيلعضرفاذام:يللاقف،ىسومينيقلفةعبارلاءامسلاىلإانلزنمث.ةالصنيسمخكتمأىلعو

ىلإعجرافكلذنوقيطيالمهنإ:لاقف.ةالصنيسمخيتمأىلعويلعضرف:هلتلقف؟كتمأىلعو

10 نيبتفقوىتحيتقونمتيضمو،يتقونمةعباسلاءامسلاىلإتعجرف.فيفختلاهلأساو،كبر

تاولصةرشعينصقنف.كلذنوقيطيالءافعضيتمأنّإ،براي:تلقف.لوألايناكميفهللايدي

:لاقف.ةرشعينصقن:تلقف؟ناكام:لاقف،ةعبارلاءامسلايفىسومىلإتعجرف.نيعبرأاهلعجو

مهنّإ:لاقفىسومىلإتعجرمث.ةرشعينصقنف،ةيناثهيلإتعجرف:لاق.هيلإعجرا،نوقيطيالمهنّإ

ال:ىسومّيلإلاقف.تاولصةسمخاهلعجنأىلإيندريىسوموهللاىلاعجرألازأملف.نوقيطيال

15 ةعبارلاءامسلانمهبرللاقهّنأولف.لوزنلاوعولطلاةرثكـلهللانميحتسألينإ:تلقف.كلذنوقيطي

.اهلكتاعفدلااذهعجري)ال(ىتحهعمسيلّجوزّعناكامّنإ،كلذقيطتملهتمأنّأىسومعموهو

.ةكمىلإسدقملاتيبنمتبكرفسدقملاتيبىلإتلزن:لاقمث

!سايقلاولوقعملاكلذلبقيلهف.ةريعشنملقأليللا)نم(ىضميذلاوكلذلك]٢٤٣[

اذهنمرثكألوقعلايفعبطنتفاهنورخزي،لاحملانمسانلااهفصوتيذلاءامسألانّأفالخالو

20 يفدتراكلذبسانلاربخاملف.ًافاعضأهبانيتأيذلااذهنمرثكأثيدحلانميقبيذلانّإو.ثيدحلا

2 لوط ] C 74r 5 ينارأو ] C يناروأ ‖ تعفشف ] C عفشف 7 هييدث ] C هتردنت ‖ ةدورب ] C هورب

11 تاولص ] C تاوالص 14 ال ] C 74v 15 يحتسأل ] C يحتساال
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[241] Then he continued describing this train of thought with many words

whose explanation and description would take a long time. But I will abbrevi-

ate [the story] until he reached the seventh Heaven. He described one kind of

angels, the length of every one of thembeing equal to theworld such-and-such

thousand times over. One of them had seven hundred million eyes, and seven

hundred billion heads, and seven hundred million mouths, praising God with

seven hundred million languages.

[242] [Muḥammad said:] “He showed me one of them who was crying, so I

asked him about his crying. So he replied: ‘I havemany sins so call uponGod for

me’. So I interceded for him.ThenGabriel handedmeover to another angel, and

that one handedme over to another, until I stood in the presence of the throne

and the chair.” Then hementioned thatGod putHis hand between his breasts –

meaning shoulder – until he found it cold. ThenHe said to him: “I have assigned

for you and your community fifty [daily] prayers.” “Then we descended to the

fourthHeaven andwemetMoses, andhe said tome: ‘What did your Lord assign

for you and your community?’ So I replied to him: ‘He assigned fifty prayers

for me and my community’. He said: ‘They cannot bear that, so return to your

Lord, and ask Him for a decrease’. So I returned to the seventh Heaven at that

time, and I continued immediately until I stood in God’s presence in my for-

mer place. Then I said: ‘Lord, my community is weak, they cannot bear that’.

So He deducted ten prayers for me and brought them to forty. Then I returned

to Moses in the fourth Heaven, and he said: ‘What happened?’ I replied: ‘He

reduced it by ten for me’. He said: ‘They cannot bear [that], return to him’.”

[Muḥammad] said: “So I returned to Him a second time, and He reduced it

by ten. Then I returned to Moses and he said: ‘They cannot bear [that]’. So I

continued to return to God and Moses sending me back until He prescribed

five prayers. Then Moses said to me: ‘They cannot bear that’. But I said: ‘I am

embarrassed to face God for the many times of going up and down’.” If he said

to his Lord from the fourth Heaven while he was with Moses that his commu-

nity could not bear that, then the Almighty and Exalted would have heard him

so that he would [not] need to return in all of these instances. Then he said: “I

went back to Jerusalem and rode from Jerusalem to Mecca.”

[243] All of that [happened] and what passed of the night was less than a

hair length. 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 uponmindsmore than this hadith.What is left from [this]

hadith is more than double what we have narrated about it.503 When he told

503 Ibn Rajāʾ is referencing the fact that he did not describe the details that occurred in each

of the seven heavens leading up to the etiological story of why Muslims pray five times

each day.
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مهنمو،هتيلهاجنععجرنممهنمف.ًافلأنوتسىرخأةرميفو.ملسأناكنمفلأنيعبرأمويلاكلذ

يفهبيذكتىلإقيرطلادوهيلاوىراصنلااودجوو.مورلاوسرفلادالببقحلففيسلانميشخنم

.مويلاكلذيفهسومانهيلعلحناوههجو

.معن:لاق؟كنعركذامكسانللتلقتنأ،دمحماي:هللاقف،ماشهنبالهجوبأهيلإءاجف]٢٤٤[

5 مهلكسانلاكارتلراهنكدوعصناكالمل:لاقف،كلذركذف.كنمهعمسألكيفبيلهركذأ:هللاق

:لاق.ءاشامهللالعف:لاقف؟ةميظعةيآكلكلذنوكيوً،ادحأكيلعفلتخيالوكباونمؤيف

تنمآهبتئجنإً.اريبكريغًاريقحءيشكلاسأينكـلو:هللاقمث.ءاشياملعفيهللانّإ،تقدص

:لاقف.كيدينيبلتقاو،كيفلاخملكهبتلتقواذهيفيستدرجو،يتريشعويلهأويتقونمكب

نكـلو،كلذدهاشنلًاراهنةيناثلاءامسلاىلإدعصإكللوقأسيلأ:هللاق؟لهجابأايكلذامو

10 طقسف.كبتنمآكلذتيأراذإف.كتحتنمفيسلاهذهوريغالًادحاوًاربشضرألانععفترا

ىلإءامسلكنيبتاومسعبسىلإعلطنمدمحماي:هللاقف.عنصياميرديالًارئاحيقبوهيدييف

.دمحماذه…انرواجتالًادحاوًاربشضرألانمعفتريال،تيأرامىأروماعةئامسمخةريسمءامس

ىلإًادورطممهنيبنمجرخوههجواومخسوهتيعابراورسكاو،هيلعاوبثوفمهعمجأبشيرقهيلعماقف

ىلإراسهرمأيوقاّملف.مهرخآنعهوملسأنأىلإمهنيبلازالو،ءاقلنسحأبهوقلتف.ىرخأةنيدم

15 .اهحتفوةكم

2 ىراصنلا ] C هراصنلا 4 لاق ] C adds لاق 5 هل ] C يل 6 [و C 75r 11 دمحم ] C نالف 12 …] C

adds a lacuna here ‖ دمحم ] C دمحمنالف 13 هتيعابر ] C هنعابر
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the people that [story], forty thousand of those who entered Islam aposta-

tized on that day. At another time, sixty thousand [apostatized]. Some of them

returned to their pre-Islamic religion, and some of them feared the sword, so

they traveled to Persian and Roman lands. Christians and Jews found the way

to refute him to his face, and his proclamations came apart on that day.

[244] Abū Jahl ibn Hishām504 came to him, and he said to him: “Muḥam-

mad, did you tell people what was mentioned about you?” He said: “Yes.” He

said to him: “State it for me from your own mouth so I can hear it from you.”

So he mentioned that, and [Abū Jahl] said: “Why wasn’t your ascension during

the day so all of the people could see you, in order to believe in you and no one

would disagree about you, and thatwould be a great sign for you.” So he replied:

“God did what He wanted.” He said: “You are right, God does what He wants.”

Then [Abū Jahl] said to him: “But I would ask you for something insignificant,

not large. If you do it, I will believe in you immediately as well asmy family and

my tribe, and I will take out my sword and I will kill all of your opponents with

it, and I will kill [them] in your presence.” So he said: “What is that [request],

Abū Jahl?” He said to him: “I amnot going to tell you to ascend up to the second

Heaven during the day so we could witness that, but rise up from the ground

one hand-length, and nothing more, while this sword is beneath you. If I see

that, I will believe in you.” [Muḥammad]was bewildered and he remained con-

fused, not knowing what to do. Then [Abū Jahl] said to him: “Muḥammad, he

who ascended to the sevenHeavens, between eachHeaven to the otherHeaven

being a five-hundred-year journey, and saw what you saw, cannot rise up from

the earth one hand-length, do not be our neighbor…. this isMuḥammad.”Then

all of the Quraysh rose up against him and jumped upon him, and they broke

his teeth and they blackened his face with soot and he was exiled from them to

another city.505 Then [the citizens of Yathrib] received him with a great meet-

ing, and he remained among themuntil they submitted to him,506 unto the last

one. When he became strong, he traveled to Mecca and he conquered it.

504 Abū Jahl ʿAmr ibn Hishām (d. 624) was said to be a polytheist leader of the Quraysh tribe

in Mecca and a virulent opponent of Muḥammad, who eventually died at the battle of

Badr. See “Abū Jahl ʿAmr ibn Hishām ibn al-Mughīra,”ei2 1:115.

505 This account of the Night Journey challenge is not found in al-Ṭabarī’s historical work, but

the story is consistentwith other narratives about them. For instance, Abū Jahlwas known

to verbally berate and challenge Muḥammad. The latter part of the story is reversed: Abū

Jahl came up with the idea to have Muḥammad assassinated, but as they rose up to kill

him, Muḥammad blackened their faces with soot and escaped into exile. Therefore, the

story appears somewhat edited and rewritten. See al-Ṭabarī,TheHistoryof al-Ṭabarī, 6:142–

143.

506 In other words, they converted to Islam.
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.فيسلاراهشإوتالاحملانمهبءاجامىلإولجرلااذهىلإ–هللاكمحر–يخأايرظناف]٢٤٥[

،نآرقلايفليلدلاو.هدنعكلذاودجيملف.مهرخآنعاهنوعبتيلةدحاوةيآمهيرينأبرعلاهتلأسدقلو

ّننَلاوُلاَقَو:ليئارسإينبيفلوقيثيح ّتحَكََلنَِمْؤُ ّنجَكََلَنوُكَتوْأًَاعوُبنَيضِرْأَلْانَِماَنَلَرجُفَْتىَ ٌةَ

ءاَمسَّلاطَِقسُْتوْأًَاريجِفَْتاَهَلاَلخَِراَهنْأَلْاَرجَِّفُتَفبٍَنِعَولٍيِخنَّنِم
َ

َوِهللاِبَيِتأَْتوْأًَافَسكِاَنْيَلَعتَْمَعَزاَمكَ

5 امكال،علاطتنأوكيلإرظنننحنوِ.ءاَمسَّلايِفىَقْرَتوْأَفٍُرخُْزنِمتٌْيَبكََلَنوُكَيوْأًَاليِبَقِةَكِئاَلَمْلا

،نونمؤيمهنّأل.ًالوسرًارشباّلإتنكلهيّبرناحبس:مهللاقف.ليللايفءامسلاتعلطكّنأتمعز

باجينأيغبنيمللاؤسلاكلذلأسنمونونمؤيمهنّألوقي؟تايآلابهوبلاطينأكلذيغبنيفيك

فيكف.تايآلاببلوطدقهّنأدهشينآرقلارثكأو.قحلا)نع(ةداحإوةطلاغماّلإباوجلااذهبهنع

!اذهلثممهلهباوجناكف،تايآلابهوبلاطينأكلذيغبني

10 ثُاَغضْأَاوُلاَقلَْب:اذهبمهنعربخأف،تايآلابهوبلاطموقنعءايبنألاةروسيفًاضيألاقو]٢٤٦[

رِعاشََوُهلَْبُهاَرَتْفالَِبمٍالْحأَ
ٌ

ٍةَيْرَقنِممُهَلْبَقتَْنَمآاَم:مهلانباوج:لاقفَ.نوُلوَّأَلالَسِرْأُاَمكٍَةَيآِباَنِتأَْيْلَف

،تايآلاباونمؤيملمكـلبقىضمنمنّإ:مهللوقيف؟تايآلابهوبلاطينأكلذيغبنيفيكف.اَهاَنكَْلْهأَ

.هدنعاهودجيملفتايآلاببلوطهّنأربـخيًاريثكنارقلايفاذهو!فيسلااذهباّلإنونمؤتالو

امهّنأربـخينآرقلااذهفنآرقلامتقدصنإو.نآرقلامتبذكدقف،ةيآهلتناكهنأمتررقأو]٢٤٧[

15 الونولبقيالمهنأاوأرفتالاحملااذهىلإمهلوقعاوبصتملهتقويفسانلارثكأناكو.ةيآهلتناك

.قداصنيقيبهباجأنممهيفو.فيسلافوخهنيقيفعضىلعهباجأنممهنمو.ةغلبمهنعندحني

متقدصنإونآرقلامتبذكادقفةيآهلتناكاهنامتررقاناف.هدنعاهودجتملتايالاببلوطهنازييمت

2 مهيري ] C مهيروي ‖ اهنوعبتيل ] C اهنوعبتل 3 ينب ] C 75v ‖ كََل ] C omits كل ‖ َرجُفَْت ] C حتفت ‖ َنوُكَت ]

C نوكي 4 َراَهنْأَلْا ] C ًاراهنا ‖ تَْمَعَز ] C تلق ‖ ًافَسكِ ] C ًالغش ‖ َيِتأَْت ] C يتاي ‖ َو ] C omits و

5 تٌْيَب ] C ًاتيب ‖ نِم ] C omits نم ‖ فٍُرخُْز ] C فرخزم ‖ ىَقْرَت ] C اقرت ‖ يِف ] C ىلا 6 ًارشب ] C لياس

8 رثكأو ] C رثك 10 ثُاَغضْأَ ] C تاغطافاعضا 11 لَْب ] C هب ; C adds له ‖ رِعاشَ
ٌ

] C نعاش ‖ تَْنَمآ ]

C تتا 15 ناكو ] C تناك ‖ اوبصت ] C اوبصني 16 هباجأ ] C هباج
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[245] So look, my brother – may God have mercy upon you – at this man

and towhat he brought, including impossibilities and the proclamations of the

sword. The Arabs asked him to show them one sign so that they could follow

it, unto the last one. But they did not find that [miracle] with him. The proof is

in the Qurʾan, since he says in “The Children of Israel”: “They say: We will not

believe you until you break open a spring for us from the ground, or you have

a garden of palm trees and grapes and make rivers pour forth within them in

force, or you make the Heaven fall upon us in fragments, as you have claimed,

or you bring God and the angels as confirmation, or you have an ornamented

house, or you ascend intoHeaven.”507Andwe look at you just as you are appear-

ing, not as you claimed that you rose up to Heaven at night. So he said to them:

“Praise be to my Lord! I am only a human messenger.”508 Since they believe,

whywould they require signs from him?He says that they believe andwhoever

asks that question should not receive this answer about it, in case it is a decep-

tion and a deviation [from] the truth. Most of the Qurʾan testifies that he was

asked for signs. How can they ask him for signs and his answer to themwas like

this!

[246] He also said in sura “The Prophets” about the people who asked him

for signs, he reported this about them: “But they say: ‘It is a mixture of false

dreams; rather, he has invented it; rather, he is a poet. So let him bring us a

sign just as the previous [messengers] were sent’.”509 So he said: Our answer to

them is: “Not one city which we destroyed believed before them.”510 How can

they ask him for signs? He would say to them: “Whoever came before you did

not believe in signs, and you will only believe on account of this sword!” There

is a lot of this in the Qurʾan reporting that he was asked for signs, but they did

not find [miracles] with him.

[247]Youadmit that hehada sign, [and therefore] youhavemade theQurʾan

untruthful. If you believed the Qurʾan, then this Qurʾan reports that he did not

have a sign. Most of the people in his time did not consider these impossibili-

ties in theirminds, for they saw that they did not accept or deviate from them in

language. Some of them answered to him despite the weakness of their belief

for fear of the sword. Some of them answered to himwith a sincere conviction.

The distinction is that he was asked for signs that you did not find with him.

If you decide that he had a sign, then you have denied the Qurʾan, and if you

507 Q 17:90–93.

508 Q 17:93.

509 Q 21:5.

510 Q 21:6.
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اوؤرف،تالاحملااذهىلااوبصتملهتقويفسانلارثكاناكف.ةيآهلنكيملهناربـخينآرقلااذهفنآرقلا

فيسلابمهدابأيذلاّنأريغ.قداصنيقيبهبيجينممهنملقعلاصقنبمهنعثدحتيالونولتقينأ

.هعبتانممرثكأ

]ةمتاخ[

5 يفسانلانولخديفيسلاوةوقلاءايلوأوكولملارافكوةنعارفلانمهمدقتنمملزيملو]٢٤٨[

هنيدىلعانتبثينأهيلإبغرنولأسننحنو.ةيفاخهيلعيفخنيال،داصرملابلّجوزّعهللاو.مهرفك

.راهطألاهيراوحىلعلزنملاهباتكبوهبانعفنيوكلذانلمّلسيو.هايفصأوهتكئالموهسفنلهاضترايذلا

.هبلمعوهولتينمو،هبنيلماعلاوهلنيركاذلانمانلعجيو

رهاطلاهيلوىلعلّزنملاسدقملاهليجنإيف–لّجوىلاعت–حيسملاعوسيانبرانللاقدقف]٢٤٩[

10 راطمألاتلزنف.ةرخصلاىلعهتيبىنبميكحلجربهبشأ،هبلمعيويمالكعمسينملكنّإ:ىّتم

نملكو.ةرخصلاىلعهساسأنّألطقسيملف.تيبلاكلذتعدصوحايرلاتّبهوراهنألاترجو

تبهوراهنألاتبلقأوراطمألاتلزنف.لمرلاىلعهتيبىنبلهاجلجرك،هبلمعيالويمالكعمسي

.ًاميظعهطوقسناكو،طقسفتيبلاكلذتبرضوحايرلا

هتمحربانيوقينأ–صالخلاةدلاو–ىرذعلاهتدلاووراهطألاهيراوحبهيلإعفشتننحنو]٢٥٠[

15 نمنّإ:رهاطلاليجنإلايفانحويلاقدقف.ةصاخيلمعءوسنمقبسامبو،ناميإلابهلضفنمانيقويو

ينآرنمف،دحاويبأوانأ.يفوهوهيفتنكيبنمآنمو.يفيبأويبأيفيّنإف،ينلسرانمبويبنمؤي

اماّمأف.هريغنعالهيفنيبغارنيدلااذهبنوكسمتمنحنواناّفوتي.هبنمآويبأىأردقفينبرقأو

نمؤينَمو:رهاطلاليجنإلايفلاقدقف.هيفامبيملعنمقبسامبال،هبناميإلابهلضفوهتمحربمدقت

10 يمالك ] C 76v ‖ ىنب ] C انب 11 هساسأ ] C adds قيثو 12 لجرك ] C لجرب ‖ ىنب ] C انب 16 يب ] C

margin يبنمانمويفيباويبايفيناف،ينلسرانمبو 17 اناّفوتي ] C انفوتي 18 ال ] C الا
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believe the Qurʾan, this Qurʾan reports that he had no sign. Most of the peo-

ple in his time did not consider these impossibilities, and they thought it more

appropriate to be killed, than to be claimed to possess a lack of reason, answer-

ing it with sincere truth. However, those whom he annihilated with the sword

were more than those who followed him.

[Conclusion]

[248] Those who came before [Muḥammad], including the Pharaohs and the

unbelieving kings and those who possessed power and the sword, made peo-

ple enter into their unbelief. God lies in wait, nothing secret can be hidden

from Him.We ask and desire Him to make us stand firm in His religion, which

He approved for Himself and His angels and His chosen friends. May He pre-

serve that for us, and make us benefit from it, and from His Scripture, which

was revealed through His pure disciples. May He make us among those who

remember it, and those who are working with it, and among whoever reads it

and works with it.

[249] Our Lord Jesus Christ said to us in his Holy Gospel that he revealed to

his pure friend Matthew: “Truly, everyone who hears these words of mine and

does themwill be like a wise man who built his house upon the rock. Then the

rain fell, and the floods came, and the winds blew and beat upon that house.

But it did not fall, because it had been founded on the rock. Everyonewhohears

these words of mine and does not do themwill be like a foolish man who built

his house upon the sand. The rain fell, and the floods came, and thewinds blew

and beat against that house, and great was the fall of it.”511

[250] We ask for the intercessions of his pure disciples and his Virgin

Mother – the Mother of Salvation – that he would strengthen us through his

mercy, and protect us with faith out of his grace, especially on account of the

iniquity of my earlier works. John said in the pure Gospel: “Truly, whoever

believes in me and the one who sent me, I am indeed in my Father and my

Father is in me.Whoever believes in me, I am in him and he is in me. I and my

Father are one, so whoever saw me and was near me has seen my Father and

believed in him.”512May [God] receive us in full while we embrace this religion,

desiring [Christianity] and nothing other than it.What preceded in [this book]

came through His mercy and His grace through faith, not through what came

from my earlier knowledge about it. For he said in the pure Gospel: “Whoever

511 Matthew 7:24–27.

512 John 12:44, 14:10, 20; 10:30.
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حبسلاو.نيمحارلامحرأوهو،انلكوتهيلعوانعتساهبوانتبرغهيلإواننسحوهو.دبألاةايحهلنّإفيب

.دبألاىلإهمساحّبسمو،برلامساوهًاكرابم.نيمآً،ايدبأًامئادهلل

]لصف[

.تايآاهضقنتتايآكلذدعبرخآيفدجو]٢٥١[

5 ّنإَِفًارمْأَىَضَقاَذإِ–صعيهكيهو–ميرمةروسيفلاق]٢٥٢[ اوؤاجمثُ.نوُكيِفنكُُهَللُوُقَياَمَ

ّنكِأَمِْهِبوُلُقىَْلَعاَنْلَعجَ:ًاضيأو.مِهِبوُلُقىَلَعُهللاَمَتخَ:اولاق،هدضب اودبعيالاهّنأمهلوقُ.هوُهَقفَْينأًَةَ

تِاَواَمسَّلايِفاَمُهَّللَبُهَناَحْبسًُادَلَوُهللاَذَختَّااوُلاَق:ًاضيأو.ديعبفالتخامهبولقىلعهمتخنيبوهايإ

ُ.هَرَفكْأَاَمُناَسْنإِلْالَِتُق:مهليبسنعاولضاولاقنأبكلذضقنباوؤاجمثَ.نوُتِناَقُهَّلٌلُّكضِرْأَلْاَو

.تايآاهضقنيتايآ؟نوتناقهلنوعمجأاوناكاذإرفكـلاوةلالضلانيأنمف

10 ّوسَاَمَوسٍفَْنَو:اولاق]٢٥٣[ ُهللاِدْهَينَم:ًاضيأو.سمشلاةروسيف،اَهاَوقَْتَواَهَروُجُفاَهَمَهْلأََفَاَهاَ

ّللالِِلضُْينَم:ًاضيأوَ.نوُرِساَخلْاُمُهكَِئَلوأَُفلِْلضُْينَمَويِدَتهُْمْلاَوُهَف يِفمُْهُرَذَيَوُهَليَِداَهاَلَفُهَ

ءاَشَينَميِدْهَي:ًاضيأوَ.نوُهَمْعَيمِْهِناَيْغطُ
ُ

ءاَشَينَملُّضُِيَو
ُ
اَهاَدُهسٍفَْنلَُّكاَنْيَتآَلاَنْئشِْوَلَو:ًاضيأو.

5 ُهَل ] C هلوقامنا ‖ ُنوُكيِف ] C نكيف 6 ُهللا ] C omits هللا ‖ مِهِبوُلُق ] C 77r 7 اوُلاَق ] C adds

ام ‖ تِاَواَمسَّلا ] C تاومسلا 8 ضِرْأَلْاَو ] C adds يفاماو ‖ اَم ] C omits ام ‖ ُهَرَفكْأَ ] C ناسنالالهو

هرفكأ 9 ةلالضلا ] C ةلالظلا 10 ِدْهَي ] C يدهي 11 لِْلضُْي ] C لضي ‖ ُمُه ] C نم ‖ َنوُرِساَخلْا ] C

نيرساخلا ‖ لِِلضُْي ] C لضي ‖ مُْهُرَذَيَو ] C مهدر 12 َنوُهَمْعَي ] C نومعي ‖ ْوَلَو ] C ال
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believes in me shall have eternal life.”513 He is our master and we are exiled to

Him and we ask Him for help, and we put our trust in Him, and He is the Most

Merciful. Praise is due God forever and ever, Amen. Blessed is the name of the

Lord, and His name is praised forever.

[An Addition]

[251] “Verses contradicted by other verses” was found at the end of that [work].

[252] He said in sura “Mary” – and it [begins] “kāf, haʾ, yāʾ, ʿayn, ṣād” – “When

He decrees amatter, He only says to it, ‘Be’, and it is.”514 Then they came upwith

its opposite; they said: “God has set a seal upon their hearts.”515 In addition: “We

have placed over their hearts coverings, lest they understand it.”516 Their claim

is that they only worship him and between [this statement and] his setting a

seal upon their hearts, there is a great inconsistency. In addition, “They say:

God has taken a son. Exalted is He! Rather, to Him belongs whatever is in the

Heavens and the earth. All are devoutly obedient to Him.”517 Then they came

up with what contradicted that, since they said they strayed from their way:

“Perish the man; how unbelieving is he.”518 So where did the straying and the

unbelief come from, if all of them were devoutly obedient to Him? Verses are

contradicted by other verses.

[253] They said: “And the soul and He who proportioned it, and inspired

it to its wickedness and its righteousness,” in sura “The Sun.”519 In addition:

“Whoever God guides – he is the guided; and whoever He sends astray – it is

those who are the losers.”520 In addition: “Whoever God sends astray – there

is no guide for him. And He leaves them in their transgression, wandering

blindly.”521 In addition: “He guides whoever He wills and He leads astray who-

ever He wills.”522 In addition: “And if We had willed,We could have given every

513 John 6:47; the text adds “in me” which is not found in the passage.

514 Q 19:35.

515 Q 2:7.

516 Q 18:57.

517 Q 2:116.

518 Q 80:17.

519 Q 91:7–8.

520 Q 7:178.

521 Q 7:186.

522 Q 35:8; however, this citation reverses the phrasing of Q 35:8.
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ّنَهجَنَّأََلمْأََليِّنِملُْوَقْلاقَّحَنْكَِـلَو ّنِجلْانَِمَمَ ّنلاَوِةَ روجفلامهمهلييذلانّأربخاذهفَ.نيِعَمجْأَسِاَ

.ىدهلءاشولهنأويدهييذلاوهولضييذلاوهو،ىوقتلاو

.نيمآدبألاىلإدجملاهلهناحبس]٢٥٤[

رهدونيدبآلادبأىلإ،ةردقلاوّزعلابحاصًاريثكهللدمحلاو.هدهاشوقحلابحضاولاباتكلمكوّمت

5 .نيمآنيمآنيمآ.نيرهادلا

1 نَّأََلمْأََل ] C نكمال 2 لضي ] C لظي
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soul its guidance, but theword fromMewill come into effect, [that] Iwill surely

fill Gehennawith jinn and people all together.”523 So this tells that He is the one

who inspired them to wickedness and righteousness, and He is the one who

leads them astray and He is the one who guides and that if He [only] wants,

then He guides.

[254] Praise is due to Him, glory forever, Amen.

The Exposer’s Book in Truth and its testimony is finished and completed. Many

thanks be to God, the possessor of might and power, forever and ever unto the

ages of ages. Amen, Amen, Amen.

523 Q 32:13.
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